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PREFACE

Speaking of St Paul's idea of the Lord's Supper as the

unifying sign of fellowship among members of the

Church, Dean Armitage Robinson says :
" Paul, in this

as in so many other instances, arrived at his interpretation

through the exigencies of his special mission. His task

of welding into one the Jewish and Gentile elements led

him to develop the conception of the corporate unity of

all Christians. Food has ever been the token of unity

—the bond of equal intercourse. Refusal to take food

toP-ether is the symbol of exclusiveness and caste dis-

tinction. The Jew could not, by the later Pharisaic

ordinances, eat with the Gentile. If Christ were for Jew

and Gentile alike, the Eucharist, the feast of the new and

all-inclusive 'covenant,' must be the common meal of

Jew and Gentile. This in itself must have given it to

Paul a special significance."

I cite this passage because the principle underlying its

reasoning contains the only apology I am anxious to offer

for this book. I have arrived at my interpretation of the

religious needs of England to-day through the exigencies

of the work which now for well-nigh a score of years I

have been carrying on in founding the Moral Instruction

Leagye and a number of Ethical Societies. The ideas

in this book, if they have not been " hewn from life," at

vu



Vlll PREFACE

least owe their peculiarities, and what to many may seem

their angularities, to my twenty years of constructive

effort in ethical preaching and organising.

Whatever occasion for offence others may find in my
doctrines, no one, I am sure, can fail to see that for me
they are spiritually inevitable. They are not the result

of merely abstract reasoning or of any love of paradox.

Nor have 1 met with such success as could throw a

glamour about them before my eyes. Indeed, the more

nearly my efforts have approached to failure, the deeper

and steadier has become my conviction that the principles

which I am trying to spread and which I advocate as a

new foundation in thought for the historic Church, are

essentially true and are worth working for in the scorn of

consequence. Accordingly, whatever adverse criticism I

may receive, I have no fear that anyone whose own con-

victions are the outgrowth of his own inner experience

will think my book lacking in fundamental piety or in

that sense of responsibility which every man ought to

feel who presumes to re-interpret religious traditions.

But the passage I have quoted from Dean Robinson

furnishes not only an apology for a book like this. It

suggests an inspiring analogy between Paul's mission and

that of any man devoted to the task of transforming

England into an organic unit of religious life. From
that task is not lacking even the identical problem which

confronted St Paul—the separation of Jew and Gentile.

Not only in this, however, but in the many other cases

of religious antagonism and misunderstanding within our

nation, the duty of the hour is to find the bond of equal

intercourse. Yes, and not only the bond but the symbol

of the bond, that we may replace the symbol of exclusive-

ness and sectarian distinction by that of spiritual union.

Except that in the present contingency a new unifying
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symbol is an absolute necessity, there would have been

no occasion, in treating of National Idealism and a State

Church, to give to the question of ritual the prominence

I have here assigned it. But indeed, so all-important

seems to me the problem of Church services and rites,

that I shall shortly publish a volume entitled " National

Idealism and the Book of Common Prayer," with the

object of calling attention to the claims, if not of my
solution, at least of the difficulty that waits to be solved.

S. C.
October^ igoj.
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NATIONAL IDEALISM AND A
STATE CHURCH

CHAPTER I

CHURCH DISCIPLINE AND PERSONAL RELIGION

Our age is turning more and more away from the old-

time habit of trust in intelligent beings other than man.

But there is by no means a corresponding decline of

the sense of individual frailty. On the contrary, never

was the consciousness of duty left undone so deep and

widespread. Not that men have become worse, but they

have been facing themselves more unflinchingly. They
have more carefully weighed themselves in the balances,

with the result that they know better than before by

how much they are wanting. And never was the need

of regular means of inward discipline so strongly felt.

Men realise the necessity of taking themselves in hand

betimes. But the help they once expected from invisible

and incorporeal agencies they are now demanding, with

the enthusiasm of a new faith, from their fellow-mortals.

Although each be blind and weak, it is felt that infinite

is the help, both material and spiritual, which man col-

lectively can give to man individually.

Among the morally intelligent, religion is accordingly

ceasing to be looked upon as a merely private and indi-

vidual concernment.

I
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Until the last decade of the nineteenth century, those

who had discarded communion with supernatural beings

inclined to the belief that adequate consolation could be

drawn by each person from the inner recesses of his

own soul. The profounder life of the human spirit was

supposed to be of such a nature that to attempt to com-

municate it was to expose it to degradation. " We
descend to meet," said Emerson. To crave religious

communion with one's fellow-mortals was thought to be

a denial of the sufficiency of one's own inner store of

spiritual wealth. Solitude and the vastness of isolation

were the only immensities befitting the self-contained soul.

Those who discarded communion with supernatural

beings thus withdrew into themselves. But whole classes

in the community who have retained a belief in a personal

Creator and in the traditional teachings of the Church

have also inclined in recent years to count fellowship with

other human beings in religious practices as superfluous.

The very fact that they find the consolations of fellowship

in communion with personal agencies outside of the social

organism of mankind, has made them the more ready

to dispense with religious communion with other men.

Within the churches themselves church discipline has,

except in special centres, been more and more falling into

disrepute. Many have interpreted this tendency as indi-

cating and involving a decline of religious conviction. But

such an interpretation is incorrect. The religious life has

become less social, but there is no corresponding decrease

of ancient belief. Such a reaction upon inward convic-

tions would surely have followed in the course of time.

But no one can have become acquainted, for instance,

with the religious life of Germany during the last quarter

of the nineteenth century and not have noticed that

although, as compared with England and America, the
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Church has dwindled almost to the vanishing-point, there

has not taken place anything like a corresponding decrease

of belief in the existence of a personal Creator or in the

divinity of Jesus Christ, or of reverence for the Bible.

The truth is that the doctrine of individualism has

been injuring church life, yet has been having the effect

temporarily of intensifying the religious devotion of those

who already had attained an individualised spiritual con-

sciousness of their own. It has injured church life in the

same way that in politics it had been working against the

full functioning of the State. By the year 1 860 the doctrine

of laisser-faire had caused the Government of England to

restrict itself almost entirely to police duties. A century

before, the Constitution of America had in similar manner

been framed under such suspicion of State regulation that

the Government was not given full powers of sovereignty.

No wonder that the Church has similarly suffered. Nor
is it a wonder that individuals pre-eminently religious

by nature, accepting the doctrine of individualism, have

interpreted religion as a merely private concern, and

have therefore considered all corporate action, even when

voluntary, as a violation of the religious spirit.

This idea has so prepossessed the mind of Professor

William James that in his brilliantly suggestive book on

Varieties of Religious Experience he begins his investigation

of " personal religion " only after setting aside churches

and all their works as irrelevant. He justifies this pro-

cedure on the ground that ecclesiastical organisation

emanates from individual religious geniuses, but that

individual religious genius does not itself arise from con-

tact with church organisation. " A survey of history,"

he says, " shows us that as a rule religious geniuses

attract disciples, and produce groups of sympathisers.

When these groups get strong enough to ' organise

'
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themselves, they become ecclesiastical institutions with

corporate ambitions of their own. The spirit of politics

and the lust of dogmatic rule are then apt to enter and

to contaminate the originally innocent thing ; so that

when we hear the word ' religion ' nowadays, we think

inevitably of some * church ' or other ; . . . . but in

this course of lectures ecclesiastical institutions hardly

concern us at all. The religious experience which we

are studying is that which lives itself out within the

private breast. First-hand individual experience of this

kind has always appeared as a heretical sort of innovation

to those who witnessed its birth. Naked comes it into

the world and lonely ; and it has always, for a time at

least, driven him who had it into the wilderness, often

into the literal wilderness out of doors, where the Buddha,

Jesus, Mohammed, St Francis, George Fox, and so

many others had to go."

Now, in the name of history, I protest that all con-

clusions drawn from this premise are rendered worthless

by the initial blunder of imagining that ecclesiastical

institutions have no significant and helpful bearing upon

the inmost religious experience. It is the very opposite

of truth to say that such experience comes into the world

" lonely." There never was a great religious innovator

who was not nourished and fostered, as it were, at the

bosom and in the very heart of an ecclesiastical organisa-

tion. Jesus was conceived in the womb of Judaism ;

Savonarola and Luther of Catholicism ; Wesley of

Anglicanism. They all loved their spiritual mother the

Church. Their very innovations were for her sake.

Their sacrifice was for her. Not one single religious

genius known to history discovered and brought forth,

in isolation and by direct unmediated communion with

the Infinite, "the originally innocent thing" which the
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Church at first perhaps failed to appreciate and afterwards

adopted. Nor has any religious genius known to history

ever been the product of what is called " the world " as

distinct from the Church. Even the withdrawing into

the wilderness on the part of religious innovators was

a taking with them of the precious secret of the ecclesi-

astical organisation, that they might penetrate deeper

into its spirit.

It is quite unwarrantable, therefore, for a psychologist

to imagine that a man's mind is isolated from social

institutions simply because he has withdrawn for a period

to meditate. Even George Fox did not get by isolation

the new truth he uttered, but by contact with the quicken-

ing social life of his time, when all England was a Church

and religious controversy filled every nook and corner of

the nation. Thousands were feeling what they could not

express. In him, exquisitely sensitive as he was to the

needs of the social organism about him, these feelings

became conscious, articulate and effective.

If it were impossible for Professor James to see the

whole historic truth that personal experience comes from

church organisation as much as church organisation grows

out of someone's personal experience—if he could only

see half of this truth—it is a great pity that he should

have seen the less significant part, and devoted his popular

gifts to that side of it which can never bear fruit unto

life. The world's need is to know under what con-

trollable conditions geniuses with fresh religious experi-

ence appear in society. If society knew that, it would

bring forth a thousand where now, by haphazard, it

produces only one.

If we are ever to deepen personal religious experience,

it will be by intensifying, developing and systematising

church discipline. Only ecclesiastical institutions quicken



6 NATIONAL IDEALISM '

religious emotion and clarify religious insight to the degree

that drives men, stung with the splendour of new vision,

into the desert, and then back again into the slums of the

city, their plans now thought out and their purposes and

policy fixed and matured. If we want a Jesus to reappear

on earth, some nation like England must do for five

centuries what the Jewish theocracy did for as long a

time as that—focus the attention and desire of men and

women by means of a Temple service, in expectation of

faith, upon the necessity of a deliverer. As regards

Savonarola, if we think of the Catholic Church as con-

sisting not only of the immediate phase which dominated

in Italy in his day, but of the whole reach back to the

time of Jesus, and even through Judaism to Isaiah, we

cannot deny that all that was new and most characteristic

in Savonarola was old and most distinctive in the Church.

The same is true of Luther. Had he not been a monk,

he never could have made Germany. Likewise of

Wesley. It was no accident that such unique experience

of religion at first hand as his came to one whose father

and mother both were preachers and fanatics of church

discipline, as were also his remoter ancestors, and that he

was bred in Oxford, the very hotbed of ecclesiasticism.

How could anyone, in the face of these well-known

facts, write a book on personal religious experience from

the point of view that ecclesiastical institutions hardly

concern it at all ? Even Emerson, with his fresh

democratic American gospel of self-trust, never could

have gained his unique penetration and insight had he

not been trained to be a preacher to an organised religious

body, had he not studied at a university founded to make

preachers for a religious organisation, and had he not

sprung from generations of such preachers. Nor is it a

mere coincidence that the founder of the first Ethical
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Society, Professor Felix Adler, was educated to become a

Jewish rabbi, and was descended from a line of Jewish

rabbis centuries long.

The truth which a study of the historic facts brings to

light is that great heretics, as well as the most powerful

defenders of the old order, are formed only at the very

heart of ecclesiastical institutions, and that heresies are

but vital modifications in the spirit of the old order, due

to a new intellectual and social environment, to meet for

the Church's sake exigencies of the coming hour. The

spirit of orthodoxy and the spirit of heresy are one ; the

opposite of both is worldly indifference. Let heretics

remember their kinship with orthodox enthusiasts. Let

them beware ; for if they destroy instead of preserving

ecclesiastical institutions, they will kill the goose that lays

their golden egg. Instead of live humanitarian idealism

there will remain only the dead matter of selfish con-

ventionality. It is as unscientific to think that fresh

spiritual insight can be gained in isolation from organised

religious bodies as to imagine that scientific discoveries

and inventions like those of radium and wireless telegraphy

will come to men and women who have been kept all

their lives aloof from chemical and physical laboratories

and from the great educational institutions of technical

researcfi.

This error is the more astonishing at the beginning

of the era when at last the law of cause and effect and

the idea of the spiritual interdependence of mankind

have taken practical hold of all the great thinkers of

the world.

A lamentable effect of Professor James's position is

that, by commending spiritual isolation, it unwittingly

panders to vanity, egotism and the fantastic vapourings

of incipient insanity. Except for its magnifying of each
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individual reader's importance in spiritual experience,

Professor James's book would hardly have received so

widespread and cordial a welcome among the preachers

of aU denominations. The one thing which these men

presumably are attempting to build up is church organisa-

tion
;

yet this is the one thing which, according to

Professor William James, has hardly any concern with

first-hand personal religious experience. The truth is.

Professor James has been a victim of a false and there-

fore transient individualism. His psychology has been

blind to the fact (for us as patent as the day) that those

whose minds are most self-reliant, intuitive and creative

are the ones most sensitively receptive to the higher

tendency of the age and society in which they live. When
they were least aware of drawing spiritual vitality from

the community about them, then most was the common

life streaming into them and invigorating them.

During the last ten years, however (despite recent

publications to the contrary by men of an earlier genera-

tion), not only has the main trend of enlightenment been

away from communion with superhuman agencies, but

the religious geniuses of our day have at the same time

become painfully aware that they have no ethical life

apart from the men and women who constitute the world

about them. They know that if from these they cannot

derive the inspiration which men in former times un-

doubtedly did receive under the discipline of the old

religious practices, their souls must wither at the root.

But they are beginning to realise that a man may get

spiritual sus-tenance from others, although he be under

the illusion that he is drawing the waters of life from

some inner well unsupplied from social sources. They

are becoming convinced that those who attribute their

salvation to supernatural agents and to the belief in such



DISCIPLINE AND RELIGION 9

are in fact deriving their power and enthusiasm ultimately

not from within any more than from above, but from

round about—from the spiritual reservoir of their nation,

their city, their church, and, through Hterature and history,

from the past of human society carried over and flowing

on into the present time.

Now, it may be contended that a man can be spiritually

in touch with the religious life of his times although he

be not a member of any religious organisation. He may
go from one religious meeting to another and hear all

the preachers of his town. In periodical literature and
books he may follow the great controversies of the day

on theology. Through the daily Press he may become
aware of all the currents and cross-currents, the main
stream and all the eddies and back-waters of the spiritual

consciousness of the time. What, therefore, it may be

asked, is the need of his entering into the intimacy, the

routine and the dogmatism of active membership in any

one church organisation ? Let him spare himself such

trammels, and in the freedom of independence let him
draw vitality from all the sources round about him. By
thus holding aloof and yet remaining receptive he would
avoid all the disadvantages, pettinesses and corruptions

which inevitably manifest themselves in the life of any
organised body of human beings, and yet gain that which
is highest and of enduring worth in them all.

In answer to this contention 1 would ask, Is it likely

that any man who has never been nurtured at the bosom
of a religious organisation, or has left it when he was
eighteen or twenty years of age, could or would cultivate

that closeness of touch with the religious life of the whole
community, which would be needed to enable him to

obtain a correct understanding and an enthusiasm for

religion ? All experience proves that a person who is
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outside an organised society never can possibly gain an

intimacy with its principles, aims and methods. However
much he tries, he will remain veritably an outsider, and

all those who are in the secrets and under the discipline

of the organisation will realise that he has missed some-

thing that is essential to a correct understanding. Still

less does experience justify the notion that a man born

in the wilderness or remaining there more than a very

brief period—let us say forty days—will continue to

have any inner religious life at all. The very organs

of religion in his spirit will become atrophied or petrified.

After twenty years of isolation he may be a fanatic, but

he will be a fanatic whom every member of organised

life will know to pity rather than respect. He will have

no message for his age or any other age, because messages

come from that source from which he has cut himself off.

Would Professor James maintain in regard to scientific

insight and enthusiasm that it also lives itself out

within the private breast unrelated to the organised

scientific life of the community .'' If a man makes great

discoveries in chemistry or physics, is it not due, at least

in our age of more than primitive knowledge, to his

discipline and discipleship in scientific organisations .''

Does he not, in withdrawing for greater concentration on

some special problem, take with him the whole tradition

and apparatus of scientific investigation ? Further, is it not

true that if in his isolated investigation he remains long

aloof and falls out of touch with what other scientific

men are doing in the privacy of scientific organisations

but have not yet published to the lay world, he will be

overtaken, and left a veritable fossil .''

In science it is inconceivable how a man can make new

discoveries, can manifest original insight which shall add

to the world's knowledge, if he be not a member, or has
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not been a member for the greater part of his life, of

those social bodies of specialists which are pursuing the

same lines of investigation as himself. What, then, is

this strange difference implied by Professor James be-

tween insight and enthusiasm for religion and insight

and enthusiasm for physical science, that would make
him cast something very like contempt upon ecclesiastical

organisations ? For surely Professor James would not

for a moment speak of physical and chemical laboratories,

technical and scientific schools and universities, as not

themselves contributing to the wisdom and enthusiasm of

scientific geniuses, but only springing up in the trail of

such meteors ? It must be remembered that the sentences

which I have quoted from Professor James, in which he

waves aside ecclesiastical organisations as not producing

but being only produced by religious geniuses, contain

no merely passing observation, but are introduced to

justify the entire omission from his whole volume of

any tracing of spiritual conversions and illuminations to

the action of churches upon the innermost centre of

men's souls.

The idea of the self-made man in science, in art or in

literature, has been for ever exploded. But as religion

is still more complicated and the religious tradition of

the world still longer and more complex and involved

than its scientific or artistic interest, surely the self-made

man in religion, in proportion as he is self-made, must
be more grotesque and impossible than in other domains

of human effort. Indeed, one may trace ninety-nine per

cent, of all the follies and vanities of devoutly religious

men to the notion that somehow in religion one need not

take counsel of one's fellow-men either for warning or

example, but may open up in isolation infinite inner

sources of light and life.
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It may be true that ecclesiastical organisations begin to

develop corporate ambitions of their own, and that the

spirit of politics and the lust of dogmatic rule enter and

contaminate the originally innocent thing. But is not

this imperfection equally to be noted in schools, in uni-

versities, in cities, in states, in families, in business

organisations ? Yet would anybody expect a man to

become richer or more learned or more civic by standing

outside these imperfect institutions than by entering into

them ? Furthermore, does a historic knowledge of

churches lead us to think that churches are any more

corrupt than other social bodies ? And does not a

knowledge of other social bodies lead us to think that

their ambitions, their politics, and their lust of domi-

nation are often more than offset by a still greater

development of their true ends and methods ? Harvard

University, if one knew intimately its inside workings,

would show its fair proportion of frailties and corruptions.

Yet in the eyes of the whole world Harvard University

stands not for these, but as the foster-mother of such

geniuses as Professor William James. If he be right in

this one particular as to the relation of private religion to

ecclesiastical organisations, it must be—since churches are

not more corrupt than other social bodies—that con-

demnation should be equally visited upon all organisations.

Accordingly, the practical conclusion would be that

specialists in psychology should break away from pro-

fessorial chairs. Yet Professor James's judgment is right

in regard to universities. And religious geniuses who

enter the Church will not only enter to remain laymen

but to become professors and officials.

I would further ask. Can anyone cite the case of a

human being who has devoted his life to religion and yet

whose childhood was not passed among people who were
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active members of some church ? If his own parents

were not such, were not his teachers at school ? Did he

not come under the daily influence of some priest or

preacher, or did not some other religious enthusiast,

solicitous for the welfare of his soul, seek him out and

inspire and direct him and try to draw him into church

fellowship ? Did any religious genius thus in contact

with the organised ecclesiastical bodies about him remain

aloof from them, and yet systematically and persistently

keep up his interest in religion ? Confident of the answer

which every student of religious biography must give, I

ask, Did not such religious geniuses not only enter into

some one of the ecclesiastical organisations, but even push

forward to the very altar, seeking and taking holy orders,

becoming not only active members but positive leaders

and, as it were, professional heads of the church ?

Again I would meet Professor James's individualism by

the answer which must be given to the question. Does

not every Innovator and heretic in religion derive his

followers not from " the world," not from the non-

religious and unorganised public, but directly from those

who have long undergone the discipline of church com-

munion ? Or from those who, having long lived in

religious fellowship with others and having found the

spirit of religion germinating into original life in their

own souls, have under dictation from the new centre of

life within withdrawn into temporary isolation, but now
gladly co-operate with the fellow-innovator who Is voicing

their own living convictions ? I give testimony, as one

having attempted to organise ethical societies—which in

their name and originally in the utterances of their leaders

made no show of being religious bodies—that generally

those wlio have responded to the call of the Ethical

Movement have been already prepared for its gospel by
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devout and regular discipline within the historic churches.

It is not the man of the world, it is not the Isolated

Agnostic, it is not the individualist, who knows how to

appreciate the new revelation that has come in his own
day. The men who have always been outside of churches

may care for music or painting or the drama or athletics

or wealth. But they have been too much occupied with

these concerns ever to have attended Intimately to the

new religious promptings of their own innermost souls.

It would be a pity If, as the result of the wide popularity

of Professor James's Varieties of Religious Experience^ the

impression should arise and become fixed, that the psy-

chology of religious experience by its very method and

on account of the nature of the religious life is neces-

sarily individualistic. It Is perfectly consistent with the

psychological study of the Innermost, Intensest, and most

original religious experience to trace that experience to

the nutrition and protection which the ecclesiastical

organisation gives to the growing soul. It is as con-

sistent with psychology so to do as It is with biology

to study the life In embryo of each individual animal

organism, and to trace its nutrition and its protection to

the environing and vitalising organism of the mother.

When the new organism has become wholly severed,

then of course it Is relatively free ; Its vitality cannot

again become dependent upon that of the parent. Yet

this very independence is undeniably the result of Its

prior vital dependence. Although I conceive the church

to be the cause of Intuitive revelations and of religious

reactions against the organisations of religion, I admit

that the Innermost experience of the soul, when fully ripe,

is vitally self-sufficient. Nevertheless, it Is so because

within the church organisation a long period of gestation

had been taking place. The organisation was feeding
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the soul life of the individual, until it should itself reach

an inner state when it could react against the parent and

break off and be free. So patent are these facts that one

wonders whether Professor William James has not been

rendered blind to them by some unconscious bias. It

would almost seem as if he had approached his investi-

gation of personal religion on the presupposition that its

phenomena are the manifestation of occult powers in the

soul which are not to be derived from the environing

social organism of mankind, but which emanate directly

from a transcendent and super-sensible world of spirits.

/ A person holding such a belief might naturally become

incapable of seeing the historic social causes of inner

experiences.

How else was it possible for Professor James to over-

look the conspicuous fact that personal conversions to

religion are nearly always special instances of religious

epidemic, and that such epidemic spreads not wholly

unintentionally and unplanned from those centres of

organised life called ecclesiastical institutions .''

The high value I place upon the spiritual discipline of

ecclesiastical organisation arises from my recognition of the

perfectly patent connection of cause and effect existing

between fellowship in the moral life and moral enthusiasm.

My protest, on the other hand, against the tracing of con-

versions to supernatural or occult causes is due to my
acceptance of the fundamental presupposition of all psycho-

logical reasoning—that no special mental phenomenon
shall ever be traced either to occult or supernatural sources

which can be accounted for by the action of specific social

influences and stimuli. Professor James, although he

does not commit himself overtly to a spiritistic source of

inward illumination, nevertheless seems to favour it. At
the same time he traces conversion to sub-conscious and
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unconscious processes, which in turn, by the very limita-

tion which he prescribes for himself at the outset of his

investigation, he refuses to trace to definite social circum-

stances and to conscious influences and the organised

efforts of other human beings.

Now what is it that actually takes place during a

revival ? We can easily discover the essential nature of

what goes on, if we remember that religious folk have

" lumped together as the grace of God "—to use Mr
W. T. Stead's expression—all the diffused and dh^

seminated influences and agencies throughout the com-

munity that are beneficent and ethical. A revival is an

organisation of these good influences and agencies so as

to bring them to bear with their full force upon the char-

acter of individual members of the community. Conver-

sion is the surrender of the individual to these influences.

He may not be a member of any ecclesiastical institution,

but it is such an institution which organises the influences

and by controlling them and concentrating them intensifies

their power.

If we assume that conversion is an advantage to the

man converted, we can but regret the tendency to trace it

to supernatural or occult causes ; for no one would pre-

sume to be able to control the supernatural and the

occult in the same manner in which he would expect to

make use of purely human and natural forces. It is a pity

that an effect like conversion, which is capable of being

wrought in millions of men by the society in which they

live, should be generally declared to be beyond direct

human control. It is an infinite pity, since ever-increas-

ing multitudes of men refuse to believe in the super-

natural and the occult and yet are told that the sudden

transition from badness to goodness is a supernatural

event. They accordingly are bewildered and hardened.
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They are distracted from entertaining and absorbing that

holy influence which the revival irradiates, simply because

it is labelled supernatural and occult. Indeed, the

majority of organisers of revivalistic movements require

of every convert, not simply that he shall renounce the

evil and turn to the good, but that he shall also accept

supernaturalism with its accompanying occultism. They
brand as counterfeit every transition from badness to

goodness not efi^ected under their peculiar interpretation.

There are thousands whom the churches do not now
convert because of the prevalent supernaturalism, which

offends the modern scientific spirit. Should the churches

once drop their supernaturalism, no scepticism, no

agnosticism, no freedom of thought would prevent

anyone's reaping the benefits of conversion. MiUions

would be wakened up to their own higher selfhood who
now remain spiritually dead, if only Christian teachers

would but drop their mediaeval theology and their indi-

vidualistic psychology with its trust in the sub-conscious

and the occult. These theories are antagonistic to the

complete and thorough control of the good influences

latent in the community.

The pernicious eff^ect of individualistic psychology and

supernaturalistic theology is seen in the preference given

by most people to whatever is purely spontaneous in the

religious life and their dislike for whatever has been

planned and worked up with deliberate intention. Many
persons entertain this prejudice against conscious and

systematic effort without being aware that it is the off-

shoot of supernaturalism and occultism. Such persons

might readily admit that individual conversion was due

to the spiritual state for the time being of the community

at large, but they would shrink from the idea that this

spiritual state had come otherwise than spontaneously.

2
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They could scarcely believe that It really was holy and

sacred if it had been planned six months ahead and if

definite means of propaganda and organisation had brought

it into existence.

Although those who dislike the conscious efforts of

ecclesiastical institutions as somehow incompatible with

true spirituality may not be aware of it themselves, this

sentiment of theirs is essentially opposed to a belief in

the spiritual organism of society as the source of r^
demptive energy. They maintain that a revival is more *-

genuine and more holy if it come quite spontaneously.

But why should man's purposes and man's reason and

man's foresight have a polluting effect ? Are not con-

sciousness and self-consciousness the highest manifesta-

tions of humanity and the chief blessings which society

works in its individual members ? Why, again, is an

event in the individual soul produced by occult and

mysterious forces or by unembodied spirits any more

beautiful or beneficent than one produced by human

purpose and foresight ? Such a sentiment can only arise

in a preference for the superhuman, which casts discredit

upon and paralyses the efficiency of the human. Why is

the conscious less to be treasured than the sub-conscious ?

Why is effort less holy than spontaneity .'' If it be not

less holy, why is a revival systematically planned and

controlled less sacred and beneficent than an unpre-

meditated outburst .'' Those who discourage the effort

of others in bringing about a man's conversion cast a slur

upon conscious human effort altogether.

Now, there is urgent need that the beneficent influences

and ethical agencies latent within the nation should be

wisely directed and applied for the healing of the people.

So far as these influences are uncontrolled and un-

organised, and not even recognised as existing and as



DISCIPLINE AND RELIGION 19

controllable, they are practically non-existent. So gene-

rally are they latent that whenever by any chance or

by the half-unconscious efforts of supernaturalists they

once begin to operate, they are so unusual and un-

familiar, that they seem to the unreflecting mind to

emanate from some source outside of our accustomed

universe. Society itself thus gets no credit for the best

that is in it. Only the evil is attributed to human beings

and their social organisation. All this beautiful freshness

of the spirit, this wonderful influx of energy, insight, and

joyous unselfish life, are laid to the credit of some unseen

universe. What is good in society has brought it about

that men who were morally dead have become alive.

Yet society, rightly blamed for their death, is not rightly

praised for their resurrection. Societ}^ has saved them.

They lacked motive to live, and the power to live aright

was beyond their strength ; but now it is as difficult for

them to sink to their former level as it was before for

them to rise to their present height. Yet society, which

has lifted them, is the very thing from whose clutches they

imagine that they have now at last happily escaped. Such

is the confusion of our day, that churches do not see that

the only philosophy which fully appreciates their function

is what I may venture to call social mysticism or mystic

socialism. The supernaturalism and the individualistic

occultism, with which the churches are now saturated,

weaken enormously the vitality of church organisation

and the power of the churches to quicken individuals

into original centres of spiritual insight and enthusiasm.

It is only mystic socialism or social mysticism which fully

realises that when a man is converted, it is because into

his central personality have rushed those higher influences

and -agencies hitherto latent in the community which

before scarcely touched him. Now they have become
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his very self. Not only that, but he himself has become

an active point of creative ethical energy.

What takes place at every revival is exactly analogous

to the physical phenomenon which is witnessed when a

burning-glass is so held between the sun and a piece of

wood that first there is a bright spot of focussed light, and

then a charring and smoking of the wood, till finally the

wood itself bursts into a flame shining back to its paitent

sun. It becomes a blaze, with power to communicate its

own heat and light to other objects of like nature with

itself. Now the organisation of ethical agencies by

ecclesiastical institutions forms a burning-glass which

gathers and directs the love of men and the love of duty,

hitherto diffused and therefore weak, upon individual

human beings who have never before felt the good in

overmastering strength. Lonely isolated souls, timid and

shy natures, the cynical, the violent, the envious, the

jealous, the malicious, all secretly self-indulgent victims

of vicious habit, now for the first time experience the

quickening intensity and wholesome joy of being cared

for, respected, and sought out as of infinite worth.

Divinely tender is the message with which every

ecclesiastical institution heads its revival—that the lowest

and most degraded sinner is precious beyond all price.

This message is coupled with the announcement of the

infinite worth of purity, justice, cleanliness of life, and of

all personal and civic virtue. The influences and agencies,

beneficent and ethical, are now concentrated by the

ecclesiastical institution to such a degree of potency upon

the individual man that they veritably create him into a

new God-point. If conversions took place unrelated to

revivals, either accidental or pre-arranged, there might be

some ground for the individualistic or the super-

naturalistic theory of the origin of personal religious
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insight and enthusiasm. But in the face of the undeniable

connection of institutional life with the conversions which

take place over the whole area where the churches'

influence is operating, one is forced by all the canons of

logical inference to believe that religious genius is made

luminous through the action of the church upon it.

Where there is no concentration upon individuals of

the redemptive influences and agencies which are already

stored up within society, there are no conversions. There

must be at least a few persons actively united in devotion

to the higher life, else others who are spiritually cold

and dead do not experience a new birth. It is quite true

that there may be no actual pre-arrangement to bring

about a revival. The persons converted may not have

been attending religious meetings of any kind. In such

cases, however, the spiritual energy overflows the meet-

ings or has been preserved in the community from past

revivals. By some happy chance it lodges, like a flake of

fire, in the soul of some isolated individual and sets it

aglow. Always—unless the methods of inference uni-

versally acknowledged as valid cannot be applied here

—

conversion is due to natural social forces impinging upon

the rational will of an individual. The more one in-

vestigates religious experience, the more one is led to the

conviction that there never has been a conversion where

such social forces were not, at least accidentally, impinging

upon the individual's mind. And wherever the forces

reach a certain degree of power and persistence, con-

version is inevitable, even against the set determination

of the individual himself. Thus it happens that what is

called the working of the Holy Ghost in the inmost

spirit of a man can always be brought about by the right

sort of social organisation, and it can always be prevented

by unfavourable social environment. Given the con-
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ditions, the Holy Ghost is always manifested. This is

not surprising if it be identical with the will of society

as a spiritual organism. By psychologists who have no

individualistic bias the Holy Ghost is readily identified

with the Higher Will, the deeper selfhood, of some social

group bound together in devotion to the moral i^eal. It

is perfectly true that the Holy Ghost cannot be arbitrarily

and dictatorially summoned, but it is absolutely certain

that it can be induced whenever any ecclesiastical institu-

tion is devoutly and wisely bent upon a manifestation of

its presence and power. The Holy Ghost is a visitant

that always comes, either in response to a given summons,

or whenever by unpremeditated circumstance the avenues,

into which it is for ever pressing, are opened. This

simply means that the moral influences and agencies

within the community have been so gathered together

and directed that no one upon whom they are brought to

bear can prevent himself from being lifted to and borne

along on a higher plane than he would otherwise have

reached. If social mysticism discloses the secret of

personal religion, it is evident that the real religious

interests of the nation are not only assailed by the old-

fashioned supernaturalism, but are also being undermined

by the very new-fashioned individualistic occultism. It

is essential to religious development to check the social

heresy that religious conversion is a private or subjective

change effected by sub-conscious incubation within the

individual's own mind and unrelated to society round

about him.

It well may be that the soul's own energies have been

secretly developing like a folded bud, and that now in

the fullness of time the blossom bursts of itself into an

expanded flower. But what are the forces which have

been warming and moistening the sub-soil of the indi-
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vidual's conscious mind ? These, I maintain, are social

influences ; new moral vitality from the community round

about is passing quietly but effectively into the most

secret recesses of the individual soul ; and we have no

right to trace that vitality to a self-feeding source far

within the individual, for we can plainly detect its social

origin.

Every individual human spirit is a member of a

spiritual organism ; but that spiritual organism is not

some transcendent invisible reality in the heavens above

consciousness or in the dark depths beneath. It is the

mental life of the historic nation in which the individual

lives, the nation with all its traditions being itself one

of the group of interdependent nations upon the earth.

During a revival the idealistic forces, which mould nations

as spiritual organisms, flow in upon the individual with

such vitalising abundance that the General Will becomes

identical with the individual's own will.

Of the two theories hostile to ecclesiastical institutions,

individualistic occultism is more to be feared than super-

naturalism. It teaches, if I may be allowed to reiterate,

that the source of spiritual vitality is some inward,

mysterious, non-social centre of eruptive psychic powers.

It further teaches that these psychic centres are closely

related to the secondary and subordinate nerve-centres.

It accordingly dethrones man's primary conscious self-

hood and links itself on to hypnotic states, favouring

trance. It is blind to the organised social sources of

spiritual originality. It sweeps aside and even rejects

as adverse to real religious life the systematised disciplines

and instructions of the Church. It implies that the true

religious life is not due to, but is in spite of, ecclesiastical

institutions. A truer psychology, organic and social, is

sure to supersede this fashionable cult of individualistic
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sub-consciousness. Then will the leaders of our ecclesi-

astical institutions discard individualism as well as super-

naturalism. They will adopt social mysticism as the

working hypothesis in ecclesiastical polity, y They will

teach that the organised spiritual forces in society itself

constitute the incubating environment of each individual

soul. They will count it as a mark of degeneracy to

trace religious quickenings to self-generating subjective

psychic sources. They will become fully aware how the

invisible social energies are incessantly playing upon and

modifying each individual's inmost mind, without his

necessarily being conscious of them and even against his

purpose. The leaders of ecclesiastical institutions will

come to look upon the notion of a subliminal spiritual

self as an unnecessary device of a superficial philosophy.

They will see that nearly all the excesses and absurdities

of religious enthusiasm, which have cast discredit upon

it, are traceable either to supernaturalistic or occultistic

presuppositions. The man who does not consciously

attach himself to the organised spiritual environment of

the nation, but burrows inward to some psychic centre

remote from the invisible but real social organism, is

making for the abysses of insanity, criminal egoism, self-

deification, and the primordial slime of sensual occultism.

When the leaders of the Church realise this tendency they

will shrink in alarm from every form of individualistic

psychology.

In the foregoing criticisms I have perhaps exposed

with considerable clearness the method and results of

religious individualism. But I have been able only

incidentally to indicate what I mean by religious socialism.

Let us now, therefore, more systematically consider the

import of that philosophy of religion which traces the

inmost developments in the private soul, and even the
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most intense reactions against ecclesiastical institutions, to

the spirit of those institutions themselves. The question

here confronting us is, What constitutes the unit of

religious life ? What is the unified system of religious

growth ? Is it each individual person's own mind and

character ? Is he within himself a spiritual universe,

integral and self-feeding, as the atomistic theory of

society maintains ; or is he perhaps supplied from above,

as supernaturalism teaches ? Or is his spiritual life due

to an uprush from some subterranean depths, dark and

inexplorable, as occultism would have us believe ? Or,

as social idealism teaches, does the individual in his

spiritual life have no significance or even individuality

apart from the society from the midst of which as a

physical and psychic being he came forth, and by which

he is nourished ?

I have already indicated my own attachment to this

socialistic theory. But in order to bring out its full

significance, it is necessary to note the relation of the

individual, not only to definite private religious organisa-

tions like local congregations and free churches, but also

to state establishments which assume to be national, and

to international organisations like the Roman Catholic

Church which presume to dictate to states in matters of

spiritual faith. Nor is even this enough. It is necessary

to bear in mind the relation of the individual to the un-

organised society round about him. Indeed, we may on

the one side note the definite organisations of churches,

the definite organisation which we call the State and hun-

dreds of other special organised groups of individuals

bound together in devotion to specific ends and dictating

lines of conduct and disciplining individual members.

But in^ addition to all these organisations every individual,

over and above their influence, is subject to a thousand



26 NATIONAL IDEALISM

influences of public opinion, of praise and blame, of

prejudice and theory, which play round about him and

modify and mould him every day and hour of his life.

In this way the individual lives in society in general, as

distinct from the definite state, or any church, or any

private social corporation. This society in the main, for

any individual, is the particular nation in which he lives.

Now the nation, irrespective of its organisation into a

state, unrelated to its political activity through its sove-

reign government, cannot be called an organisation ; but

it may be held to be a more or less highly developed

and integrated organism. It has approximately a unified

life, although not centralised in some dominant point.

The specific question, then, before us is. What is the

unit of religious life ? Is it the individual man ?

Those who have withdrawn from all church member-

ship and believe supremely in self-reliance are inclined to

affirm that the unit of religious life is each human being.

If they recognise any other organic whole, it is nothing

short of the unorganised human race, without government,

forms, ceremonies, or rules. They name the human race,

thus viewed, humanity, and recognise every individual

human being as a member of this church of humanity,

but look upon the individuals as making humanity, not

upon humanity as making the individuals—in the sense

in which, in the human body, it is the whole body in

relation to which the hand as a hand has any significance or

function. This extreme atomism in religion I shall not

here attempt to refute. I have also sufficiently dwelt

upon the supernaturalistic and the occult theories. More

immediately demanding consideration is the opinion of

those who are members of non-established religious bodies,

like the various sects of England. Members of such

bodies generally interpret their own special denomination



DISCIPLINE AND RELIGION 27

or sect as the organic unit to which they personally belong.

They regard each man's own denomination as his unit of

religious life. They look upon persons who are not

members of any ecclesiastical organisation as not being

religious and as cut off from the source of inspiration.

Roman Catholics and High Anglicans maintain that

there is but one organic unit of religious life, and this is

the Apostolic Church founded by Jesus Christ, and vitally

continuous through its various branches from the begin-

ning until now.

There is, however, another view as to what the real

ultimate organic unit in religion is. It is a view that as

yet can claim scarcely any adherents, whether among Free

Churchmen, Anglicans, Romanists, Agnostics, Rationalists,

or persons generally indifferent to the religious principles

advocated by Christian organisations. This view is that

the real organic unit of religious life, of which any man

is a member, is always the nation to which he belongs, in

so far as the nation stands for social and personal ideals

and principles. This view makes the Church the unit

of religious life ; but it identifies the Church with each

nation as a society believing in and applying certain

standards of civilisation and culture, of duty and responsi-

bility, of right and liberty.

The nation in its capacity as standard-bearer of the

ideal may be more or less organised. In the rudimentary

stages of national or human evolution, there would be

only such primitive beginnings of religious national life

that one might hesitate to speak of the nation as a religious

unit. And even in highly civilised societies the national

consciousness may have thrown off the responsibility of

holding up, in any organised manner, personal and civic

ideals. In such nations the nation as a church may be

as little organised into a unit as is the case in a primi-
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tive society ; but nevertheless, although not a religious

organisation, the nation would be of the nature of a

religious organism. It would constitute the spiritual fluid,

so to speak, in one reservoir by means of which all the

individuals of the nation and all the private religious

groups vitally react upon one another.

It is perfectly consistent with the idea that the nation

is the real organic unit, to acknowledge that nations are

not absolutely independent of one another. Biology

furnishes many examples of living organisms relatively

and yet not absolutely independent. So it is with social

organisms. But whatever the degree and form of

religious thought and organisation characteristic of any

nation, it is an undeniable fact that every subject of any

nation, from the moment of his birth, is in organic

dependence as a religious being upon his own nation as

the upholder and inspirer of moral ideas. One may well

assert even more. It may well be maintained that not

only from the moment of his birth, but as a result of

natural and artificial selection through generations before

his birth, he is a product of his nation's religious life.

Also, in inheriting its present sentiments and tendencies,

he is the heir by tradition of its whole past evolution.

According to this view every man, whether he likes it

or not and whether he knows it or not, is in reality a

spiritual member of the nation as a religious whole. He
is both a means and an end in the functioning of the

nation as the standard-bearer of principles and of aims

that do not end in self.

He may belong to no definite religious organisation
;

he may hold aloof from all religious meetings ; he may

rebel against the fundamental teachings embodied in the

creeds established by the State or sanctioned by the ruling

classes and by public opinion. Yet his very aloofness
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from religious meetings, his very rebellion against current

teachings, will be found to be not without their causes

and their explanation in the life of the nation as a religious

whole. This is possible because the nation may at one

and the same time contain and be upholding various ideals

not in harmony with themselves. It may also contain

trends and tendencies of religious thought and aspiration

which have not yet been crystallised into creeds and

ceremonies or embodied in any forms. These yet un-

formulated tendencies will not have been sanctioned

dogmatically. Yet they will be active modifying in-

fluences, especially upon persons of sensitive spiritual

receptivity. A man may boast that he is well rid of

religion altogether. He may assert that he has no God

and will stoop to no religious practices. Yet in his very

act of rebelHon he reveals himself to be in vital union

with his nation as an organic whole of idealistic aspirations

and activities. Even in his protests he is an organ of the

nation. Such protests are not irreligious nor are they

non-religious ; for every reaction against a conventional

standard emanates from a new standard in the making,

to be found in the mind of the heretic. If a man for

conscience' sake turns against religious teachings and

policies prevalent about him, it is because he believes

them to be injurious to the nation as a whole anci to the

citizens as members of the nation. Thus we see that his

motive is itself idealistic. He is raising what he believes

to be a higher and better standard of manhood and of

society.

I have pointed out various classes of persons in England

who do not recognise the nation herself as the organic

unit of religious life. But it might be well to remember

that there is and has been one school of religious thinkers

and writers who have valiantly and powerfully maintained
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that the nation herself, as a standard-bearer of ideals, is

always the real Church. This school maintains that each

nation is a church unit. The party or school which

regards the nation, in so far as it upholds standards of man-

hood, as the church, calls itself the Broad Church party.

Althouofh the most eminent of its leaders have been active

members of the Estabhshed Church of England, many

persons who for conscience' sake are not communicants

within the State organisation are nevertheless Broad

Churchmen. Everyone is a Broad Churchman who

identifies the Church with the nation itself, so far as the

latter is a moral teacher and inspirer.

The doctrine that the nation is always the Church was

philosophically advocated at the beginning of the nine-

teenth century by Samuel Taylor Coleridge. The same

thought was defended and developed by Thomas Arnold,

Matthew Arnold, Sir John Seeley, and many others. Dr

James Martineau also recognised the nation in its idealism

to be the Church. Even John Stuart Mill entertained

with sympathy and with enthusiasm Coleridge's idea of

what a church is.

Nonconformists in general and nearly all persons who

count themselves wholly outside the pale of Christian

organisations have been inclined to look upon the Broad

Church party as only a faction in the Established Church,

and therefore as not possessing a message of interest to

them. But in studying the Broad Church movement, we

must distinguish between the universal philosophy under-

lying it and the limited application which some of the

Broad Churchmen have made of that philosophy. Some

of them have applied it narrowly and in a sectarian spirit.

They would perhaps have excluded from the national

Church all persons who refused to acknowledge Jesus

Christ as identical in substance with the Creator of the
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universe. They would probably have declared that

a national church is inevitably Christo-centric. This

illogical and sectarian application has cast discredit upon

the Broad Church philosophy in the eyes of Jews, Ration-

alists, and believers in the religious systems of the East.

How could they accept a teaching which declared that the

nation is the Church and yet excluded certain individuals

who were undoubtedly real and loyal members of the

nation ^ But a philosophy is not to blame if those who

advocate it apply it illogically and unjustly. If the nation

as the standard-bearer of ideals of civilisation is once

acknowledged to be the Church, it is impossible to limit

the Church organisation so as to exclude any perceptible

trends of idealism that exist within the nation. Even

mutually contradictory and opposed ideas and mutually

antagonistic tendencies must be acknowledged to be vital

parts in the nation's religion. For in fact they do react

upon one another in a manner only possible for parts of a

living organism. The Church of England as the nation's

religious whole does in very fact include Jews, Agnostics,

and self-styled Atheists and Freethinkers ; and these

have influence, if not by favour then by arousing hate and

alarm, even within the special ecclesiastical organisations.

Dr Martineau, who was a Broad Churchman, was

nevertheless as timid in logic as he was narrow in heart

in advocating that the Established Church should only be

so far broadened as to include all the orthodox Christian

sects and the Unitarians. Theists, according to him,

were legitimate and real members of the nation as a

living church ; but Agnostics, non-theistic Ethicists,

Positivists, and Secularists were not.

Samuel Taylor Coleridge, however, was as humane
and patriotic in his insight as he was profound in his

philosophy of religion. He declared that every nation

—
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including all persons who have caught a gleam of the

vision of the ideal—is a church. He even maintained

that there were churches before Christianity and that there

are churches outside of Christianity. To him the English

nation was only by accident of historic evolution, but

not in essence, a Christian church. It might discard its

Christian theology and its Christ-worship and even its

belief in a personal Creator of the universe, and yet,

according to Coleridge, it would remain a church because

it would be an idealising nation.

Bolder still, however, more elaborate and more discrimi-

nating was the Broad Church teaching of Sir John Seeley.

In his immortal work entitled Natural Religion^ he

identifies churches with nations quite irrespective of the

special doctrines current throughout the nation and un-

related to the degree of organisation which the religious

life of the nation has attained. Sir John Seeley maintains

that supernaturalism is a merely accidental feature of

religion. There are, he says, three types of religion.

One is devotion to Science, or the Worship of Truth.

Under this heading he includes the grateful recognition

of the law of cause and effect throughout the phenomena

of nature, the loyal search for the underlying unities

in special classes of events or for the supreme unity

which combines all phenomena into one cosmos. This

devotion to science is a religion. But Seeley recognises

as equally important Devotion to the Beautiful. Above

these two, however, he places as the supreme religion

Reverence for the Ideals of Righteousness. Religion,

then, in the historic sense has always consisted of national

life in so far as that national life has acted in accordance

with and been inspired by principles of science, art and

morality, and has searchec| for ever deeper insight into

these principles.
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Sir John Seeley advocated these pnnciples with the

courage of a worshipper of Truth and with an originality

and insight which place him among the world's greatest

statesmen and constructive thinkers. However antagon-

istic his teachings are to the prevalent notions of those

who count themselves the official leaders of the Church

of England, he was to the end of his life a devout and

enthusiastic member and champion of the existing estab-

lishment. He hoped and expected that it would be

gradually transformed from within along the lines pre-

scribed by the philosophic conception of the Church as

the spiritual organism of the nation.

I would especially ask my readers not to forget that

the philosophy of religion and of the Church advocated

in this book has found most eloquent and profound

adherents within the Established Church itself. Let no

one fall into the error of thinking that mine is a philosophy

originated by those outside the Church and at heart hostile

to it. Of non-communicants, only those entertain this

peculiar philosophy who are outside not from preference

or hostility but simply for conscience' sake — being

" church-outed " by the blindness and prejudice which

identifies religion with supernaturalism.

The religious philosophy of National Idealism is one well

worthy the consideration of every lover of the historic

Church, because it is a practical and fruit-bearing philo-

sophy. It makes all the difference in the world whether

a man regards himself as constituting a church unto him-

self or regards his sect as the unit to which he belongs,

or the international historic Church in all its branches,

or whether he looks upon his nation as his Church. The

patriotism of those who identify their nation with their

Church becomes transformed into religious vision and

purified by religious enthusiasm. The patriotism of

3
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such religion becomes identical with that of the chief

Hebrew prophets, who counted that the prosperity of

their nation consisted not in wealth or fame, but in

obedience to the principles of social justice and in service

to all mankind.

The philosophy of religious nationalism is the one

principle which can break down the schism that now

divides the people of England into State churchmen and

free churchmen, into Establishment and Nonconformity.

The principle of religious nationalism alone can draw the

working people again into the Church and bring back the

Church to its primitive power of inspiring the poor and

the outcast with hope for this life. If Coleridge's

philosophy of the Church should spread among the

Nonconformists of England, it would revolutionise their

whole policy. If the intellectual classes of England, the

tens of thousands who on critical and scientific grounds

hold aloof from active participation in church life, could

be induced to become familiar with the teaching of Sir

John Seeley, they would adopt it. As a consequence,

the intellectual classes would become leaders in the new

movement within the Church for its nationalisation.

They now keep their religious convictions to themselves as

a private possession, although these convictions are wholly

in harmony with the true philosophy of the Church. In

the light of Seeley's principles the holding aloof from

church membership and suppressing one's own ideas is

not only a deplorable blunder, because it means spiritual

suicide, for oneself ; it is an unpatriotic neglect of the

supreme civic duty. It has caused untold mischief to

the highest life of the nation, injuring its spiritual unity

by handing over religion to the narrow-minded, the

fanatical and the unsympathetic. Once converted to the

idea of the nation as the actual and ideal Church from
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which they cannot and ought not to escape, tens of

thousands of silent, scattered, and therefore comparatively

powerless thinkers would find themselves irresistibly

drawn again into religious communion. They would,

however, besides participating in the general religious

life of the nation, form themselves into a distinct party

for the promulgation of the true philosophy of a national

church. They would not cease their efforts at propaganda

until the nation as a whole had been converted to it.

Imagine for a moment how different would be the

state of social life and thought in England to-day, if

the religious philosophy of National Idealism had been

known and acted upon three centuries ago by the reform-

ing enthusiasts of England ! The Nonconformists within

the Church would never have acquiesced for a day in

their final expulsion from the established organisation.

They never would have rested content with the idea of

private-enterprise churches. They would have resented

the idea of free churches. Instead of their infinite

solicitude to save separate souls from eternal torment

by gathering them into isolated conventicles, they would

have continued to agitate as a great political force for the

recognition of their teachings within the Establishment.

They would have opposed the mad and tyrannical notion

that there must be monotony and uniformity, intellectual

and ceremonial, within the State Church. They would

have sent representatives to the House of Commons
with the express object not of disestablishing but of

democratising and ethicising the Established Church.

Thus they would have thrown supernaturalism, the

Prayer Book, the Thirty-Nine Articles, the Creeds, episco-

pacy, sacrificial priestcraft, and all other traditions into the

crucible of political and party strife. They would have

seen, as John Milton saw, that it is a sign not of weak-
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ness but of religious fervour when discussion and difference

of opinion are rife and free to express themselves. They
are the enemies of personal religion who' magnify and

praise outward conformity and uniformity instead of free

expression of individual insight and originality. Had the

notion prevailed that the nation in its higher life is the

Church, everyone would have resented as insolence the

pretensions of those who would shut any man of earnest

faith out of the established organisation of religion. Had
the religious philosophy of Coleridge prevailed among
Unitarians they would never have consented to subside

into intellectual chapelism. They would have worked

day and night for a Unitarian Inclusion Act.

But in order that the significance of church discipline

as the immediate source of personal insight and enthusiasm

may be appreciated in its fullest scope, it is necessary to

consider the relation of the Church not simply to the

nation as an unorganised society, but to the State as the

nation organised and acting with sovereign power through

its government.

I have been pleading for ecclesiastical organisation, and

not simply for the influence of unorganised religious life

upon the individual. But when we pass to consider

ecclesiastical organisation upon a national basis we are

confronted with the idea of the State. For, as I have

said, the State is the nation organised and acting with

sovereign power through its government. Accordingly,

when fully organised, a National Church becomes a State

Church.



CHAPTER 11

NATIONAL RELIGION AND A STATE CHURCH

A NATIONAL church might exist where there was no State

church. There might be but one religious organisation

throughout the nation, and that a purely voluntary one.

Of course, this would only be possible where all the

members of the nation were either of one mind in regard

to religious doctrines and methods, or else were so com-

pletely converted to the principle of voluntary co-operation

among persons and groups differing in religious beliefs

that no individuals and no groups wished to remain un-

connected with others.

But, even if there were not one voluntary organisa-

tion embracing all separate religious groups, still, anyone

who realised the sociological facts of the case would see

that, despite the aloofnesses and antagonisms of various

religious bodies, they did at least to a marked degree

react upon and colour one another's character, ideas, and

methods. Just as we speak of English art, although there

is neither a State nor a voluntary organisation of all the

art interests of England, so we might speak of English

religion. It is apparent in regard to art that, so long as

its purposes and technique and ideals are unorganised,

English art as such can scarcely be developed and

differentiated beyond the most rudimentary stages. Any
37
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idealistic interest, if we take the point of view of the

nation as a whole, must be terribly handicapped by being

left exclusively to individual effort and to private co-

operative enterprise. It is hard to believe that in any

such interest the nation's unity can at any time have

advanced far beyond the degree to which there has been

established a systematic organisation of all the forces

involved.

While it is true that a national Church may exist where

there is no State Church, the converse is equally and

perhaps more significantly true. There may be a State

Church highly organised, centralised and powerful, and

yet it may not be a national Church. There may at the

same time be a national Church, but that may exist only

in a most elementary and amorphous condition. Nay,

more : a highly centralised, powerful, and rich State

Church may itself be one of the chief causes preventing

the growth either of a voluntary national Church or of a

truly national State Church. Such is the condition in

England. The State Church is not national. There is a

national Church (because there is a nation), but it is

wholly rudimentary. The reason why the national

Church is in such a backward stage of development is

chiefly because at present the State Church retards the

process of unification of religious life throughout the

nation. This condition of affairs can be denied by no

one. Those who believe in the existing Establishment

deplore that it has not been able to unify the nation,

offending one-third and never touching another third.

Those who protest altogether against a State institution of

religion naturally express a similar regret.

But, whatever relationship an existing State Church

holds to the religious life of the nation, it nevertheless is

always a part of the nation as a Church. It may refuse
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to recognise as churches any of the other groups of

worshippers. It may offend the self-respect of all such.

It may be the irritating cause of civil strife. Still no

differences between it and other groups can be such solid

barriers as to prevent the transmission of ideas, enthusiasms

and purposes. The barriers between the different sects in

a nation or between free churches and a State Establish-

ment are, so to speak, porous. The spiritual fluid passes

through these walls, conveying from the one to the other

a certain amount of the quality and colour of each.

The theory that a nation, in so far as it reverences

ideals, is a church, does not in the least overlook the fact

that there may be violent party strife between various

religious groups. Nor does it even involve a disparage-

ment or condemnation of such strife. A nation does not

lose its unity in religion because of theological con-

troversies, any more than it ceases to be a unit in civil

life because of the antagonisms of various political parties.

On the contrary, the true idea of a nation as a church,

instead of favouring the suppression of religious differ-

ences and their discussion and of the organising of new

groups to advance new ideas, recognises that ultimate

harmony and real uniformity of belief and deep inward

identity of insight and aspiration can never arise through-

out any nation except as the result of the freest, boldest,

and most organised expression and propaganda of every

fresh sentiment. It is only by means of a struggle for

existence among competing standards and principles of

personal and social life, it is only by experience and

experiment, by trial and test, that a people can ever

become able to select those ideas and standards which

will really best serve the life of the nation as a spiritual

organism. So patent to many has become the beneficial

effect of religious freedom and the liberty to organise and
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convert others, that before many decades the priests and

preachers of religion will be sure to accept discussions,

debates and arguments, to be followed up by plebiscites,

as legitimate instruments of religious purification and

inspiration ; they will count these devices equally sacred

with private prayer and meetings for worship and praise.

Only by the friction of sincere intellect with intellect, the

clash of devout character with character, can a whole

nation ever come to see and rightly value righteousness,

beauty, and truth.

When once the idea of the nation as the organic unit

of religious life becomes prevalent, sectarian aloofness will

no longer exist. Sects will cease to be sects. Each one

of them will become a recognised party among the many
within the national Church. Now, the peculiarity of a

party as distinct from a sect is that it never withdraws

or stands aloof. For that would be its death. But

it sallies forth and presses forward in order to grapple

and wrestle with opposing parties. The policy and the

philosophy of parties is always that they must meet face

to face and contend—bitterly if you will, but not violating

the laws of the game.

It must further be remembered that parties are always

understood to be but sections of a whole, and each party

is seeking to draw the substance and materials of others

into itself. As an actual fact, parties are not fixed

quantities, nor are they regarded as such. The elements

of one, thanks to the intimacy of contact in struggle, pass

over continually to another. Indeed, the whole method

of government by majority is based upon the evident

fact that parties modify one another, and that each is

influenced by the forces of opposition as well as by its

own doctrines and its own leaders. The philosophy of

government by majorities is due to the experience that
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what was a majority yesterday may become to-morrow a

minority, and vice versa. These facts in civil politics are

familiar enough. But it sounds strangely odd to suggest

that in the same way religious sects should be forced to

enter or should voluntarily enter into just such co-operative

antagonism. When they do, difference of religious belief

will not bring about narrowness and bigotry and a mis-

understanding and depreciation of others. Theological

hatred has been the worst of all hatred— not because it

was theological, but because religious groups were sects,

each counting itself an organic unit of religious life

instead of reverently recognising the nation as the vital

unit of spiritual activity.

Luckily, even under the prevalent aloofness, although

the fact is generally overlooked, there has existed an

intercommunication and exchange of spiritual benefits.

Although the sects are blind to the process, the nation

as the Church has been all the time redeeming them.

And the least bigoted, the most spiritually cultivated, of

the leaders of each sect have received and acknowledged

religious help from the leaders of other sects. But what

is still more encouraging, the thousands upon thousands

of Englishmen who are not active, enthusiastic members

of any one rehgious body or of the Establishment, are

proud of the great leaders of every denomination and

of the Church, and claim these men as their own,

and derive religious instruction and inspiration from

them despite sectarian barriers. John Henry Newman

belonged not simply first to the Anglicans and then

to the Roman Catholics, but to all of us. So was it with

Manning. James Martineau—what did it matter to the

most of us whether he had been more or less identified

with the Unitarians .? As a nation, we are all vitally

and spiritually members one of another. Yet it cannot
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be denied that each man's benefit from every religious

group in the nation has been infinitesimal compared to

what it would have been had the philosophy of Church

nationalism been universally understood and accepted.

To sum up my argument thus far. England is not

as yet in the fullest sense an organic unit of religious

life. But as she becomes more unified in religion, her

religious life will be correspondingly developed. And,

as her religious consciousness develops, she will require

and secure national unity in the same proportion. Eng-

land contains all the potentialities of a national Church.

And in moments of great moral crisis she has already

acted as a religious unit.

The next step in my argument is that a nation, in

order to become completely an individual whole of spiritual

life, must be organised systematically, with foresight, by

effort and with sacrifice on the part of religious leaders.

Otherwise her spiritual forces remain in a state of relative

anarchy and chaos, often nullifying and destroying one

another, to the suffering, moral detriment and enervation

of the whole people.

It is not generally realised that a mechanical organisa-

tion, brought about by effort and agitation, must in

human society precede full and spontaneous harmony

and happy, vital interaction of interests. In the animal

world there is no such thing as mechanical organisa-

tion, planned beforehand and only perfected after many

failures. In biology we see no organisations, but only

organisms. Since, therefore, in sociology we have learned

to use the biological method, we have fallen into the

error of imagining that somehow human society will

develop spontaneously and vitally, without effort, without

machinery, without mechanical design. This, however,

is a colossal and lamentable blunder. In human society.
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so far as anyone has ever been able to observe the

sequences of growth and advancement, mechanical and

halting effort precedes organic spontaneity. Mechanical

effort, tentative enterprise, is the vital power, if one may

use a phrase wholly unscientific, in every upward evolu-

tion of man. Where there is no such enterprise there

is no process of development from the incoherent and

homogeneous to a unified whole of differentiated and co-

operating members. Although this is the fact in every

department of human progress, it finds special illustration

in the growth of a nation's religious life. To make the

national Church a perfected body instead of leaving it an

indefinite mass of spiritual matter, we must politically

force into contact the now isolated and self-satisfied, not

to say self-deifying, sects, so that no one of them shall

escape the cleansing, broadening, and strengthening effect

of intimate contact with all others and with the nation

as a whole.

This is another way of saying that in the interest of

England as ideally an organic unit of religious life, there

is need of the organisation of that religious life by the

State. In short, every nation, to become fully a spiritual

organism, requires a State Church as an instrument for

providing avenues of intercommunication, nerve-centres

and organs to function in the interest of the whole.

The superiority, as a national asset, of a State Church

in contradistinction to free churches has been obscured

from view by the anti-democratic and the supernaturalistic

theories which have prevailed. A future chapter of this

book will be devoted to the consideration of democracy

as a guiding principle in the revision of the Book of

Common Prayer. Other chapters will be devoted to the

principles of idealistic humanism in relation to the con-

crete problems of religion. Here, therefore, I need not
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expand in full the idea either of democracy or of construc-

tive humanism. But it is necessary to dwell somewhat

at length upon the anti-democratic and 'supernaturalistic

beliefs which have prevented a clear understanding of

the functions of a State Church in relation to the

nation's life as a whole.

As regards the anti-democratic character of the existing

establishment. History has not as yet furnished any

instance of a democratic State Church. Accordingly, in

proportion as sentiments of liberty and equality have

grown, the State Church has fallen under condemnation.

Yet oligarchic government is no more essential to a

church than it is to the civil State. As States have been

transformed during the last few centuries from oligarchies

or even autocracies into governments by the people with-

out ceasing to be States, so State Churches might be rid

of every vestige of oligarchic control and still remain

State Churches. It is wholly unjustifiable to reason that

because State Churches have had evil effects in the past,

and do have in the present, they are to be condemned as

such, and free churches set up in their place. For the

evil effects may have been due not to establishment, but

to that old-fashioned order of government from above

down which is being gradually superseded in all other

departments of national organisation. There is every

reason to believe that if once the Established Church were

converted into a democracy as regards its form of govern-

ment, many effects would issue the opposite of those

which have followed in the trail of oligarchic ecclesiastical

polity. In the civil State, such opposite effects have

proceeded from the introduction of democratic govern-

ment. It is only the religion of the nation which thus

far has remained practically untouched by the democratic

revolution of modern times. In it alone oligarchic methods
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of administration, control by a few and anti-democratic

prejudices and principles, have to this hour retained their

hold within the nation. The cause of nearly all the

difficulty in the religious life of England to-day is that

the advantages and prestige of State authority and State

efficiency still uphold anti-democratic teachings in religion

and anti-democratic methods of Church ore^anisation.

But, again I repeat, it is wholly unjust to blame

establishment for a defect which can be removed with-

out disestablishment. The Establishment can be demo-
cratised. One might as well argue against democratic

legislation in regard to land, by which the land would be

thrown open to the people, because it was anti-democratic

legislation which enclosed the land away from the people.

Indeed, such is the argument of the Anarchists. Because

they hate anti-democratic land legislation they will hear

no more of any kind of legislation whatsoever. Yet it is

to be hoped that democratic opponents of the Established

Church have not gone so far in their conscious accepta-

tion of anarchy but that they will discard such reasoning

when they once realise its presupposition to be that all

political government is an evil. To most of us it is per-

fectly clear that the cause of the fault in our present land

laws is not to be found in their having been State-made,

but in their having been devised by and in the interests of

a small class in the community. So in the domain of

religion : it must first be proved that any defects in it are

not traceable to class rule, before they can be attributed

to establishment as such. It must be first proved that

they could not be remedied by free discussion and
universal suffrage, before anyone has a right to the con-

clusion that the only remedy is disestablishment.

I have implied that to democratise the State Church
would make it national and lead to the transformation of
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the nation into an organic unit of religious life. A
knowledge of the mental and moral effects gradually-

produced by democratic machinery in other departments

of national interest leads me to believe that the intro-

duction of the same kind of machinery into the govern-

ment of the Established Church would produce in

the end only the most beneficent results both upon the

creeds and forms of religion and upon the character, the

moral judgment, and the religious insight and enthusiasm

of the people as a whole.

What would be the effect of manhood and womanhood
suffrage—to take democracy in its fullest form—on all

questions of creed, ceremonial and morality ? In asking

this question we must, of course, have in mind not

simply the effect after the first five years or even after the

first decade, but after a generation and after a century.

For often the first effects of any innovation are the very

opposite of its ultimate trend.

In trying to find what are the general effects of

democratic machinery, it will be agreed that we could not

take a fairer guide than Mr Walter Bagehot. He was

by no means a democrat. Yet no one has ever made a

more penetrating analysis than he of the mental energies

which generate those forms of government by which the

people ultimately control. Nor has anyone ever shown

deeper insight into the mental energies which such forms

of government in turn generate. Although he was not

a democrat, his account of the mental activities which both

form and are formed by democratic machinery glows with

enthusiasm for the beneficent influence which democracy

exercises over every person who vitally participates either

in its causes or in its effects. His analysis is searching

and exact. But let those not read it who wish to escape

conversion to the principles of democracy.
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Mr Bagehot counts England far superior in culture

and character to America. But his judgment as to the

causes of this superiority is the very opposite of that

generally held. He maintains that England is in her

machinery and her political functioning more democratic

than America. He carefully contrasts the constitutional

form which so-called government-by-the-people has

received in America with that which it has assumed in

England. His conclusions are paradoxical in the extreme.

He traces the great evils of American political life not, as

is generally done, to the democratic, but to the anti-

democratic machinery which the founders of the United

States introduced in order to check the full, free, and

rapid expression of the popular will. The paper

Constitution of America was from the first founded on

the dread of popular fickleness and blindness. It is

generally supposed that, while England is more aristo-

cratic in form of government, she is more democratic in

spirit than America. But, according to Mr Bagehot, her

forms also are more democratic. And if her spirit is

likewise so, it is because of the peculiarity in her

governmental arrangement which incessantly manufactures

democratic intelligence and the democratic spirit.

American governmental machinery, on the other hand,

instead of stimulating, does in many particulars discourage

keenness of political interest and insight and lessen

political scope and opportunity. Nobody denies that in

England the will of the people more easily organises

itself and controls legislation and administration than in

America. But most persons attribute this to some un-

accountable and glorious, some uncaused common sense

and genius of the British public. Bagehot thought that

England is more democratic in temper and habit because

her governmental machinery not only ofTers less check to
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the popular mind after it has been formed, but before-

hand actually fosters, vitalises and stimulates, as well as

educates, public thought and character. - The peculiarity

in England's constitution which, according to Bagehot, has

these beneficent effects, is the device of government by

a special Committee of the House of Commons. This

device is one which is imitated a thousandfold in many
legislative bodies less sovereign and comprehensive than

the lower House of Parliament. Everywhere it is govern-

ment by Cabinet, by a special Committee of a larger

representative body popularly elected. This device in the

first place was generated by the mental dynamics which

we call democracy, and has ever since been generating

them after their own kind. What government by

Cabinet is, I must assume that my reader already knows.

If he be not acquainted with it, Mr Bagehot's book on

The English Constitution is easily procurable. I will in

elucidation quote only two passages, themselves condensed

by omission of irrelevant particulars. " The House is an

electoral Chamber ; it is an assembly which chooses

our president. . . . But because the House of Commons

has a power of dismissal in addition to the power of

election, its relations to the Premier are incessant. They

guide him, and he leads them. He is to them what they

are to the nation. . . . The Cabinet is a Committee which

can dissolve the assembly which appointed it. It is a

Committee with a power of appeal. It is a creature, but

has the power of destroying its creators. It is an executive

which can annihilate the legislature, as well as an executive

which is a nominee of the legislature." " Cabinet govern-

ment educates the nation. The great scene of debate,

the great engine of popular instruction and political

controversy, is the legislative body. A speech there, by

an eminent statesman, a party movement by a great
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political combination, are the best means yet known for

arousing, enlivening, and teaching a people. The

Cabinet system ensures debates, for it makes them the

means by which statesmen advertise themselves for future,

and confirm themselves in present, governments. The

nation is forced to hear both sides. . . . And it likes to

hear—it is eager to know. Human nature despises long

arguments which come to nothing. . . . But all men

heed great results, and a change of Government is a

great result."

Then Mr Bagehot proceeds to contrast such executive

by a Committee of the House of Commons with the

American system of executive by a President, who,

although his whole policy may fail to receive the backing

of Congress, remains secure in office until the end of

his appointed term. The result of this system is that

Americans have no motive to attend continually and

thoughtfully to politics. " Under a presidential govern-

ment a nation has, except at the electing moment, no

influence ; it has not a ballot-box before it ; it is not

incited to form an opinion like a nation under a Cabinet

government ; nor is it instructed like such a nation.

There are doubtless debates in the legislature, but they

are prologues without a play. . . . The prize of power

is not in the gift of the legislature, and no one cares for

the legislature. ... No presidential country needs to

form daily delicate opinions, or is helped in forming

them. . . . The same difficulty oppresses the Press

which oppresses the legislature. It can do nothing. . . .

The papers are not so good as the English, because they

have not the same motive to be good as the English

papers. . . . Unless a member of the legislature be

sure of something more than a speech, unless he be in-

cited by the hope of action and chastened by the chance

4
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of responsibility, a first-rate man will not care to take the

place, and will not do much if he does take it. . . . The

principle of popular government is th^t the supreme

power .... resides in the people—not necessarily or

commonly in the whole people, in the numerical majority
;

but in a chosen people, a picked and selected people.

Under a Cabinet constitution at a sudden emergency this

people can choose a ruler for the occasion ; . . . . but

under a presidential government you can do nothing of

the kind. American government calls itself a government

by the supreme people ; but at a quick crisis, a time

when a sovereign power is most needed, you cannot find

the supreme people ; .... all the arrangements are

for stated times. There is no elastic element. . . .

You have bespoken your Government in advance, and

whether it suits you or not, whether it works well or ill,

whether it is what you want or not, by law you must

have it."

Do not these quotations confirm my statement that

Mr Bagehot's account of the democratic machinery of

Cabinet government glows with enthusiasm and ad-

miration, and is as democratic in spirit as it is precise in

style } It must be conceded, however, that his picture

of English government is idealised. At least, it pictures

how things tend to operate instead of how they actually

proceed. He describes how it would be in England if

there were no counteracting effects of prejudice and

tradition and if there were not great numbers who cannot

even yet vote or intelligently follow the proceedings of

debate in the House of Commons. Likewise his delinea-

tion of the political dynamics of American government,

although not an exaggeration, is a demarcation of what

would take place if tendencies now often checked were

permitted full play.
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But the principle of democracy would work beneficently

in a wider field than Mr Bagehot wa3 surveying.

Government by Cabinet as a means, at a quick crisis

when sovereign power is most needed, of finding the

supreme people would be just as stimulating and educative

when the religious sentiments of the people were in

question and the spiritual interests of the Church at

stake, as when the problem before the country was one

of Home Rule in Ireland or war in South Africa or

Free Trade. At present there is available no organised

means of finding out what the people of England do

think in religion. There never has been any such means.

The result is that the people in general do not think on

the ultimate problems of life beyond the capacity of a

nation of infants. A still more immediately injurious

effect is that the religious life is dominated by irrespons-

ible leaders. The present ecclesiastical government of

England does not educate the nation to think or act for

itself on the deep issues of time and eternity. When
religion is at stake there is no such great scene of debate

as Mr Bagehot pictures the House of Commons. There

is lacking an automatic engine which would educate

through responsible controversy. Statesmen of the

Church need not advertise themselves for future or

confirm themselves in present emoluments by presenting

their policies and purposes to the judgment and finally

the vote of any representative assembly. The nation is

by no means forced to hear both sides. Not even one

side need the ecclesiastical powers-that-be submit to the

nation. It does not hear, nor does it like to hear, nor is

it eager to know, any of the reasons or the prejudices in

favour of the creeds or ceremonies imposed upon it. That
tendency in human nature which despises long arguments
that come to nothing is never fretted by the anti-
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democratic government of the Established Church. The
Church forces nobody to hear any arguments. It brands

as heresy the curiosity which would care to reconsider the

foundations of belief. It is true all men heed great results,

and a change of government is a great result ; but now
no changes of government of the Church of England ever

take place on account of any change of policy or principle,

or on account of any protest issuing from the people.

Mr Bagehot lauds government by a special Committee

of the House of Commons as compared with the American

system of presidential government and fixed tenure of

office. But had he compared government by a special

Committee of the House of Commons with the present

government of the Church of England—had not other con-

siderations checked him—his expressions of admiration for

the Cabinet system would have exceeded all bounds of

temperate speech. For the American President at least

is elected once in four years ; but in what way can it be

said that the Archbishops of England are ever compelled

to appeal to the country for approval ? It is true that in

America, only once in four years does debate lead to a

vote, and therefore in the intervening period debate is

more or less futile. But how could any discussion on

fundamental religious problems, either as regards creeds

or ceremonial, be anything but futile at present ? How
could it mean business ? How could it at present become

the prologue to any sort of dramatic action ? How would

it lead to a change in church government .'' The people

of England are never consulted on religious issues ; con-

sequently they never trouble to discuss in earnest the

problems of religion. If they did discuss them, the

controversy would be futile and not sobered by the

anticipation of responsible decision. Mr Bagehot says

that in America there is no elastic element. One would
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fear that the moral judgment of the people of England on

religious questions must by now have lost any capacity

of elasticity which it might originally have possessed.

England bespeaks her ecclesiastical government, often not

four, but fourteen, or forty years ahead, according to the

accidental elongation of the individual lives of archbishops,

bishops, and the like.

Mr Bagehot, in the spirit shown by the passages I have

cited, proceeds to trace all the corruptions of political

life in America—the venality of the American Press, the

aloofness of the best citizens—to the anti-democratic

devices of the written Constitution of the country.

America is rendered dull and inelastic by fixed terms of

office for the executive and by an executive independent

of the legislative body. On the other hand, according to

our admirable guide in the comparative study of con-

stitutional government, the life, the spirit, the sense of

responsibility, and the keen intellectual interest in public

concerns of the voters of England, are due to England's

ultra-democratic fusion of executive and legislature, and

her dissolution and appeal at the moment of every great

crisis. He is thinking, however, only of England's life

outside of religion. In the highest matters, in the chief

concernments of humanity, England knows nothing of

appeal to the people—least of all at the moment of a great

crisis. And she never has known it. The very thought

of dissolution of her executive and legislative ecclesiastical

bodies would paralyse with terror, if not madden to

violence, those who count themselves the appointed

guardians of her spiritual life.

Yet Mr Bagehot leads his reader straight to the con-

clusion that a form of government so beneficent in secular

concerns could not but prove itself an instrument of

renovation and rejuvenation in sacred interests. The
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form of government, he says, which is most helpful is one

where the supreme power resides in the people ; if not the

whole people or a majority, then in a picked and selected

people, but at least a people as distinct from the elected

governors. It is a government in which the sovereign

people sensitively and continuously makes itself felt.

Such a mechanism he presents as a perpetual generator

and preserver of civic virtue. For it provides a motive,

he maintains, for restraining the passions and for

strenuous exertion of thought. It is democratic

machinery of government which regulates as well as

stimulates debate. It transforms talk from an irrespons-

ible wagging of tongues into an earnest wrestling of wills

and into a contest of intellects. It is democracy which

invests political discussions with the dignity of deeds.

Democracy is the one form of government which can and

cioes beget intelligence and virtue in the milhons. It

is the one form which provides a motive for being in-

telligent and virtuous. On the other hand, every anti-

democratic or undemocratic arrangement is equivalent to

a deadening force brought to bear against the rational and

moral nature of the many. Undemocratic machinery of

government closes off from the generality of men a field

where their moral reason would find beneficial exercise if

not thus mechanically prohibited.

We see, then, that any governmental organisation which

is not democratic, although it may possess other advantages,

cannot manifest the power of generating civic virtue and

intelligence. It cannot perform what I have said should

be the main function of religious organisation—transform

the nation into an organic unit of spiritual life. Mr
Bagehot's analysis of democracy leads us to believe that

it is a form of government which, if applied to the Church,

would transform society into a spiritual organism. For it
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alone, we have seen, would allow every moral personality

recognised by the State to become at the same time both

a means and end of the Church, as are the physical

members in any healthy living body. Democracy alone

can distribute the thought, foresight, enthusiasm, and

self-control of all to each and each to all. But could any

effect be more germane than this to the real nature of

religion and of the Church ? One can conceive that an

anti-democratic form of government might be not wholly

incompatible with the ends of the State in so far as it

is a military power or a police force. But in so far as

the nation is a church, it must be more injured by anti-

democratic machinery than any other social institution

would be, for the Church is spiritual, and spirituality

means thought, foresight, enthusiasm, and self-control.

Any other form of government

—

i.e., any rule by one, or

by a few, or from above down, without consent of the many

—may put in claims along other lines ; but here it stands

for ever condemned, because in its very nature it involves

the moral pauperisation of the many. It does for them

what in their very nature as spiritual beings they ought to

do and ought to be allowed to do for themselves. Un-

democratic forms of government may provide the people

with creature-comforts, but even in so doing would rob

them of their moral dignity. Only a conferring of con-

scious sovereignty in the government of the Church upon

the masses of the people can communicate to the people

the virtues which the Church exists to generate and foster.

In her anti-democratic machinery of government we

find an adequate cause of the spiritual failure of the

Established Church. The democratisation of the Estab-

lishment would produce the same kind of an effect upon

the Church as it has produced upon every other institution

which has been subjected to it—a vitalising effect.
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I have been attempting to show that the principles of

democracy are not incompatible with the character and

the needs of a State Church, but on the contrary that the

application of them to a State Church is the only possible

means of bringing the whole nation's spiritual life into

organic unity. I have sought to combat the notion

that democracy and a State Church are incompatible in

principle ; but, now, I wish further to show that instead

of such being the case, democracy is diametrically opposed

to free-churchism. Free churches are in their very nature

undemocratic in method, in machinery and principle, how-

ever much the democratic spirit may have animated the

revolt against the State Church. For no little group of

persons merely by virtue of representative government

within itself can be properly designated as democratic.

A group of persons as compared with a whole nation is

always but a few, and government of a few by that same

few does not constitute democracy, for that little group

is always in vital touch with the whole nation, and rela-

tively to that it is a clique, a caste. A private organisation,

for religion as for any other end, may adopt within itself

universal suffrage and may manage its affairs by a com-

mittee elected annually, and not only constantly called

to account but continually at liberty to dissolve itself

and appeal to the whole body of its voters ; but still such

an organisation will not be a democracy. The more it

imitates democratic forms and methods, the more

grotesque and preposterous it becomes as a counterfeit.

Democracy is a form of government of a nation only
;

the thing governed must always be a whole people and

can never be a class or self-segregated minority or even a

majority of a nation. Every private church, like every

other private corporation, excludes from itself, or in the

nature of things has not drawn into itself, the forces of
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opposition. The disbelievers in Methodism are not

found inside of Wesley's organisations. They are not

subject to the government of the Methodist churches.

The like is true equally of the Congregational bodies.

Were they in reality democratic. Congregational societies

would grant privileges of at least ordinary membership to

Eligh Churchmen, Roman Catholics, Calvinists, Presby-

terians, Jews, and Unitarians. If you look to England

as a state, you find that such exactly is its peculiarity, on

account of its government being that of a whole nation.

The Opposition even sits in the House of Commons face

to face with the Government, in full expectancy of one

day ousting and replacing the present Government. The
Opposition represents conflicting ideals and principles.

But in each of the various sects of England, by the very

nature of the basis of admission to its membership, any

opposition of a thorough and radical kind is precluded at

the very start. Banish the Opposition continually from

the nation and the government of England ceases to be

democratic. All free churches have barred out those

who do not swear allegiance to certain doctrines, formulas,

or forms. The result is that the moment a person sets

up opposition he is driven out as a heretic. Is that

compatible with democracy ^ The truth is that a little

group from among the vast population of a nation, created

for a particular end on a particular intellectual foundation,

excludes its opposite and thus becomes inevitably a class,

a school, and—in so far as it has power in the community

round about it—an oligarchy and a would-be aristocracy.

The members of every free church as individuals are

without doubt spiritually living in great part upon the

outside public. What are they, then, but a clique ? And
what does it profit us from the point of view of democracy

that a clique should recognise all its members as peers ?
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Or, to put the argument in other words, an aristocracy

practising within its own limits liberty and equality and

fraternity does not on that account beco'me a democracy.

The principle I am advocating is that the basis of democ-

racy is always territorial and recognises as part of itself,

irrespective of differences of thought and belief, all moral

agents living within its own geographical area. Now
this is exactly what a free church never does. But it is

what, to a greater extent, even an oligarchic State Church

does. In principle at least, every citizen of the State

within a given area is by virtue of his citizenship a

member of the Church of England. Free churches never

even make a pretence to any such catholicity. How, then,

can they continue their claim to be more democratic than

the Establishment ?

Democracy carried out logically does, as I have indi-

cated, recognise the membership of every moral agency

within its geographical area. In this sense it is the

government by all of all for all, without any preliminary

division of sheep from goats, and without any mental

reservation by which the word " all " can be applied to

the few who are labelled " sheep." Is not the logic

inexorable by which one is led to declare that no

machinery for the control of a few in a fixed territory

by that same few can destroy the fact that the few are

not all } In a church organised on a truly democratic

basis, whether it called itself a State Church or not,

every living soul within the area, despite his heresies or

indifferences, would be privileged as a voter, and would

be welcomed in discussion and into leadership. In

the civil government of England, in so far as it is

democratic, no one dreams of excluding from civic and

political rights and advantages any minority or any

individual. When we consider the application of the



RELIGION AND A STATE CHURCH 59

principles of democracy to church government, we must

always take the national point of view and keep in mind

the people—the whole people of England. Then it will

become as plain as day that no free or voluntary church

organisation is democratic. To argue that it is involves

a self-contradiction. Furthermore, it is impossible for a

moment to believe that government of a self-selected

minority of the nation by that minority will in its effect,

either upon the members of the minority itself or upon

the community at large, illustrate and exemplify the

effects which the government of a whole people by a

whole people would produce. There is no ground for

thinking that the beneficent influences, which Mr Bagehot

traces to government by special committee of a legislature

elected by all the people within the whole territorial area

of the nation, would come into operation, or have ever

come into operation, in a free congregational society.

It is true that such a society does have influence upon

the nation at large, because it is a part of the whole, but

its influence upon the surrounding community would be

the same even if it were autocratically governed within

itself by one man. Indeed, in the Methodist organisa-

tion, until the death of Wesley, there was the extremest

autocratic government. At his death it became aristo-

cratic or episcopal. There have been splits among the

Methodists in protest against the undemocratic machinery

of Methodist episcopalianism. But as regards the world

at large, these petty differences of domestic government

within a sect have no meaning whatever. Indeed, a

person might be a perfectly consistent democrat, he might

believe that a nation should be organised governmentally

by such mechanical devices as would most readily find

and stimulate the sovereign people to statesmanlike

judgment and decision ; and yet, seeing that a private



6o NATIONAL IDEALISM

enterprise never can be a democracy, he might favour

autocratic or oligarchic government as more suitable to

such societies.

But while the government of private organisations is a

matter of indifference to the general democratic public,

the mistaken belief that such private societies are

democratic is a thing which the public ought to do its

utmost to remove. Democracy falls into disrepute if

petty sects, which never can be so, parade themselves as

democratic. All their failures, all their objectionable

characteristics, are then set down to the discredit of

democracy. Yet these are all due to the original principle

of exclusiveness upon which a so-called free church is

founded. The sects drive out, if by mistake they have

admitted, any heretics, or anyone who after admission

turns heretical. Thus they extinguish in its germ every

process of internal development and transformation. By
such undemocratic exclusion and ejection of heretics,

private-enterprise churches remain from generation to

generation well-nigh unchanged. They outlive by cen-

turies the vital relation to the times which originally

caused them. How unlike in this respect is the life of

a free church to the life of a whole nation, either as

a church or as a civic body ! Nations, at least in

proportion as they are democratic, do not attempt to

exclude or suppress geniuses. These geniuses, remaining

within the nation, whatever turmoil they stir up for a time,

in the end react upon the nation's life and are recognised

of it. Free churches, however, are noted for being

founded by geniuses, but never themselves generously

welcoming the innovations of any genius and providing

scope for new prophets. In other words, the funda-

mental difference between private enterprise and State

democracy (and there is no other democracy) is that in
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the latter the most original brains neither expatriate

themselves nor are suppressed.

Under one condition, however, even a private or free

church may claim to be democratic. That condition is

that, whatever its own internal government may be, it

should advocate national State democracy in the organisa-

tion of religion. Then, however, a free church becomes

something more than a dissenting body or a private

enterprise. It becomes a Party, as I have indicated

before, in the national Church. By advocating a

democratic national State Church it becomes outward-

looking, aggressive ; it enters into vital, although

antagonistic, contact with the outside world, with the

heretics. This touch with the nation's life is vivifying.

Probably any one sect thus transforming itself into an

ecclesiastical party would learn from the world round

about it more than it could teach. It would gather up in

itself much of the nation's wisdom and the nation's

character, and send forth again that same wisdom and

character after they had become assimilated to itself. Were a

free church to hate and try to end its own independence and

isolation and seek to bring about the ultimate union of all

organisations of reHgious life, it would then deserve to be

recognised, by virtue of its hope and effort though not by its

own nature, as a democratic body. It would, moreover,

by its activity as an aggressive party in the nation's life,

acquire many of the virtues of a real democracy.

The preposterous notion that the Free Church move-

ment in England is democratic has evidently sprung

out of the individualistic psychology and sociology of

the eighteenth century. According to this psychology,

when two or three persons gather together and organise

themselves by majority vote they forthwith become

democratic. This individualistic psychology regards
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each individual person as the real unit, and any society,

whether of the sovereign State or in private enterprise,

as but a voluntary aggregate of separate atoms. Such

a philosophy cannot, by the very make-up of the word

" democracy," be designated by this term. From the

point of view of history, etymology, and sociology,

the real unit of democracy is a whole nation and

not a voluntary group of individuals. Or, if the term

cannot be thus limited after its long use in a wider

sense, we must discriminate between individualistic de-

mocracy and social democracy. No one will deny that

what I have been affirming does at least hold true of

social democracy.

From the point of view of social democracy, the

moment a religious body ceases to be based on

geographical territory and to comprehend the whole

nation, it has already ceased to be democratic. Here is

not merely a quibbling with terms. What I mean is,

that the moment a church founds itself on a non-

territorial basis and receives into membership only a

select class of the nation's citizens, it cuts the artery that

would supply it with life-blood. It becomes inevitably

ansemic, impotent, and, as compared with national sanity,

of unsound judgment. If within itself it introduces

democratic devices it becomes a caricature of the original

which it copies, resembling the original in meaningless

accidental and external details, but remaining altogether

unlike it in vitality, virility, originality, and resource.

Only in one aspect can free churches justify their claim

to be democratic. Only in one effect do they resemble

State democracy. In this one effect they have rendered

incalculable service to England. They have prepared

and trained their members in the forms of democratic

government so as to render their members more efficient
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in the real democratic management of the nation round

about them. Private enterprises, adopting universal

suffrage and representative government within themselves,

have been, if nothing else, preparatory schools in general

government by the people. Whatever strictures, there-

fore, I may have been bringing against them, must not be

regarded as casting any disparagement upon the immense

services they have rendered as schools in democratic

method. Nevertheless, I repeat, when schools begin to

give themselves airs and pretend to be real life, the pro-

test must be raised that such pretence only makes con-

fusion worse confounded. From the point of view of

the development of the nation into a spiritual organism,

the acceptance by the free churches of the principle of the

separation of Church and State is a most deplorable error.

It is the most pathetic instance in history of the way in

which despairing men come finally to make a virtue of a

hateful necessity. The Nonconformists lost all hope of

recognition within the Church, and then, in order not to

be overwhelmed with disappointment, they declared that

the grapes after all were sour. They condemned State

establishment of religion as a bad thing. They took up

and embraced cordially the lot of independence which was

forced upon them. They were shut out in the cold by

an act of outrageous injustice. They were removed from

the warmth and light of the nation's sovereignty, of which

by right and spiritual fact they were a part, and then they

came to glory in their own misfortune. There is no

more melancholy irony in all history than the readiness

with which they have called themselves " Free Churches "
;

for what they lost when they were driven out of the State

organisation of religion was their freedom. They ceased

to be free to make themselves heard by those who dis-

agreed with them. They were no longer free to com-
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municate their peculiar intellect and virtue to those parts

of the nation which most needed their message. They
have been separated, isolated, placed too remote for impact

and contact and for opportunity of interaction with the

Established Church ; and, until recently, so utterly had

they confused or mistaken isolation for freedom that they

have not even sought unity among themselves, but each

dissenting body remained as far aloof from every other

as from the Established Church. By their enemies, the

Nonconformists were thus rendered comparatively power-

less. The statesmen of the aristocratic State Church knew

well that isolation would destroy nine-tenths of the power

of Puritanism. That is why they granted it the right of

independent religious organisation.

Whether we consider either the sects or the Established"

Church of the present day in relation to the nation's

spiritual life as a whole, we find organised religion in

England, as compared with organised education, or

organised industry, or organised secular politics, relatively

dead and impotent. It is fossilised—petrified. The
preachers of religion are not dominant factors in the

intellectual and moral enlightenment of the nation.

Religious organisations do not lead the nation forward to

new heights of self-control and vision. They are timid,

apologetic, alarmed, cautious. Why is it so ^ Why are

other departments of organised life progressive, valiant,

confident, munificent and beneficent ? It is because

democracy as a fiDrm of government is a vitalising agent

which organised religion has not yet accepted. The
moment the religious consciousness within the churches

becomes democratic, they will spring into new life and

be possessed of new quickening power. But when the

official preachers and teachers of the Church have reached

such a degree of political intelligence, they will also have
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learned to discriminate between individualistic democracy

and social democracy. Of the two they will choose the

latter ; and when they have adopted its methods they will

all. Free Churchmen as well as members of the Establish-

ment, accept the philosophy of the State Church. They

will recognise as the highest function of the State that it

shall become the teacher and preacher of social justice and

of civic idealism.

I have attempted to show first that personal religion

proceeds from church discipline, and then that church

discipline, in proportion as it aims to be efficient, must be

organised ; and that such organisation must be national

and territorial, and not along the lines of sectarian belief

but upon the principle of including all shades of religious

opinion and character. I have tried to show that such

organisation is nothing else than State organisation. Only

the civic State can establish real co-operation of conflict-

ing parties. Yet this the State can easily do.

It would be possible for the civil government, if it

wished, to disestablish the Church of England. The very

fact that it has this power proves that it has the lesser

power of changing the form of government of the Church.

The State could so re-organise the Church that in every

geographical area the governing body of each local

church could be elected by manhood and womanhood
suffi-age. It could delegate to such governing bodies the

power to appoint and dismiss preachers and priests, exactly

as power was given to School Boards to appoint and dis-

miss teachers. The civil government could, if it wished,

decentralise the national Church so that within limits

there should be local control. It could, if it wished,

organise all the local governing bodies of the Church into

some sort of a central council, to which, within limits, it

could delegate authority over the national organisation of

5
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the Church. This central council could appoint a special

committee to act as an ecclesiastical Cabinet, with powers

analogous to those of the Cabinet of the House of

Commons. The civic government could further organise

all the preachers and teachers of the Church into some sort

of union of religious experts, which, within certain limits,

should have rights and powers and authority, and could

stand in definite relation with the administrators of the

Church.

The whole of such proposals appears the more practic-

able, if we train ourselves to look upon the Church as the

national school for adults. A national State Church is the

nation at school. This was Coleridge's view ; it was also

Sir John Seeley's. The Church, said Seeley, was the

nation's moral university. This conception becomes the

more self-consistent and covers all the facts of the case

the better, if we look upon the education not only of

adults but of children as the Church's function. The

State in its capacity as educator both of the young and

of adults is the Church. If this be what one means by a

church, nothing more and nothing less, we have got a

philosophic conception which becomes a most illuminating

working hypothesis. From the point of view of this con-

ception, the county councils are to-day, in so far as they

are doing an educational work for children, performing

and fulfilling the functions of the nation as a church.

The nation as an organised police force is not a church.

The nation as a military power, with an army and navy,

is not a church. The nation as an organiser of industry

and developer of material wealth is not a church. But

how totally different are all these functions from that of

he nation as educator and inspirer of young and old !

We are accustomed to make a distinction between

secular and religious education ; but the distinction is a
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pernicious blunder. Any education which is not religious

is bad ; and any religion which is not educative in an all-

round and comprehensive sense is false. Elementary

schools are the churches of the children, as the churches

are the schools of adults. In so far as the organised

churches are not instructing the people in science and art

as well as in the principles of righteousness, in so far they

fall short of being churches. On the other hand, as I

have just been saying, in so far as any other bodies are

doing true educational work of any kind, they are in so

far churches. But how enormously would the whole

question of education be simplified and systematised, if

we could once become possessed by the idea that religion

is national idealism and that national idealism means art,

science, and righteousness. What an enormous gain to

the nation, if all its citizens could be converted to the

thought that no instruction is sound or safe which does

not subordinate all other ends to the ideal standards of

social justice, of beauty and truth, and, of these three,

supremely to the ideal of social justice, from which even

truth and beauty proceed and to which they must return.

This philosophic conception of personal religion, of the

Church, nation, and State, provides the very principle of

which the Liberal party has been in need. It is further-

more the principle which lies at the heart of Labour

organisations and of every movement which aims at the

realisation of social democracy. It is a principle which

the Labour party needs but to know in order to adopt.

It is a principle which will unite the bewildered Socialists

now to be found in every political party in the State

and will construct out of them a new party. That party

will be religious as well as political. It will look upon

the educational system of the State as its church, and

therefore will organise the nation politically as a
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church. Education, at least for children, has in the last

fifty years become ever increasingly a State function.

Thus we find before our very eyes and without anyone's

seeming to realise it, the re-establishment of the Church

as a State Church. If, as I believe, schools for children

are churches for children, and if these schools have now

become State schools, what have we been doing since

1870 but establishing a new State Church, in so far as

the young are concerned ?

The only retrogressive turn which has been taken

since 1870 has been the transference of the control of

elementary schools from ad hoc governing bodies to

county councils and other authorities which are not

purely educational. The abolition of ad hoc educational

bodies was a radical mistake in policy due to religious

blindness. It could only have originated with minds not

disciplined or informed in the psychology and sociology

either of education or of religion. It could but have

emanated from the vanity of those who had so well

managed public sewers, the pavement of streets, and the

running of electric trams, that they imagined themselves

equal to any emergency and rushed in where even

angels would have feared to tread till they had removed

their out-of-door sandals.

When we realise that the education both of children

and adults, but chiefly of adults, is the function of a

church as such, we see plainly that the Instrument of

that spiritual discipline of which I have been speaking

must consist of religious meetings. We also see that

religious meetings always do and always must consist of

what are called church services. Accordingly, the reform

of church discipline means the reform of church services
;

and every re-organisation of the legislative and adminis-

trative government of churches must be to the end of
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making church services more efficacious as the quickener

and guide of personal insight and of enthusiasm for

ideals of science, art, and social justice.

I have already stated that the true relationship between

the nation as a church and the State was obscured by

two mistakes. One was that of which I have here been

treating, the anti-democratic prejudice and practice ; the

other to which I referred was supernaturalism. Not only

has there never been a democratic State Church or any

other kind of a democratic church ; there has also never

been any such institution as a naturalistic church. All

churches, having been conceived and born under the

influence of animistic theories of the universe, have been

committed to the idea of trust in personal agencies out-

side of civil society as the source of moral redemption.

Not only so, but all churches in their ecclesiastical polity

and in their administrative and legislative government

have been markedly affected by the preconceptions of

supernaturalism. Church government has been as much
biassed by it as have the church forms and ceremonies and

creeds. It was impossible to understand the vital and

organic relation between the Church and the nation and

again the relation of both the Church and the nation to the

State as the organised and unified sovereignty of both, so

long as the Church was believed to be heaven-descended in

a spiritistic instead of an ethical sense. So long as miracle

was held to be a sign of divine origin, so long must the

national and educational significance of the Church be mis-

understood. So long as religion was chiefly concerned in

preparing the souls of men not for service to the nation

but for a life after death, it was inconceivable that the

Church's government and her relationship with the State

should be rightly interpreted. Only when supernaturalism

has been replaced by humanism can we know the meaning
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and interdependence of Church and State, and of both with

the national life. But here I wish chiefly to call attention

to the error of attributing to the State Church evil effects

which are due not to the fact that the Church is established

but to the fact that it is still supernaturalistic. Every

supernaturalistic church produces those evils which

humanists most deplore. If State churches produce them

more abundantly than private-enterprise churches, it is

nothing against establishment. It only means that what-

ever a State church does it can do more efficiently than

private enterprise could. If its preconceptions are mis-

taken, it will do evil ; and it will do evil more efficiently

than could free churches. But the very reason why a

supernaturalistic State church is to be dreaded by human-

ists is a reason why a naturalistic State church should be

welcomed. Those who identify religion with super-

naturalism, and on that account condemn it, would

inevitably wish to abolish all churches, and principally

State churches, because these are the more powerful.

But once grant that humanistic religion is not a contra-

diction in terms and it follows that a church may be

humanistic. From this it follows that a State church will

be a more powerful engine of humanistic religion than

private organisations would be.

Now, supernaturalism has always been the enemy of

free thought, free speech and free voting ; and free

thought, free speech and free voting have always been

enemies of supernaturalism. On the other hand,

humanism has always been the friend and abettor of

freedom of thought, speech, and vote. These practices

in turn have furthered the doctrine of humanism, because

it is favourable to themselves. It would therefore seem

that if once the people of a nation could be converted to

the principles of democracy, they would inevitably seek
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the sanction and support of the State for a national

church, which would be the upholder of scientific views

of the universe and of national idealism as the essence

of true religion. In proportion, however, as the truly

philosophic conception of the Church prevailed, there

would be no suppression of minorities, no branding of

heretics, no stifling of original thought, no gagging of

enthusiasts, by the State, no attempt to thwart the popular

will in any crisis. The free expression and decision of

the people would not be limited merely to matters of

ecclesiastical administration and legislation. The funda-

mental questions of life would be continuously left open,

and every moral agent in the nation would be invited to

contribute his original experience, insight and judgment

to their ever deeper solution.
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CHAPTER III

A REVISED PRAYER BOOK AS AN INSTRUMENT OF

NATIONAL UNITY

During the last half century religious controversy has

raged around the Bible. During the next half century

the storm-centre in England will be the Book of Common
Prayer. For the Book of Common Prayer reproduces

the Bible from the point of view which the theologians

of the Church took in England after fifteen hundred

years of metaphysical evolution. The book which the

priests of the Established Church hold in their hand is

not the Bible but the nation's official manual of Morning

and Evening Prayer, of Articles of Religion and of special

rites and ceremonies. That which stands between the

people and their opportunity to receive from their

spiritual guides what would prove to be bread of life is

not the Bible's own teaching but the current interpreta-

tion of the Prayer Book.

In the sixteenth century there began not only in England

but on the Continent the evolution of a new idea. That

idea has now developed into full self-consciousness and

definite outline. A point of view has come into existence

from which the Bible itself is being interpreted differently.

We understand the Bible now not to mean what those

imagined it to mean who reconstructed its substance in

72
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the Book of Common Prayer. It is therefore possible for

us to-day to embody in a new or in a revised national

manual of religious rites and ceremonies the teaching and

spirit of the Bible as we now interpret them. Such a

manual would then, equally with the present Prayer Book,

preserve to us the religious treasure of the past. But it

would also communicate to the people the new method

and spirit of science, and the new outlook and strength

and self-reliance of social democracy.

In imputing such significance to the Book of Common
Prayer I am not overlooking the fact that half of the

religious organisations of England do not accept it or use

it. Nor am I oblivious to the still further proof of the

Estabhshed Church's present incapacity for its work, to be

found in the aloofness of the masses of the people from

Church services. But I would commend the Book of

Common Prayer as the base of departure in the attempt

to arrive at a new and adequate manual of national

religious services, because from the point of view of social

democracy and humanistic idealism the slight variations in

shade of meaning between Nonconformity and the Church

become altogether invisible. The differences that seem

so significant to the religious factions which contend about

them appear trifling to those interested in the great and

moving concerns of the nation's present-day duties and

interests. For the purposes which we here have in view,

therefore, the Book of Common Prayer may be taken as

representative of the thought and import of Noncon-

formity as well as of the Church. This is particularly so

because the present Book of Common Prayer, if it were

to be revised according to the principles I am here advo-

cating, would lose all those of its doctrinal characteristics

which now offend the Nonconformist intellect. It would

embody ideas which would at first give offence, probably,
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to equal numbers of Free Churchmen and Anglicans. It

would likewise find as many sympathisers in one of these

great religious parties as in the other.

For our present purposes, also, the Anglican Prayer

Book may even be taken as representative of the Roman
Catholic Church. For those doctrinal and ceremonial

changes introduced into material from the Roman Catholic

Missal and Breviary under Henry VIII., Edward VI. and

Elizabeth fall into the obscurity of utter insignificance

when we assume the standpoint of social democracy

and humanistic moral idealism. We are not, therefore,

narrowing our outlook in focussing our attention upon

the Anglican Book of Common Prayer. For out of it,

by applying these principles, we should attain the same

manual of Church rites and ceremonies as if we took as

our starting-point either the Roman Catholic rites or the

practices in vogue among the free churches. What we

must aim at is a manual which would be essentially suit-

able for every Christian nation in the world. Indeed, not

even at the confines of Christendom do we find the limits

of the applicability of a new version of the Book of

Common Prayer. For when once the historic manual

has been transformed by discarding every vestige of anti-

democratic prejudice and of trust in personal agencies

outside of the social organism itself, and fresh material

and new rites have been introduced to meet present-

day demands and exigencies, an instrument of religious

propaganda will have been acquired which, while still

Christian in origin and spirit, will have outgrown the

provincialism of its source and history.

The national unit, into an instrument for which I am
suggesting that the Book of Common Prayer be re-made,

is primarily England. To the English first must be

brought this instrument of religious cohesion. But in
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proportion as it achieves its end it will be of service

to every other nation, and afterwards to the cohesion

of nations as much as to that of individuals within

the nation.

Let us first turn to England as a house at present

fatally divided against herself and consider how a revised

version of the Prayer Book would bring into spiritual

harmony classes of persons now hopelessly dissevered,

if not positively in bitter antagonism.

At the outset, one cannot but lament what is called

the conflict between science and religion. Hitherto the

whole tendency of the scientific method and spirit, so far

as it has touched the religious consciousness at all, has

been centrifugal and disintegrating. It has divided and

isolated men. It has driven them from churches, but

has not drawn them to any new centre of spiritual life.

Science has become wedded to commercialism on one side,

and on another is running into theosophic freak. For

fully three centuries the right of private judgment has

tended to this splitting up of churches, until now among

the foremost of the scientific world every individual man

has become a church unto himself. What is needed is

an instrument of religious cohesion. That such an instru-

ment can be found is the more likely because, despite all

appearances to the contrary, science both by its method

and spirit ultimately tends to unity. What is science,

but the dropping out as unverified of what cannot be

demonstrated to every rational being to be true .'' And

what has taken place in the domain of each special science,

except a complete unification of thought and an agree-

ment and consolidation of men ? The whole evolution

of science is from a variety of opinions to a common

judgment. Every year, every month, disputed points are

settled and intellectual harmony is established. It is only
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in reference to that domain of human thought which has

not yet been allowed to be taken full possession of by

the scientific spirit and method—religion—that scientific

men differ still one from another, while standing at

sword's point against the inherited tradition of past ages

as it is manifested in the Church. If once the rites and

ceremonies of the Church could be transformed so as no

longer to violate the fundamental methods and spirit of

science, is it quixotic to hope, as I do, that a manual of

such services would act as the most powerful engine con-

ceivable for drawing the whole nation into one universal

religious fellowship ?

Science thus far has been centrifugal in tendency. But

in the fullness of time, which has now come, it is equally

her function to become centripetal. She has destroyed.

But all the applications of her methods to chemistry,

to physics, to botany, to biology, show that her fullest

character is revealed in synthetic and constructive work.

The old-fashioned notion still widely prevails that if

people be allowed to think for themselves each will go

his own and each a different way. But if people really

think for themselves they will think according to the

method and spirit of science ; and the ultimate result

will be that in going each his own way they will all go

the same way.

The cleavage which now exists between science and

religion must not be mistaken as identical with the

division of the nation into those who belong to churches

and those who on intellectual grounds have been com-

pelled to withdraw from church membership. Intimate

acquaintance with religious thought and scientific education

in England exposes to view the fact that thousands of

members and preachers of churches have been as much

touched by the spirit of science as those persons who have
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been led by it to break with religious organisations, or as

those who have been born and reared in circles wholly

out of sympathy with historic religious teachings. Such

scientific minds within the Church, however, are apt to

remain quiet and passive. They do not in its councils

and at its services give any expression to the new ideas

which they have adopted. They carry on no active

propaganda of science. The result is that at present

within the churches old-fashioned notions seem to bear

completer sway than is actually the case. They have

almost a monopoly of the pulpit. They absolutely

dominate the set forms and ceremonies. But, notwith-

standing, the new notions are alive and strong within the

Church. A crisis at any moment may precipitate them

into definite formula and form. Any day these modern

men within the Church may speak out. They have

remained within and kept quiet, awaiting, in the interest

of the Church and of religion and the nation, the right

opportunity. There is a time to keep silent, and they

have respected its claim ; but only because they re-

member that there will be a time to speak. These men

of science have remained within the Church because they

shrank back in bewilderment and alarm from the moral

isolation which severance from the Church would entail.

They had a deep sense of the ethical benefits of spiritual

fellowship. They believed, and not wrongly, that

spiritual isolation tends to engender laxity of life, even if

it does not always actually produce this unfortunate result.

In terror at the nihilism which seemed to await them if

they were to follow truth whithersoever it might lead,

they have in religious solicitude drawn back apparently

the deeper into the twilight of the old faith. They have

clung to what has stood fast so long rather than yield

themselves up to a stream which seemed but to flow into
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an ocean of nothingness. It appeared to them that they

must decide for themselves, if they decided on the

instant, between truth and righteousness ; and they have

not been ashamed temporarily to prefer concrete righteous-

ness to abstract truth, abiding the time when these would

cease to be in practical antagonism.

Of the two classes of persons—those who break with

all Church associations on account of new ideas and those

who, adopting them, remain quietly within the Church—it

is quite possible that the latter class have chosen the wiser

course and have manifested the deeper ethical insight.

They have seen that science, while it has meant know-

ledge accurate, systematic and verified, has not yet

meant wisdom ; and they have preferred wisdom unscien-

tific to science unwise. But were science now to become

wise and stoop to the service of those very ends to

which religion has always ministered, these seemingly

more timid natures within the churches would forthwith

declare themselves disciples of science. To such hitherto

quiescent believers in it, any transformation in its spirit

of the rites and ceremonies of the Church will demonstrate

that it has at last itself turned to the service of righteous-

ness. It will show that the hour has come when within

the churches, for the sake of the Church and of her

historic institutions, the men of science must become

the reorganisers of her forms. They will themselves

demand a restatement not only of the creeds, a revision

not only of the Church's articles of faith, but a fresh

embodiment of the new view of the universe and of

man in corresponding rites and ceremonies. The first

evidence, then, of the cohesive power of a revised Prayer

Book would be the bringing back of the intellectuals

of the nation into the Church.

A second class of British subjects seems still more
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remote from the fellowship of the Established Church of

England than the scientific men. It is a class, indeed, in

which are to be found many scientific thinkers of the

boldest type. But it stands historically and psychologi-

cally on religious grounds aloof from Christian fellow-

ship and loyally knit together in a race pride and idealism

of its own. I refer to the Jews of England. For, few

though they be in number and apart in sympathy, there

could be no greater triumph of humanity, science, and

the moral idealism of religion than that at last some in-

strument of communication and mutual understanding

could be established, which would unite in one fellow-

ship Christian and Jew. And I verily believe that a

national manual of religious services, interpreting life

and destiny from the point of view of social democracy

and humanitarian idealism, would prove just such an

instrument.

No one can deal with an attempt to bring about

religious unity throughout the nation without finding

himself face to face with this tragic problem of the social

and religious aloofness of the modern Jew. Indeed, the

fitness of any proposed solution of religious strife could

not be better tested than by its ability to bring the Jews

and the Christians at last together. The Jews are being

rapidly emancipated from economic thraldom and political

and social disabilities. They are discarding the tenets of

their old religious faith. But thus far they remain ex-

clusive in sympathy. There are movements within their

own circles which prove that they wish to revise the services

of the synagogue, and along the very lines and from the

very principles which I have been advocating. Is it

not probable, then, that an analogous movement within

Gentile circles would be welcomed by them, and would

lead at last to religious co-operation and unification .''
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My grounds for this hope are not wholly a priori.

They consist in the fact, well known to me, that already

in several nations of the West Jews have been prominent

among the pioneers, along with non-Jews, in efforts to

establish a religion and a Church based on moral science.

Many of the best Jews of our day see that what their

people need more than a territory and political state of

their own is a bringing of the Law and the Prophets, in

the very spirit of the Law and the Prophets, up to date

—

up to the requirements of science and critical philosophy

and of the arts both aesthetic and utilitarian. Such a

rationalised Judaism would resolve the opposition between

Jew and Christian into a higher unity. It is possible

that a transformation of Jewish doctrines and forms and

ceremonies in the spirit of modern idealism would lead

ultimately to Church services and ceremonies and rites

almost identical with those which in the end a Christian

manual would embody.

Thus we see that an attempt at revision, for which I am
pleading, although it started from the Anglican manual,

would issue in an instrument welcome to the humanistic

party not only of Nonconformists and Roman Catholics,

but even of the Jews.

Comparatively happy were the religious state of

England to-day if the only breaches in her life were

those between the scientific and the unscientific, or

between Christians and Jews. But equally great and

deplorable are the chasms which separate and divide

among themselves sects and groups within sects which

have been wholly untouched by the doctrine of evolution

and the philosophical criticism of our day. We need

some instrument of cohesive power to bring together

Evangelicals and Broad Churchmen, Anglicans, Baptists,

Calvinists and Methodists, who are separated not by
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science against church dogma but by dogma against dogma.

The same reasons, however, which make me believe that

a revised version of the nation's manual of rites and

ceremonies would heal the breaches between science and

Christianity and Christianity and Judaism, compel me to

hope that it would exercise a similar influence among the

centres of various Christian traditions.

There have been many attempts to effect a union

among the Christian bodies by means of a compromise.

It has been thought that all the sects will unite if only

they can be induced to drop points of difference and

cling to points of conscious agreement. But every such

attempt has proved utterly futile. It has led, as we
have recently seen in England, to a colourless and

impotent undenominationalism, which perhaps produces

an armed truce, but settles no differences and assuages

no antagonisms. Undenominationalism is an abstraction

which will only pass muster as a religion in the inter-

regnum between two great national ideals. The orthodox

sects all believe in supernaturalism. But for each sect not

to dare to point to the special supernatural agencies it

believes in, nor to its own particular means of conciliating

its invisible deities, for fear of awakening sectarian bitter-

ness, is to cry halt just when the nation needs to march

on. No ! Nothing but a new instrument which will

render vivid, concrete and beautiful the new synthesis

of social democracy, science and Christianity, can unify

Christians among themselves. The new bond will,

therefore, be an idea which is as yet wholly outside the

consciousness of the majority of orthodox Christians and

is directly in antagonism to the supernaturalism of the

churches. It is true that that idea has not yet begun to

win the extremely orthodox believers in Christianity, nor

has it begun to transform and vivify the centres of
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religious conservatism. But it must be remembered that

the new synthesis has never yet been concreted into a

cultus. Such a concretion is exactly what I am pleading

for when I urge a revision of the Book of Common Prayer.

Lest the force of my argument be lost by not

appreciating how a revision of the Prayer Book is

to be achieved, it must be borne in mind how in

England other reforms have been brought to ultimate

triumph. Judging from analogous cases, I infer that

various individual persons must first, as I am doing in

this volume, offer tentative suggestions as to revision.

These should be applied and made the basis of new

forms. At the same time, since rites and ceremonies can

only be tested by being actually practised, religious

meetings of those sympathising with such attempts should

be held in which the new forms were used as the order

of service. By trials of this kind, in proportion as

the services fulfilled their object, other assemblies would

adopt them.

Such a process is actually going on in the Ethical

Movement in England. There were in 1906 some

forty-two Ethical Societies in existence, and in them all

some service was conducted more or less completely

embodying the principles I here suggest. As these

services improve, they will not only draw new members

to the existing societies but will lead to the formation of

new centres, where forms still more perfectly embodying

their idea will be adopted. When instead of forty-two

there are four or five hundred such illustrations and

object-lessons, each one supported by several hundred

persons, the movement for revision of the Prayer Book

will be strong enough to become a force in practical

politics. But from the very first the instrument of such

propaganda must be a manual of rites and ceremonies.
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I reiterate this point, because until quite recent years

nearly all persons who had discarded the old forms, on

account of the error in them, were prone to be chary of

all common devotion. They cried out, " The world

needs no kind of an ecclesiastical religion with priests

and prayers and holy books. It needs a religion of

justice. In the new religion nothing will count but clear

thoughts and honest deeds." They did not realise that

if this attitude were adopted religion in the old sense

would cease to be. Politics, economics, art, science, and

spontaneous morality would take its place. But here

again we detect the vitiating blunder of the old indi-

vidualism to which I have already referred. As if a man

by himself alone, nay rather in defiance of organised

attempts at spiritual discipline, could attain to clear

thoughts and honest deeds !

Now, the older prophets, despite their trust in personal

agencies outside of human society, were well aware that

only by the systematic concentration of a nation's attention

upon righteousness could a people ever reach honesty and

the clear vision. The whole apparatus of Judaism and

Christianity v/as instituted and perpetuated for the attain-

ment of justice, by creating in the minds of the people

a love of justice. The old worship, with its priests and

prayers and holy books, was in ultimate aim a religion of

justice. Its end was right. Its means unhappily were

pre-scientific, but they were, however falsely interpreted,

natural and human. If by " ecclesiastical religion " is

meant a looking to supernatural persons for help, let us

away with it. If prayer be but a petition to superhuman

agencies, we have had enough of it. If books cannot be

holy unless they teach submission to invisible and incor-

poreal beings, then without doubt the world needs no

such things. But unassuming teachers and preachers of



84 NATIONAL IDEALISM

human ideals, confessedly fallible but well disciplined in

the method and spirit of scientific test and search, are

needed by the world more than ever. And a systematic

turning for help to the real sources of redemption is

indispensable. So, too, holy books are required, if

holiness means, as it always has meant, not pandering to

selfishness, vanity or lust, but on the contrary ministering

to the spirit of self-sacrifice for great human ends.

Among nineteenth-century prophets no one was more

alive than Emerson to the fact that religion is turning

away from the subtleties of scholasticism to morals, and

that this change is altogether an advance. He was

supremely the apostle of clear thoughts and honest deeds.

But his mother-wit prevented him from faUing into the

error of thinking that these could be attained without

the natural means of regular religious practices in common.

The passage in his essay on " Worship " in which he

prophesies that " there will be a new church, founded on

moral science," is often quoted in witness of his prophetic

instinct. But the special evidence of genius in this

passage is not his saying that an ethical church will come,

but his recognition that it will of necessity begin, as he

characteristically puts it, " at first cold and naked, a babe

in a manger again, the algebra and mathematics of ethical

law "
; at first " without shawms or psaltery or sackbut."

Emerson, although he recognised the necessity of it, saw

no virtue or permanence in this initial state of nakedness.

The new church, he went on to add, " will have heaven

and earth for its beams and rafters, science for symbol and

illustration." He accordingly foretold that it would " fast

enough gather beauty, music, picture, poetry." Still more

directly in his essay on " The Sovereignty of Ethics

"

does he give his sanction to a church that will educate and

discipline men into clear thoughts and honest deeds ; but
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with greater emphasis also does he insist upon the necessity

of rites and ceremonies.

" It accuses us," he says, " that pure ethics is not now

formulated and concreted into a cultus, a fraternity, with

assemblings and holy days, with song and book, with

brick and stone. Why have not those," he asks, " who

believe in it and love it, left all for it, and dedicated

themselves to write out its scientific scriptures, to become

its vulgate for millions ?

"

But even Emerson, as can be seen in these passages,

suffered perhaps under the limitations of his age and

nationality. He speaks of a new church, as if a new

organisation was to be founded and as if the old church

would not transform itself. Now, it must be granted that

the old did not base itself upon moral science, because

science had not yet come. But science having now

arrived, the notion is inconceivable that the old church

should continue resting on a foundation of trust in

supernatural sources of redemption. Surely the old

church will refound itself, and this time on a scientific

basis—on science humane and therefore moral. But in

so doing, the Church will discard only so much of

its accumulated beauty, music, picture and poetry as is

positively an affront to the truth which we modern men

behold. It is a fact that pure ethics has not yet con-

creted itself ; but impure ethics—ethics transfused with

a certain amount of trust in supernatural agencies—has

long since done so. The organisations which have

achieved this work, there is every reason to hope, will

themselves, thanks to the prevalence of the scientific

spirit, now drive out supernaturalism—which after all was

never the real treasure of the Church. They will remove

the dross for the sake of their own pure gold. At least

in England the Church is still alive ; it has, moreover,
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been permeated with the new hopes and ideals. It surely

then will know how to continue to keep alive and to

grow into the church of men to come.

Sir John Seeley saw as perfectly as Emerson that

religion is moving steadily away from scholastic subtleties

to the science of ethics ; and that a church, with

assemblings and holy days, with song and book, with

brick and stone, is an indispensable accessory to national

character. But, unlike that of Emerson, Seeley's historic

sense was disciplined and strengthened by systematic

scholarship. He therefore would hear nothing of a new

church organisation, but only of the old Church renewed.

All that Emerson deplored in the teaching and practices

of the dominant religious institutions Seeley equally

lamented. But the defects of the Church are not the

essence of the Church. It has lived in spite of them, at

least in spite of their perpetuation. Those who love the

Church most, and who are most ready to sacrifice all for

her, shall be brought to distinguish what is vital in her

from what is extraneous and may prove fatal.

I have said that the outcome of our task might prove a

benefit even beyond the borders of Christendom. We
are to-day face to face with new religious problems

arising from the contact, now for the first time, of China

and Japan on equal terms with the civilisation of the

West. Japan is already losing her belief in invisible and

incorporeal agencies as the source of human weal and woe.

Her intellectual classes are discarding the na'lve spiritism

involved, if not expressly declared, in the old Shinto cult,

and are reinterpreting their ancestor-worship in terms of

social idealism and of the historic unity and solidarity

of Japan.

Some merriment was recently awakened throughout

the Western nations by a report that Japan, not many
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years before, had sent representatives to the West in

search of a religion which would be to the benefit of

Japan and suitable to adopt as the State religion. If the

Japanese did take such a step it furnishes only one more

proof of their consummate statesmanship and originality.

There is not a nation of the Western world but as

a nation is alarmed at the decay of the old faiths and

puzzled and bewildered how to keep up the moral

idealism of the nation, now that the old dogmas and

forms have lost their hold of the popular imagination.

Further, when the relation of religion to national idealism

is fully comprehended it will be seen that there is

nothing grotesque in an attempt to find a religion

for a nation. Such an attempt means an effort to

bring into definite outline and shape, and to organise

systematically, what had hitherto been the inarticulate

and undirected idealism of the nation. When it is thus

realised that, after all, a religion at its best and fullest

is nothing else than the nation's idealism organised into

a system of moral education, it will be seen that not

once but always should a nation be on the look-out

for improvements in its religious methods and principles.

That Japan found no religious system of the West suit-

able for her needs is again a proof of her penetration and

discrimination. Is it, however, foolish to believe that if

England for three centuries had been revising, re-adapt-

ing and perfecting her religious institutions and teachings,

so as to bring them every decade abreast of England's own

need, Japan would have found in England such a manual

of religious worship and ceremonial and dogma as with

very slight re-adaptation would have ministered to her

newly-awakened consciousness ? Japan found for herself in

the West a science of chemistry and chemical laboratories.

She found methods of manufacture and agriculture. She



88 NATIONAL IDEALISM

adopted systems of sanitation and medicine. Had the

religion of the West been as up-to-date as her science,

those Japanese representatives who went in search of a

religion would not have returned to the East empty-souled.

Few have realised that Christianity entered upon a new

era the moment Japan conquered her Russian assailants.

That moment, for the first time in fifteen hundred

years, Christianity stood again face to face in intimate

relationship of equality with pagan ideas and principles,

and in full consciousness of the fact of that equality.

Japan not only gained a material victory, but won the

moral admiration of the world. Historians have noted

that so long as Christianity in the early ages was in

intimate and reciprocal contact with heathen culture, she

was constantly deriving from it as many benefits as she

gave. They have pointed out that after she had once

conquered the whole range of civilisation and was no

longer confronted with conflicting principles and ideals

of religion, she lost those benefits which always come of

comparison and contrast. Without fear of challenge, she

could assert and impress upon the minds of her ignorant

subjects, that she possessed a monopoly of divine wisdom.

Now again after fifteen hundred years the people of

Christendom will be forced to compete, as it were, in

the open market of the world for the acceptance of her

religious wares.

China is following in the footsteps of Japan. Or,

rather, Japan herself is permeating China not only with

her own Oriental ideahsm but with all the methods and

results of science and invention which she has imported

from the West. China will respond by the adoption of

Japanese ideas. First she will accept them as an aid to

commerce and to military skill and equipment ; then will

follow inevitably an overthrow of her ancient animism
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and demon-worship. Even now the more intelligent

disciples of Confucius are the teachers of a moral idealism

absolutely free from dependence upon trust in personal

agencies invisible and incorporeal.

Whatever else might be thought of such a revised

and re-interpreted Book of Common Prayer as I am

pleading for, it is not likely that anyone, comparing it

with the Roman Catholic Missal or the Anglican Prayer

Book as it stands to-day, or with the forms used in dis-

senting churches, would deny that it would be more

likely than these to appeal to Jews, Buddhists and Con-

fucians. The antipathy of ages stands between the Jew

and a Christo-centric cult, whereas scarcely an obstacle

intervenes between him and a system of universal ethical

idealism. Likewise many of the disciples of Zoroaster

and Buddha and many of the Japanese are ripe for a

universalised humanitarian religion. To introduce such

a religion we must invent an instrument, as it were, for

the social storage and transmission of modern ethical

humanism.

It may seem to some preposterous that a mere manual

of new church services could have any such effects as I

anticipate. But it can seem so only to those who have

overlooked the importance of other similar devices in

religion and of machinery in other spheres of human

enterprise. We are apt to forget that preaching is a

mechanical device
;
yet the invention of it secured the

spread of Christianity throughout the Western world.

We are apt to forget that the keeping of one day in

seven sacred to the moral interests of a nation is a

mechanical device of a very evident order
;
yet it was

the means of preserving Judaism for many centuries

even a:fter the Jewish nation had lost its independence.

It must b*". remembered that social meetings at stated
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intervals for the worship of a nation's God are nothing

but a tool shaped and used for certain ends. Yet that

tool has been the means of accomplishing those ends.

It should further be remembered that these purely

mechanical, natural devices of human ingenuity are the

means by which supernatural religions have been per-

petuated. Their efficiency is beyond all question. Who,
therefore, can doubt that these same means, if used

consciously to the end of national ethical idealism, would

prove equally efficacious .''

Now, one of the many mechanical instruments for the

promulgation of religious ideas is this which I have been

advocating^—a manual of services fitted to a nation's

present needs. Nobody could fail to see that any new

ethical movement must naturally resort to preaching as a

method of propaganda ; and, in fact, such a method is

adopted. Nor do many persons question the right and

appropriateness of using one day of rest in seven as the

most opportune time for preaching and for meetings for

the spread of new ideas. But a manual of religious rites

and ceremonies has been wholly discarded by those who

have rejected supernaturalism. They seem to have

imagined that such a thing is in its very nature fit only

to be an instrument for the propagation of spiritism.

They refuse to use it because it is associated too un-

pleasantly in their minds with the beliefs which they

have outgrown. The result is a predicament of the

gravest nature. How can the new moral idealism be

spread and become a mighty national asset ; how can it

change from an exclusive philosophy of the few into an

energising religion of the whole nation, if it allows the

enemies of science and democracy to hold a monopoly

of the chief mechanical means of communicating from

one man to another religious principles, sentiments and
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inward meanings ? Formulae, rites, and ceremonies used

by a social group constitute that chief mechanical means.

If anyone wishes to know why humanitarian freethought

has scarcely made any progress in two thousand years as

an organising, nation-building force, let him not imagine

that it is because it is inherently negative, disruptive, or

destructive. Let him be well assured that it is because

Freethinkers have in the past never realised the supreme

importance of concreting their humanitarian idealism into

a cultus, into a fraternity, with assemblings and holy

days ; while on the other hand the champions of super-

naturalistic religion have fully appreciated the necessity

for such devices. In the past, rationalistic idealism has

always been individualistic and non-aesthetic. It has

always undervalued the debt which original minds owe

to the common mind about them. It has always de-

preciated the artistic, poetic, and symbolic way of com-

municating ideas. It has always over-estimated the

independent resources of the individual—especially of

his reasoning powers. We have no evidence of the

failure of a rationalistic idealism which was at the same

time socialistic in spirit and symbolical in its methods of

presentation. Accordingly we are justified in thinking

that psychological socialism and ritualistic methods of

propaganda would prove as powerful in the spread of

naturalism as they have been in the perpetuation of

supernaturalism. We have, therefore, reason to believe

that whoever prepares a book of common humanitarian

devotion, adequate for a scientific and democratic age,

will do for the spread of humanistic religion such a

service as Marconi or Edison or Lister or Pasteur has

done for trade, commerce, and medical and sanitary art.

Until the new idealism possesses its own manual of

religious ritual, it cannot communicate effectively its
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deeper thought and purpose. The moment, however,

it has invented such a means of communication, it would

seem inevitable that a rapid moral and intellectual

advancement of man must at last take place, equal in

speed and in beneficence to the material advancement

which followed during the last century in the wake of

scientific inventions. Only the instrument for the

storage and transmission of the new idealism has been

lacking.

If my contention for the unique value of a revised

Book of Common Prayer be opposed on the ground that

simple informal preaching of naturalistic moral idealism

would be far more effective and more congenial to

enlightened men, a complete answer is ready at hand.

Preaching presupposes preachers ; and preachers in every

city of the world mean a whole army of men and women
equipped for the career of ethical propagandists. It pre-

supposes a wealthy and powerful organisation to support

and direct these preachers. But with a millionth part of

the wealth required to do this, a suitable manual of ethical

services could be printed and placed on sale in every

town throughout the English-speaking world. Then,

without any elaborate organisation or great expense, any

group of sympathisers anywhere could organise them-

selves and hold regular meetings where the services could

be practised. A meeting using the hymns, canticles,

selections from literature, and statements of principle,

contained in such a manual, could create within itself an

atmosphere of moral faith and enthusiasm which would

quicken into new life everyone who participated in it. If

such a manual also contained marriage and funeral services,

it would make it possible immediately to conduct new

marriage and burial rites.

Nothing has more astonished me than the actual ex-
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perience of this one great difference between the preach-

ing of an ethical sermon and the celebration of an

ethical ceremony. I have often regretted as an ethical

preacher my inability to be in a hundred places at once.

This inability limited each sermon to its one utterance

or to a wearisomely slow repetition week after week.

But having some years since elaborated and conducted

an ethical wedding ceremonial, I have ever since been

lending copies of it to various persons throughout

England, who have reported to me that all who were

present where it was used were gratified that at last a

marriage rite consonant with their own convictions and not

too defective in form had come into existence.

Thus by means of a manual of services it might be

possible for an organisation inspired by humanistic moral

idealism to spread a thousandfold more rapidly than it

could otherwise do.

Many persons have been astonished and possibly even

terrified by the rapid development of Christian Science

during the last decade. This teaching is already in

evidence among us in England even in brick and stone

—

which, whatever else it means, proves that many persons

of wealth believe that Christian Science has come to stay.

The rich, however lavish in expenditure upon pleasures,

seldom give to good causes which they believe are only

transient crazes. So astonishing has been the organised

growth of Christian Science that many have sought to

explain its spread as one more evidence of man's innate

love of mystery. Many have even been tempted to find

in it a proof that unregenerate human nature craves for

the supernatural. I myself knew no other cause to which

the phenomenon could be traced until, drawn by curiosity

rather than by any intention of discovering its causes, I

recently attended a Sunday evening meeting of the Christian
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Science Church near Sloane Square. Its fine stone building

had already attracted my eye—not to confess that it had

stirred envy and bewilderment in my heart to see that

this newest of the sects already possessed- such a temple as

its home, while the older Ethical Society had not a place

of its own to lay its head. I entered the auditorium of

this Christian Science Temple, with its chaste and simple

style of architecture. I had known nothing whatever of

the order of a Christian Science meeting. Imagine then

the revelation it was to me, who for years had been drift-

ing, by some inevitable train of logic and experience, into

a realisation of the necessity for rites and ceremonies to

supplement preaching, to find that here in the Christian

Science churches there was no preaching at all. Reliance

was placed exclusively upon a set and prescribed ritual.

Some great organising genius has been preparing

practical means for the transmission in the most effective

way of the Christian Science gospel to the intelligent and

leisured public. Into my hand was placed a leaflet con-

taining references to the Christian Science hymn-book, to

Mrs Eddy's Science and Healthy and to the Bible, arranged

for use for every Sunday in the then current quarter of

the year. Thus it had been made possible for any little

group of Christian Scientists immediately to conduct a

religious service of an hour in length. No great organisa-

tion was required. I have since been told by members

of the Christian Science Church that generally the religious

services of any new group are at first conducted in the

drawing-room of a private house. Such has been the

ingenuity and foresight of the organisers of the Christian

Science movement. Its statesmen have proved them-

selves suitable to become leaders of the Order of

Jesuits, so subtle and instinct with common sense has

been their judgment in constructing out of materials
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almost hopeless, as I should have thought, a ritual full

of variety and interest and yet centring in one dominant

idea. At this meeting near Sloane Square two persons

conducted the services. But not, in the old-fashioned

manner, two men. Nor were they two women, for the

inventors of this new ritual wished to avoid a monotony

of tone and a suggestion of only one type of dual

humanity. Here in the Christian Science Church a man

and a woman, neither one more prominent than the other,

conduct the services. They repeat alternately passages of

equal length. Thus a rhythmic swing gave repose and

sweep to the mental movement of the whole meeting.

The woman read passages from Mrs Eddy's Science

and Health. The man reinforced its utterances with

kindred ones from the Bible. Yet no one passage was

long enough to fatigue the attention. The whole Bible,

Old and New Testaments, was drawn upon to buttress

with its clear, simple, concrete insight and imagery the

stilted rhetoric of the cryptic ebullitions of the modern

prophetess. The hymns were sung, where possible, to

familiar tunes. The Lord's Prayer was repeated by the

assembled congregation. Then a moment's pause filled

the meeting with that mystic sense of oneness which only

social silence can engender into a perfect calm. As I

went away from the meeting blest by its elevated influence,

despite my rejection of every tenet of its metaphysics, I

found myself mightily reinforced in the conviction that

the ritual is the thing. National idealism needs what its

disciples have all along till now been too dull to think of

giving it. I said to myself :
" This sectarian doctrine of

the Christian Scientists, which takes a mental truth and

physiological fact of limited range (the power of ideas to

beget health, happiness and character) and insanely and

dangerously extends it into a universal law, has been
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embodied in a liturgy which is rapidly winning converts.

How much more rapidly would a religion of national

idealism spread, if it had but found its poet-statesman,

its prophet-priest, shrewd and wise enough to have con-

structed its ritual, not omitting from it either man or

woman or rhythm or song or social silence or the voices

of the congregation speaking in unison or the powerful

reinforcements from the literatures of the world ! How
rapid from city to city and nation to nation would be

the growth of the Ethical Church of the Nations, the

moment every few gathered together could from a leaflet

celebrate the rites of the new gospel !

"

The inadequacy of preaching alone as an instrument of

propaganda, at least at the beginning of a new religious

movement, arises from the fact that inevitably there are

never more than a few preachers who grasp the real

character of any new message. The result is, if it spreads

rapidly and forms groups of disciples, the new movement

is sure to break loose from its original moorings and

to drift. Almost imperceptibly it suffers an unintended

mental change. Nothing could prevent this alteration

unless the spoken word of the preacher was somehow

kept close to the central thought of the movement by

written and more or less authoritative statements, which

were recognised by the whole group as containing its

essential meaning. As such statements are often to be

consulted, they should embody the message in condensed

and vivid form, in a style suitable for reading again and

again, and should prove inexhaustible of meaning after

many ponderings. So, while it may be granted that a

manual of religious services alone could scarcely draw

disciples in the first instance, but would require the initial

impulse either of some spoken word or of some book not

prepared as a manual of services, it is also true that such
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spoken word or such a book alone would be inadequate.

Indeed, even the preachers themselves of a new move-

ment, however intimate their relation to its founder and

their study of its authoritative scriptures, would need the

manual of services to keep them to their moorings. At

least, only the greatest moral and intellectual geniuses

will not drift unconsciously to other than their original

foundations. The minds of ordinary men are by nature

no more fixed than floating islands.

A manual of humanitarian devotion could be used on

occasions where no original discourse was to be delivered,

as at family devotions and at morning and evening chapel

in schools and colleges. But, like the Prayer Book of

the Church of England, it would be equally adapted to

meetings where the central feature was a sermon.

It must furthermore not be forgotten that, whatever the

differences between services and sermons, the sermon

itself, in proportion as it is really great, powerful and of

lasting value, partakes of the nature of a service. The

two great differences between it and the other parts of the

service are that it is the one item not fixed and determined

beforehand, and also the one which does not lay any claim

to being cast into a form of enduring value.

However important preaching may be, the set forms

may at least be held to be more independent of it than it

of them. For they will always present the fundamental

ideas and the deeper trend of the faith embodied in them,

and will do so in literary form ; while one never could

be secure of the same effects from the preaching itself.

The preacher's theme is left to his own selection ; it may

be wide of the main issue and will inevitably be dependent

on the mental gifts of the particular man and on his

momentary fitness. It is at any rate clear that from the

start a manual of services must supplement preaching.

7
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It would be the primary instrument for ensuring per-

manence and consistency of propaganda. It alone could

sustain and educate the nucleus of a new group^of disciples

and could steadily knit fresh recruits into an abiding and

vital unity.

A further reason why the use of a manual of services

has not been appreciated by men of ethical and scientific

faith as compared with preaching is that the services

familiar to us—those of the Anglican and Roman

Churches—happen in our day to be far less ethical and

rational, far more occult and doctrinal, than present-day

preaching. The preaching even in orthodox churches,

being in great part dependent upon the judgment of the

preacher, has been more expressive of the needs of the

hour than have the church services. It has more fully

reflected the trend of the age, which is increasingly

ethical and naturalistic. We are therefore liable to fall

into the error of imagining that somehow preaching is

necessarily more ethical and progressive than a set service.

But this conclusion presupposes on the one hand that the

set Anglican and Romish forms are the only type possible.

On the other hand, it implies that preaching is necessarily

ethical. This is the point of view held by Mr Joseph

McCabe, who has cited the low moral stage of the Church

in Spain to-day, and attributes it to the fact that there the

Church has neglected preaching and had recourse almost

exclusively to ceremonial. But had the ritual to which it

had recourse embodied the ideas of social democracy and

naturalistic humanism, it would have lifted not only the

religion but the whole life of Spain out of the mire. On
the other hand, what proof is there that Spanish priests,

had they opened their mouths to preach in place of

conducting formal services, would have inculcated the

virtues of self-respect, intellectual honesty, democratic
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equality, and reverence for the moral personality of

women ? What reason is there to suppose that they

would have presented the moral character instead of the

supernatural functions of Jesus Christ ? It will be readily

granted that in the historic Christian Churches the

preaching is to-day for the most part more ethical and

scientific than the services. It is the service that now
retards sincerity and freedom of intellectual and moral

faith. These old forms are concretions of the super-

naturalism and the metaphysical doctrines of remote ages,

together with ethical sentiments and human aspirations.

But it is inconceivable that any preaching could be more

ethical and more in accord with the spirit of science and

of democracy than formal services expressly written or

selected to embody the spirit of science and democracy.

The fact that the Anglican and Romish services are not

up to the ethical and intellectual standard of our day and

fall morally and scientifically far below the preaching of

the most powerful living representatives of the Church,

is one of the reasons which make it especially worth

while to prepare a new manual of services. There was,

for instance, to take a typical case, a glaring and pitiable

incongruity, which was morally bewildering, between the

Sunday morning services which were held in the summer
of 1906 at the Farm Street Roman Catholic chapel in

Mayfair and the sermons on " The Sins of Society " there

delivered by the Rev. Father Bernard Vaughan. Grue-

some and uncanny was to me the contrast between the

springs of conduct which the preacher touched in his

discourses on gambling and on the Magdalen of May-
fair and the weaknesses and emotions upon which the

sacrifice of the Mass played. The spiritistic occultism,

the supernaturalism, of this mysterious ceremony of the

Real Presence had no more relation to the fundamental
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presuppositions of Father Vaughan's sermon than the ,i

thoughts of a Caliban to the character of a Miranda. It

was not the sensuous splendour of the form of the Mass

that struck me as barbaric ; but inhuman and immoral

appeared the idea of the supernatural blood-atonement

by contrast with the sermon.

In the same summer, at the Anglican Church in Vere

Street, the Rev. Canon (now Dean) Page-Roberts was

preaching. There a similar preposterous incongruity

between sermon and service obtruded itself upon one's

notice. Fifty minutes to an hour were devoted to a

prostrate crying out to a supernatural agency—at least,

so the worshippers themselves interpreted the ritual

to mean—to save us ; then one might have heard for

twenty-five minutes a most searching sermon on the

seventh commandment, teaching us to save one another

and thereby save ourselves.

Let us concede, then, that the preaching of our day

is comparatively not unethical or unscientific ; it is the

forms that are chiefly at fault. This stricture applies

as fully to the free churches as to the Roman and

Anglican communions, and as much to Quaker and

Unitarian as to Presbyterian and Methodist practices.

My impression as to the attitude of mind of Unitarian

preachers towards the services which they are required or

expected to conduct is that half of the preachers, except

for their saving sense of humour and expectation of

speedy revision, would be agonised in conscience by the

compromise with supernaturalism to which the traditional

forms compel them to submit.

If we consider the special case of the Church of

England, we notice that only the Romanising party have

had the insight to see that living ideas must penetrate not

only the sermon but also the ritual. Accordingly they have
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done their utmost even beyond the limits of legality to

embody their peculiar convictions in ceremonial form.

In this they have proved themselves to be statesmen,

psychologists, and historians, as well as religious en-

thusiasts. They know the practical power of symbol-

ism in conveying an idea into the heart and will of the

people. Superficial and blind by contrast is the atti-

tude of the Broad Church and the Evangelical parties,

who know no better means of checking the Romanising

tendency than by proving it illegal and preaching legality

as the highest clerical duty. If they but knew it, the

only efficient way by which the Romanising movement

could be counteracted would be to legalise forms of

service which should embody principles of democracy,

science, and national idealism. Then the whole people

would rise up in devotion to the Established Church.

Along these lines of national idealism preaching is already

permissible and is to be heard from many pulpits. But

when once formal services congruous with such preaching

are equally allowed. Evangelical Protestants will have

something bigger and stronger to fear than Rome. They

will have England herself to cope with—England awake

as a living church. Towards this end a revised manual

of services is more urgently needed than a new outburst

of pulpit eloquence.

Those who have not long reflected upon the problem

here under discussion may think that somehow formal

services are in the nature of the case further behind the

times than preaching. But this again is a mistake.

Indeed, it is the survival of the old forms devised by

Cranmer and his coadjutors which accounts for the fact

that the preaching is not far more advanced than it is.

Only the most daring and original preachers think beyond

the forms. But in the day of Cranmer himself, and for
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a generation afterwards, these forms did not cramp. Now,
it is not of the essence of a formal service that it should

have been perpetuated unchanged for three centuries. It

is, as I point out elsewhere, perfectly possible that there

should be an organised body of the best intellects and most

spiritually minded souls of the Church continuously at

work upon the revision of its services. And it would be

possible that at stated intervals, a decade apart or less, the

results of their labours should be submitted to the lawful

authorities, and that those new forms which commended
themselves should be sanctioned, and permission granted

for their use side by side with old forms. There is

nothing inherent in the nature of a State church or of

church services to occasion the retention of any obsolete

ideas or forms. Just as the criminal laws and civil statutes

of the nation not only require but may receive constant

revision, so with religious laws and statutes. Nowadays,

under a democratic regime^ it is inexcusable for any but

embittered Anarchists to interpret all legislation as the

tyrannical empire of past ages over the living present.

Sane persons see that it is our own fault if we have not

cast off the dictation of the dead and formulated em-

bodiments of the social consciousness of our own day.

In similar manner, before long, all except blind haters of

social discipline of every kind will enthusiastically help

to revivify the Church by revising and re-interpreting

her liturgy.



CHAPTER IV

SOME PREJUDICES AGAINST RELIGIOUS FORMS

As this volume is, in one aspect, an invitation to the

public to give impartial consideration to the claims of

Church services new in inward meaning and partly new

in outward shape, it may not be superfluous to indicate

what are the conditions which enable a person to judge

competently of any ritual.

If anyone has been accustomed to the elaborate cere-

monies of the Anglican Church and has derived his

spiritual strength through them, he will be astonished,

upon his attending a Quaker meeting for the first time,

that human beings, apparently by nature of like suscepti-

bilities with his own, could endure anything quite so dull

and irritating as sitting speechlessly and motionlessly with

others for ten, fifteen, yes, for thirty minutes together.

But it becomes perfectly evident upon reflection that no

one attending a Quaker meeting for the first time can be

a competent judge of its ritual. Its eff^ects upon him are

entirely exceptional, and are the very opposite of those

produced upon the minds of the Quakers themselves, or

upon the minds of persons who, even though they be not

believers in the principles taught by George Fox, have

nevertheless in youth or in some other period of their

life been accustomed to the Quaker meeting and grown
103
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familiar with the mental side of its massive silences and

unpremeditated outbursts of speech. Here are two

opposite effects produced by the same ritual. That

upon those habituated to it is peace, love, clearer insight,

new power of self-control and of self-sacrifice. That

upon the stranger is a feeling almost of repulsion and

revulsion. The silence to him is empty, the motionless-

ness stupefying. The speeches and prayers bear none

of that majestic poetry and manifest none of that mental

vision which he has been wont to consider as the

distinctive mark of utterances of the Most High. Of

these two psychologically opposite effects, it is clear that

the one which should be accounted the standard by which

to judge of the ritual is that made upon the mind of

the person who is familiar with it, and who, although he

may not believe in, is not horrified or shocked by the

inner meaning of the form.

If the High Churchman is making his first visit not to

a Quaker meeting but, let us say, to an ethical society,

an emotion of condescending patronage, if not kindly

contempt, may stir his heart towards fellow-countrymen

of his whose spiritual nature can be satisfied with anything

so cold. Its coldness is what, indeed, not only Anglicans,

but Methodists and Baptists, and perhaps others, are at

first struck with at the so-called ethical service. But first

visits are not to be trusted. The stranger may feel cold

not because the atmosphere itself is below the blood-warm

temperature of humanity, but because he has passed

through infinite stretches of mental bleakness in trying to

reach the point of view of these new worshippers of the

moral sentiment. He has been chilled in leaving his own

house and cannot on the instant be penetrated with the

glow of his neighbour's hearth. Yet although he may

never come again, he may for the rest of his life be

f
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reporting among his friends the icy stiffness of ethical

religion—all intellect and logic, no tenderness, no fire of

enthusiasm, nothing personal, no belief even in personality

or love, but only in abstract ideas, in moral philosophy,

in discussion and controversy.

Yet it is possible that every heart but his own at that

meeting of the ethical society was astir to its depths with

the joy and agony of self-renouncing love. The same

effect upon him was rendered impossible only by trivial

circumstances. It is conceivable that the mere designation

of the preacher at that meeting as an " ethical lecturer
"

concealed from the stranger the fact that every sentence

uttered by the lecturer was aglow with the passion of the

martyrs and luminous with the insight of the prophets.

But both the words " ethical " and " lecturer " to describe

a preacher are strange to the High Churchman. They

form a totally new pigeon-hole among the compartments

of his intellectual system. In that pigeon-hole nothing

that he has ever known or loved or reverenced will

spontaneously find its place. He has no power—to

borrow the word of the psychologists and educationists of

Germany—of " apperception " for things so labelled
;

and it is only according to their labels that the intellect at

first classifies and groups its contents. An ethical lecturer

—the very words prove that—must be something all

intellect and no heart, all metaphysics and no life, self-

made, and never having been breathed upon by the

spirit of the ages and the beauty of the ideal. An
" ethical lecture " must be so ; therefore, when first

heard, ic is so. Likewise with the other formularies of

an ethical service. What is this preposterous reading,

not from Isaiah or St John, but from Plato or Browning ?

What a strange aberration, that anyone should mistake

philosophy for religion, or poetry for prophecy ! Poor,
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benighted souls that have been allowed to wander from

Morning and Evening Prayer, from the Psalter, Epistle

and Gospel !

The first rule, then, to which the judge of a new
liturgy must submit is that he make himself intimately

familiar with it and suspend judgment until he has done

so, I set forth this rule of criticism not only in order

that my readers shall discount the prejudices which they

might feel towards forms of the kind which I propose.

Indeed, my chief motive for calling attention to this first

canon of criticism is that persons who are wholly in

sympathy with the fundamental ideas of what I call

ethical religion, should prepare themselves to become

appreciative and constructive critics of Roman Catholic

rites, of the Anglican liturgy, of the forms of service

prevalent in the free churches, and even of the ritual of

the Greek Church. The St Paul-that-is-to-be of the

humanitarian faith, if he need not become all things to

all men, must know all things that work effectively upon

all men and be willing to introduce every invention that

shall foster spiritual energy. To prepare oneself for

revision, scientific and democratic, instead of turning

away in disgust from ritual priestly and occult, one

must study it sympathetically, psychologically and socio-

logically. Whatever power for good or evil such ritual

has had, it was due to elements within it which were

purely natural in their operation. But these elements

cannot be judged if they still awaken in us a feeling of

revulsion due to strangeness. One who has studied them

long enough to be rid of the sense of novelty will also

find that he will have outgrown that well-nigh universal

prejudice which shrinks from re-introducing in new con-

nections any music or ceremonial act or use of furniture

that can possibly in any way suggest any of the ecclesi-
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astical machinery and methods of supernaturalistic

organisations. Let a man judge of his own lack of

culture as regards religious services, by the degree with

which he shrinks in proud contempt from forms and

ceremonies, the fundamental ideas of which he has dis-

carded. It is bigotry and narrowness to transfer the

dislike for a principle to the outward form in which that

principle has been able to embody itself. That same

form may be the best means also for the artistic incar-

nation of the opposite idea.

Probably more mischief is done by a failure to appreciate

forms and ceremonies unfamiliar than by the inability to

value aright those with which we are intimately but un-

pleasandy acquainted. The shrinking from the unfamiliar

prevents our widening our acquaintanceship with religious

expressions and recognising the possibilities of utilising

those expressions for the communication of our own

living faith. I am not sure but that it is more im-

portant for a man to gain an expert knowledge of the

ceremonies of other religions than to become an

authority in regard to his own. If ever a ritual arises

so beautiful and full of meaning as to commend itself

to the judgment of the British nation as a whole, it

will have sprung out of the labours and insight of

men who counted all the forms of all the religions of

the world as material to be used and transformed to the

needs of the nation.

The second rule for judging a ritual is that no one

should attempt to do so by its effects upon himself, even

after becoming intimately familiar with it, unless he

really believes in the truth of the idea which it embodies.

A ritual incorporating a notion which we believe to be

false must be for us mere mummery unless for the time

being we forget our own convictions. It must be re-
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membered, however, that in mere mummery what is

objectionable is not the form, not the ritual as such, but

the false idea—false to us—which we see exercising over

others what we believe to be a deplorable, influence. The
attack, therefore, in such a case, should never be upon

the form. By sweeping that away one would not dry up

the cause of pollution at its source. Those Protestants

err who assail the forms instead of the substance of the

Roman Catholic Church and deplore any approximation

to them on the part of the Anglican communion. If the

ideas which animate Anglican priests are the same as

those which have found concrete embodiment in the

Roman ritual, the attack should be directed against the

ideas, not against the ceremonial embodiment. Indeed,

the Anglican priest who entertains them but does not

dare to do more than preach them, is more dangerous

than the frank ritualist. Men who long to practise the

Roman forms but abstain only because they are illegal

add hypocrisy to heresy.

In short, nothing in a ritual which to us is absurd, be-

cause the idea which it embodies is absurd, should be

counted as an objection to the ritual itself. A ritual is

a means towards an end. The end is that a certain idea,

which is in the mind of some persons, should be com-

municated powerfully to the minds of other persons.

The means, or medium of communication, is ritual. But

no deflection from truth inherent in the idea should be

blamed against the medium which has been able to convey

it. Only those distortions of the idea in the minds to

be influenced which are due to defects in the bodily acts

and the formularies of the ritual can justly be attached

to it as their cause. We must not complain of the

ceremony of the Mass in the Roman Catholic Church,

if it succeeds in creating in the minds of the worshippers



PREJUDICES AGAINST RELIGIOUS FORMS 109

an overpowering sense of the immediate presence of the

living spirit of Jesus Christ in the consecrated elements
;

for that is the very idea which the Mass was meant to

convey. If, in order to prevent the conveyance of that

sense of the immediate presence of Christ, we attack the

Mass, we must remember that we are overthrowing only

the means by which the idea was communicated, and not

the idea itself, nor the purpose in conveying it, which

live in the minds of the Catholic priesthood. It is of

infinite importance, in the policy of opponents of Roman
Catholic teachings, that they shall not, in attacking the

Mass, attack it on anti-ritualistic principles. Such a

policy is suicidal. It would render impossible the con-

creting of Protestant principles or of rationalism into

a cultus.

Instead of attacking a splendid ritual of an idea we hate,

we ought, on the contrary, to feel towards it as the

Government of one nation might towards some new

device for military or naval defence which another nation

had discovered and failed to keep secret. In spiritual

warfare it is justifiable to rejoice when one is able to steal

one's enemy's gunpowder. Every ritual of every doctrine

I abhor shall teach me how to convey the doctrine I love.

In judging of my spiritual enemy's ritual, therefore, I

must not be biassed by the fact that for me it is mere

mummery, or worse.

A third canon which should be borne in mind in order

to correct a very natural error of prejudice is that no

ritual should be judged by its effect upon us, even though

we be familiar with it and though we count its teaching

to be true, provided the truth it conveys is in our opinion

of very little worth in the relative scale of human values.

Ritual, as I point out elsewhere, is never concerned with

anything but what are considered the supreme interests
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and fundamental principles of existence. No ritual,

therefore, which conveys a truth to us insignificant, can

impress us. It will leave a distaste, a sense of triviality,

of insipidity ; and yet the form, both- bodily act and

words, may be quite perfect as ritual. A philosophic

agnostic or rationalist, if he finds himself more intensely

bored by the set forms of the Church of England

than by the services of Nonconformists, ought to re-

member that this effect upon him is due to the greater

efficiency of the more finely finished forms. They more

powerfully convey to his mind the doctrines which he

hates than do the less literary and classic prayers of

the Dissenters.

In order to avoid the prejudice against a ritual due to

the fact that the idea embodied in it is to us not true, or

if true of insignificant value, we must put ourselves by

force of sympathetic imagination in the position of the

devout and enthusiastic worshipper. When we have

done this, then are we able to detect just how much
of the effect of the religion we are studying is to be

traced to the idea itself and how much to the forms and

ceremonies in which it is embodied. We also are then

able to detect what elements in these are capable of com-

plete detachment from the special ideas which they serve

and can be appropriateci by a religion which wholly dis-

cards trust in superhuman agencies as the source of

moral inspiration.

Another rule which will aid towards an impartial judg-

ment of any ritual is to bear in mind that it is not

essential to it that it should be heard every day or twice

every Sunday, or even once a week or once a month.

Unhappily, the churches of our day which practise liturgy

iterate and reiterate the same forms ad nauseam. Many,

even, who devoutly believe the ideas conveyed, find the



PREJUDICES AGAINST RELIGIOUS FORMS in

forms intolerable. Therefore they either never go to

church or do so but seldom ; or else they attend places

where one cannot anticipate every detail of every bodily

motion and every phrase that is to be said or sung. This

weariness of very satiety from too frequent hearing and

seeing of the same forms accounts for a very large part

of the prevalent dislike of ritual ; and yet that dislike

is purely accidental. If the Church of England should

adopt quite different forms for morning and evening

service for every morning and evening in the year

—

different anthems, a different order, different aspects of its

great teachings-^it is possible that Dissent of the kind

which has prevailed for three centuries would almost

disappear. It is also possible that persons whose moral

idealism has outgrown the trammels of supernaturalistic

presuppositions would begin to see the possibilities of a

rationalistic ritual—and the necessity for it, if humanitarian

idealism is to be conveyed with quickening power to the

mind of the multitude.

In lieu of any such introduction of infinite and delight-

ful variety into the ritual of the State Church, it would be

well if those intelligently interested in the religious life of

the nation would remember that the monotony which

stamps ritual to-day is wholly extraneous to its essential

nature. That monotony is an accident. The ritual of

the future may reflect the exhaustless fullness of life itself

and thus meet that intellectual need which psychologists

call the law of variety.

It is as much the monotony of reiteration and uniformity

and the lack of substitutes to be used at the discretion of

the local clergy, as any difference of fundamental teaching

or of Church government, that keeps the Dissenters aloof

from the Church of England services. Yet this monotony

is wholly adventitious, and has no connection either with
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State establishment or with elaborateness of ritual. What
we want is greater variety in church services and a large

option granted to the officiating priest, together with a

power in the hands of the bishop to introduce, according

to local needs, new forms and ceremonies.

Yet it is exactly the opposite of any such liberty and

variety which is advocated in the present day by those

priests of the Church of England who are most cultivated

in taste, most appreciative of ritual and most catholic and

tolerant in doctrine. They are bringing about greater

unity of practice by deifying, as it has not been deified

for two centuries, the very letter of the rubric of the

Book of Common Prayer. They are clamorously calling

the attention of the public to the illegalities of the Evan-

gelicals, as being far more a violation of the prescribed

rules of the Prayer Book than any introduction by High

Anglicans of illegal Romish forms. They are crying out

for strict obedience. They are making it widely known

that while in taking holy orders a man is allowed large

intellectual freedom concerning the doctrines and formulae

of principles, he binds himself hand and foot, tongue and

spirit, to the letter of the rubric as regards ritual. As an

instance of this effort to bring the practices of the Church

into still greater uniformity and to introduce greater

frequency of repetition, I would cite the popular Parson s

Handbook^ by that admirable man and writer the Rev. Percy

Dearmer. The sixth edition of this manual, revised and

enlarged and beautified by new illustrations, has been

published this year (1907). While writing the above

sentences I have had before me a passage in his Introduc-

tion to the Parson s Handbook. This passage, which I take

as typical of the dominant tendency among enthusiastic

Churchmen, reads thus :

—

" The cure, therefore, for most of our troubles and
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deficiencies is to practise that loyal obedience to lawful

authority which the clergy have promised to do in the

solemn declaration of the amended Canon 36 :

—

'I A. B. do solemnly make the following declaration; I

assent to the Thirty-nine Articles of Religion, and to the Book

of Common Prayer, and of Ordering of Bishops, Priests, and

Deacons ; I believe the doctrine of the Church of England, as

therein set forth, to be agreeable to the Word of God : and in

public prayer and administration of the Sacraments, I will use

the form in the said Book prescribed, and none other, except

so far as shall be ordered by lawful authority.'

"Two principles are here clearly set forth, as Arch-

bishop Temple once pointed out. In the first place, the

English Church does not now press doctrinal conformity

to her own distinctive formulae beyond the point of a

general acceptance or 'assent' ; in the second place, she

does require an undertaking as to ritual that admits of

no compromise. Freedom to think, freedom to discuss,

freedom to develop, are necessary to the very existence

of life and truth in a Church ; but for the priest to

omit or to alter the common services of that Church

is fatal to the Christian fellowship, and robs the people

of their rights."

In my judgment, Mr Dearmer is perfectly accurate.

The official priest of the Church must conform, and ought

to be compelled to conform, to the prescribed ritual of

the Church. It is equally gratifying to be reassured that

he is allowed the freedom to think, discuss and develop

in doctrine and philosophy. But luckily the whole

nation has not taken holy orders. Luckily, only some

twenty-five thousand men in a population of forty

millions of human beings have pledged themselves under

oath or in any way never to omit or alter the common

services of the Church. It would be fatal to allow any
8
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liberty in this direction to the priest. But it would be

still more fatal to deny perfect freedom in this direction to

the people. So long as the forms prescribed remain pre-

scribed, let the priest obey. But so long as the soul of

the nation is alive, let it exercise its right by law to omit

or alter any and every detail of the Church services

wherever it can discover a better. The right of the

people as a nation of worshippers to make new forms and

ceremonies is one which a socialist like Mr Dearmer would

recognise. We notice, further, in Canon 36, which he

cites, the same recognition of the nation's power to order

what shall be the forms of the Church. The priest is

made to say, " I will use the form in the said Book ....
except so far as shall be ordered by lawful authority^ The
moment the people of England, the ultimate authority

in everything lawful, orders some other form, the priest,

unless the people allows an alternative, must use that.

He is bound. But we, the people of England, are free.

We, luckily, are in authority and may come to the rescue

of the priests themselves.

One more caution may here be in place. A religious

ritual may give us offence, we may find it dull, it may
leave us apathetic, not because of any defect in itself as

art or because of any falsehood or insignificance of value

in its idea, but because it goes counter to some self-

interest which we are unwilling to sacrifice to the interests

of humanity at large. Our judgment may tell us that

the idea conveyed is true and good and that the means

by which it is conveyed are beautiful ; and yet we may
on this account be alarmed. Were the idea, by means

of the ritual, to penetrate into our inmost self, we should

be compelled to let go some treasure which we clutch.

Let us imagine a person quite prepared in all other ways

to appreciate the lines from George Eliot's Spanish
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Gipsy^ which I would suggest as an appropriate utter-

ance for the opening of a baptismal rite when the Church

has become humanistic. The lines are these :

—

Ours is a faith

Taught by no priest, but by our beating hearts :

Faith to each other ; the fidelity

Of men whose pulses leap with kindred fire,

Who in the flash of eyes, the clasp of hands.

Nay, in the silent bodily presence, feel

The mystic stirrings of a common life

Which makes the many one.

The truth, the righteousness and the beauty of these

words may be felt to be unimpeachable, and on that very

account may be hateful to a person who, despite his

better nature, loathes too close contact with his fellow-

men— "the great unwashed." Liberty, equality and

fraternity are all very well in the abstract and as a watch-

word of a political party ; but an actual fraternity, with

poetic enthusiasm inculcating equality, and in its rite of

admission to membership committing everyone to full

recognition, as social equals, of the promiscuous crowd

who make up the congregation, is quite beyond the

powers of sacrifice of many a refined, exclusive human-

ist. Yet let such an one not assign the resentment

which he would feel upon hearing these lines in a church

service, as a reason against ritual in general, or against

this form in particular. Rather let him purge his own
habits of heart, or else suspend judgment.

Another prejudice inevitably confronts one who asks

the public to sanction innovations in ritual. No form of

common worship will stand being rendered so inartistically

as to offend the aesthetic susceptibilities of those present.

Yet it is often impossible that new rites and ceremonies

should at first be rendered under circumstances and by
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persons trained and gifted to do them aesthetic justice.

It is therefore generally necessary, and is only just, that

a critic hearing a new ritual imperfectly rendered should

discount the imperfections of the rendering and not

attribute to the special form offences not inherent in it

but attributable to defects of execution. An exquisite

poem or magnificent prose utterance may be so stammer-

ingly spoken, in so unpleasant a voice, with such unin-

telligence of inflection and intonation, as to make it

almost impossible for the most discriminating listener to

see and realise the literary worth and beauty or the moral

dignity of the composition or the possibility of its being

impressively rendered. A certain degree of skill in

reading must be evinced before even a fair jury would

be able to pronounce a just judgment upon the thing

spoken. So difficult is it to separate the incidental defects

of execution and appreciate the possibilities and the effects

of a perfect rendering. What is true of mere elocution

is to a greater degree the case in regard to instrumental

and vocal music. The general public never discriminates

between bad music and a bad rendering of good music.

But a critic of new and unfamiliar forms of public worship

must train himself to at least sufficient discrimination to

enable him to know when the rendering is the cause of

offence. If he cannot imagine how the ritual would

impress him if it were well executed, he can then at

least suspend judgment until he does hear and see it

done well.

The old-established religions possess an enormous but

unfair advantage in those centres where the rich assemble.

They can command the best music, the finest architecture

and windows, and priests whose voice and enunciation of

English are most agreeable. The further one goes from

the churches where the aristocratic and wealthy worship.
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the more one finds not only ideas which would offend

their intellectual and moral preconceptions, but also forms

and renderings of forms which would outrage their

aesthetic standards. The classes most cultivated aestheti-

cally have nevertheless not had enough intellectual training

to be self-critical. They attribute to forms and ideas

which offend them crudities and vulgarities of presentation

which may by no means inhere in the ideas and forms

themselves. These crudities and vulgarities may be

wholly due to the poverty and the lack of outward

resources of those who believe in the ideas embodied.

It is quite clear, then, as a canon for the criticism of new

religious forms, that one must either hear them well and

adequately rendered or else be able to set aside all pre-

judices due to defects of execution and imaginatively

realise how the forms would affect the mind when pro-

perly said and sung under favourable surroundings.

Still another caution must be given for the guidance of

the critic of new religious forms and proposed revisions

of old. Ritual, like the drama, can only be judged when

it is—so to speak—staged and performed. The items of

the rite and the directions of the rubric when merely read

in a book will not disclose their possibilities even to an

expert executant of rituals. It is a commonplace of

experience, that until a drama is actually performed

nobody can tell how it will "take." The dramatist

himself does not know. Actors and stage-managers are

proverbially liable to erroneous judgment. They reject

pieces which prove afterwards the greatest successes,

and are ready to expend vast sums of money on the

performance of plays which everyone after the first

night wonders could ever in the private reading have

misled anyone.

There is no occasion for us to enter into the essential
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differences of a literary composition when read in a book

and when acted and recited on a stage or in a church.

But the difference is astonishingly great for everyone. A
drama or a religious rite in the pages of -a book is to its

performance or celebration very much as a corpse to

a living body. They are alike and yet startlingly dis-

similar. A sentence or a ritualistic sign takes on new

and unexpected life and energy the moment it is

uttered or enacted before a public assembly convened

for that purpose.



CHAPTER V

EFFORT AND ADAPTATION IN THE GROWTH OF LITURGIES

It must be borne in mind that suitable modes of de-

votional service will never come of themselves. They

will not be hit upon by happy accident. And without a

mighty struggle on their behalf, they will never be in-

troduced either into the historic or into new religious

organisations. Even in the latter there will always be a

strong party opposing outward forms. It may be, as

Emerson says, that

The litanies of nations came,

Like the volcano's tongue of flame,

Up from the burning core below

—

The canticles of love and u^oe.

It certainly is true, as he says, that

Out from the heart of nature rolled

The burdens of the Bible old.

But false would be the inference that, because the litanies

come naturally out of human love and woe, they therefore

come without effort, purpose, and plan. If the volcano's

tongue of flame does not issue by design, it is in so far

not like the litanies of nations in its energising force.

The behef prevails that litanies spring out unintended

from unconscious impulses. And when persons under-

take to-day, by effort and with beneficence prepense, to

119
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make or re-make litanies suited to the new needs, they

are met with the scornful rebuke that religions cannot be

manufactured—that they are not made but grow.

There is no doubt in my own mind that the progress

of relip-ion into a democratic and scientific scheme of moral

regeneration has been retarded for ages by the notion,

never allowed by priests to die, that religious forms and

ceremonies cannot be invented and manufactured. This

notion, kept alive by conservative interests, and sincerely

believed because accepted without question by the multi-

tude, is doomed soon to be exploded. For the fact is

writ large on every page of Church history, and in the

narrative of all great religions, and needs only to be known,

that so long as religions have been alive and growing, the

vital force which produced their teachings and practices

has been the conscious effort of bold, patriotic statesmen.

These saw that ethics, whether pure or impure—ethics

somehow, the best they could have—must forthwith be

concreted into the most attractive, vivid and inspiring

cultus they were able to devise. Churches have always

and everywhere manufactured their ritual.

Nevertheless, it is true that the ritual is a natural

growth. Human manufactures always grow. Unless

one is admitted into the secret of the psychic forces that

create them, they bear all the marks of spontaneous,

unpremeditated development. Religious statesmen con-

struct them as inevitably (although designedly) as the

wood-bird weaves her nest

Of leaves and feathers from her breast
;

or as

or as

the fish outbuilds her shell,

Painting with morn each annual cell

;

the sacred pine-tree adds

To her old leaves new myriads.
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It is hazardous to affirm that bird and fish and tree quite

spontaneously and unconsciously construct their temples

for body and home. The finest and closest observers of

animal and plant life are more and more hesitating to

believe so. There is no proof of unconsciousness or

effortlessness. Both in the case of plant and animal it is

an unfounded assumption to deny even effort. And as

regards all beautiful forms of religion, what we do know

of them from intimate and universal experience and direct

observation is this : that they have come first by the effort

of patriots ; then they may have continued spontaneously,

and probably only at last survived unconsciously. We
know further that the unconscious production ot beauti-

ful things is no more worthy nor admirable than activity

which is all tingling with conscious spontaneity. It is

also a perversion of judgment, due to conservative self-

interest, to cast discredit upon laborious effort as compared

with spontaneity, whether conscious or unconscious. Let

the results of agonising enterprise be compared only

in their beauty and utility with products of effortless

impulse and not prejudged adversely because they have

cost self-control, sacrifice and the concentration of intelli-

gent will.

It has not been to the interest of the official priests

of churches to acknowledge that forms and ceremonies,

liturgies and Bibles, grew by a process of revision.

Accordingly, they did not see this process, and they

honestly fancied that the products of ceremonial art

sprang quite otherwise into existence. But anyone not

biassed knows that the same process is exemplified in the

religious forms of every nation. Nowhere is it more

fully exemplified than in the origin and development of

the EngHsh Bible and the Book of Common Prayer.

Admirably has Emerson presented the facts and appreci-
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ated them in this passage from his essay on Shakespeare :

—

" It is easy to see that what is best written or done by

genius in the world was no man's work, but came by wide

social labour, when a thousand wrought like one, sharing

the same impulse. Our English Bible is a wonderful

specimen of the strength and music of the English

language. But it was not made by one man, or at one

time ; but centuries and churches brought it to perfection.

There never was a time when there was not some trans-

lation existing. The liturgy, admirable for its energy and

pathos, is an anthology of the piety of ages and nations,

a translation of the prayers and forms of the Catholic

Church—these collected, too, in long periods, from the

prayers and meditations of every saint and sacred writer

all over the world. Grotius makes the like remark in

respect to the Lord's Prayer, that the single clauses of

which it is composed were already in use in the time of

Christ, in the Rabbinical forms. He picked out the grains

of gold."

But there is a still more pertinent hint in this same

essay of Emerson's, to encourage and embolden to

revision those who feel that during the last two centuries

and a half the people of England have been denied the

right to breathe the breath of their new life into their

national liturgy and to let that new life reshape, as it must,

those forms which are inadequate. " Shakespeare," says

Emerson, " in common with his comrades, esteemed the

mass of old plays waste stock, in which any experiment

could be freely tried. Had the prestige which hedges

about a modern tragedy existed, nothing could have been

done." I know the retort will be made that this was all

very well for Shakespeare and his immortal comrades, but

that until a man has demonstrated that he is the peer of

Shakespeare he has no right to lay his unconsecrated
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hand upon the sacred literary heritage of the past. But

note that Emerson insists that even Shakespeare, for all

his greatness, could have done nothing had the prestige

which hedges about a modern tragedy prevented his

esteeming the mass of old plays waste stock. If Emerson

be right, Shakespeare's greatness itself, or at least the

world's possession of his greatness, was due to the liberty

taken by him of experimenting freely with the literature

he found at hand.

Once let the devout world be converted to the dignity

and necessity of human effort in the writing of Bibles

and in the formulation of religious cults, and in a century

religion will make more progress in beauty, reasonableness

and humanity than it has done in two thousand years.

The notion that sacred scriptures emanate from super-

natural agencies and that rites are enjoined by invisible

intelligences, has generally paralysed by suggestion the

efforts of religious reformers. These have waited for

that to be done by superhuman persons which they ought

to have undertaken forthwith. But luckily this erroneous

notion is losing hold of intelligent minds.

With the shifting of trust from supernatural to human

agencies, we abandon the idea that independently of us

the universe has a purpose which we are to serve. But

the notion that we therefore abandon all belief in rational

cosmic purpose and fall back upon blind evolution is

as crude as it is dangerous to the higher interests of

humanity. In abandoning superhuman personal agencies

we do not fall back upon sub-human and impersonal

or even merely human forces. No human will is merely

human will ; it is also natural, just as all nature is

subject to the forms and laws of the human mind.

Instead, we replace the idea of extra-human cosmic pur-

pose by that of human cosmic purpose—humanity being



124 NATIONAL IDEALISM

the crown of the cosmos. Combined human foresight

—the general will of organised society—assumes the role

of creative providence.

Consistent with this new conception of the Church

and of human design as a factor in religious evolution is

it that we should appropriate and adapt the materials

furnished us by the rites and ceremonies of the historic

Church. We who love the Church and are true to its

spirit are rightful masters of its letter. As the wood-

bird, bent on building her nest, in lieu of better materials

makes it of leaves and of feathers from her breast, so

may we use what is familiar, old, and close at hand. It

is all ours, and the homelike beauty of the Church of

the future will be enhanced by the ancient materials

wrought into its new forms.

The right to appropriate and modify materials at hand

to serve new needs has only been exercised in the few

and short periods of creative work in Church organisation

—those who effected the changes believing themselves to

be guided by some supernatural agency. By such men

at such times no forms or symbols were counted too holy

to be touched. There is little doubt that out of the

Creed of Irenaeus (a.d. 170) was built up the Apostles'

Creed, through the deliberate attempts of many. This

in turn was worked over into the Nicene Creed, to meet

the new attacks of heretics by rendering explicit various

points of Church doctrine. The Apostles' and the

Nicene Creeds must have been held in execration as an

unpardonable parody by those who on principle opposed

all tampering with authorised documents. The Nicene

Creed itself soon becoming inadequate as an instrument

of Church defence, the Athanasian Creed was constructed

out of two existing formulae as to the nature of God
and of Christ.

^
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In the case of these creeds, there was no deviation in

the new statements from the old meanings—only a bring-

ing out of what was implicit and understood, or the

addition of new materials to buttress the old. Yet the

right to appropriate and modify has not been confined

to cases where the old idea was preserved. The early

Christians put quite different meanings into the words

" Messiah " and " the Kingdom of Heaven," as into the

use of one day of rest in seven and into the Passover

Supper. They did not stop short of appropriating

anything that would serve their cause.

It is not only creeds that have been reshaped and bent

to serve new needs ; the same has been done with prayers

and hymns. It is sometimes supposed that these latter,

being lyric and emotional, have spontaneously sprung

into existence, and, being living organisms rather than

mechanical structures, cannot be modified without lacera-

tion. But such a distinction of creeds as compared with

prayers and hymns is wholly without foundation in

fact. The most subtle and metaphysical of all the creeds,

the Athanasian, is itself a superb psalm, and as such is

used by the Church. It is a living organism, but we

must remember that in matters spiritual the life-force

is often conscious effort and intelligent design. As to

hymns, whoever is intimately acquainted with the evolu-

tion of anthologies is perfectly aware that the lyrics

undergo modification the moment the intellectual soil

and environing atmosphere have become changed. What

is more to the point, the most sweetly lyrical of all

Christian hymns, those of John and Charles Wesley,

found their origin in a systematic intellectual scheme.

The Wesleys wished to embody their peculiar theological

doctrines in a form which should become familiar to the

masses. The hymn was the one possible popular vehicle.
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Accordingly, the whole of the Methodist scheme of sal-

vation was poured into melodious rhyme. As regards

the spontaneous perfection, and therefore inviolability, of

prayers, it must not be forgotten that a number of the

prayers in the English Prayer Book are compilations.

Church literature cannot and must not be the product

of individual and isolated minds. It still must be, as it

always has been, the work of a continuous group of

organisers and worshippers thinking and feeling together

like one mind and embodying their common sentiment

in fitting formulae. One person pre-eminent in logical

clearness throws out the new idea ; another soul gifted

with song breathes into it the breath of life. By use the

substance becomes strengthened and compact. Church

literature has thus the characteristics of folk-lore.

A redeeming circumstance in such appropriation, as

compared with the seizing of material wealth, is that the

old still survives intact under the former ownership, after

it has been taken and adapted by innovators. The Jewish

use and meaning of the words " Messiah " and " the

Kingdom of Heaven," as of the institutions of the

Sabbath and the Passover, were not extinguished, but

were compelled to compete henceforth with what the

Jews would have called parodies.

There was a similar seizure by the early Christians

of pagan materials—festivals and phrases, as well as

temples.

At the Reformation, likewise, when the Church of

England was organising herself as an independent body,

she took every form and phrase she wanted, modifying

language and rite by omissions and additions and by the

introduction of fresh ideas and meanings, according to the

living sentiments of the hour. " In the Mass," says an

historian of the Book of Common Prayer, " the order and
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contents of the Sarum service were adhered to, but stress

was laid upon the communion of the people, by the in-

corporation of the ' Order of Communion,' and the Canon

was practically re-written, expressions being omitted which

would be thought to countenance the doctrine of a

repetition of the sacrifice of the Cross, and the then pre-

valent form of the doctrine of Transubstantiation. . . .

The direct invocation of saints and expressions connected

with the mediaeval doctrine of the state of the departed

also disappeared."

Only in these great creative periods of national

religious life have existing materials been intentionally

transfused with new meanings and reshaped. In periods

of timid conformity thinkers have seen what needed

doing but have not dared, or have not cared, to do it.

At most someone has prophesied that another would

come, who, being bolder, would do instead of announcing

what ought to be done.

All persons likely to be interested in the revision of

the Book of Common Prayer might for our purpose be

conveniently divided into two classes, as the obstacles to

revision besetting each of these are quite different :

clergymen and literary laymen.

Such is the peculiar position of the clergyman under

the Act of Uniformity that he cannot well conceive any-

one's beginning the work of re-adapting the services of

the Church to the future needs of the nation until the

Church itself, with the nation's sanction, has moved in

the matter and authorised and appointed a various body

of men to undertake the task.

There can be no doubt that thousands of the clergy

deplore their bondage to the rubric and the absence of

permission to bishops to authorise alternatives to various

portions of the services. But those who thus regret



128 NATIONAL IDEALISM

their bondage can do nothing more specific than express

their regret ; and this they are continually but ineffectually

doing. Typical of these expressions are the letters

which recently appeared in the Spectator.- One contains

the following passage :
—" How different would have been

the history of the Christian Church in England if the

compilers of the nation's Book of Common Prayer had

definitely fixed some date, such as the first year of every

century, for its revision ! They made no secret of the

fact that their work would periodically need to be brought

up to date. Were they not themselves revising venerated

liturgies, handed down to them, in order that they might

be better adapted to the knowledge and the needs of the

people of England in their own day } Would not the

arguments which they used in their Preface to convince

gainsayers be equally applicable to future generations }

They both knew and foreknew the hold of customary

forms and phrases over men's minds. They had seen

and must have foreseen the danger * lest one good custom

should corrupt the world.' . . . Who can doubt that

as godly a body of men of piety and learning will be

found for the task to-day as at any period of the Church's

history .? Even Church doctrine, which is spoken of

sometimes as if it were a petrified tradition, means neither

more nor less than the teaching of the living Church of

the day, as expressed in authorised formularies by the

help of the living Spirit. Such formularies must be

kept in constant refreshing touch with the heart and

mind of the nation if the national Church is to be worthy

of its name, and not decline and fall into a mere denomina-

tion among denominations. The sense in which the com-

pilers of our Prayer Book meant Church doctrine to be

* distinctive
'—a much-abused word, surely—was chiefly,

if 1 mistake not, in its simple, broad and therefore com-
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prehensive character. It was their ambition that all

Christian people should be able to use the services

supplied with comfort and profit, whether their family

tradition and personal leaning inclined them to Rome or

to Geneva."

How pathetically handicapped must be the man who
would attribute the inactivity of the Church since 1662

in this work of revision to the mere negative fact that

the compilers omitted to fix a definite date, such as the

first year of every century, for revision ! That omission

surely can be no cause for the apathy and stolid con-

servatism of the Church. That omission cannot be

binding upon the Church.

And what good would a fixed date, once In a century,

for revision be, if during the ten decades preceding there

had not been the liberty given to each of the bishops, if

not to the rector of every church, to compose and use,

besides the authorised forms, others, according to his own
genius and the seeming requirements of those to whom
he ministered .'' A revision that could not be tested by

actual experience in common worship, although it were

the work of a great poetic prophet, might fail absolutely.

Forms for actual use in church, like plays for actual

performance upon the stage, presuppose on the part of

those who devise them intimate acquaintance with the

stage management and the actual performance, so to

speak, of the ritual. I will not say but that it would be

better than the present inactivity if after every hundred

years there should be five of hurried effort to Improve

the rites of the Church. But the very spirit which would

promote such periodical revisions would be sure to

sanction the continuous tentative work of recognised

authorities in the Church.

If such privileges were conferred upon the bishops, what

9
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a stimulus would be brought to bear upon all the literary

geniuses born to the nation ! As the Church has called

into requisition the creative powers of architects, painters

and musicians, so it would at last be summoning to its

service the greatest lyric and dramatic poets. Suppose

Shakespeare had been called as were Raphael and Michel

Angelo. Or Milton, or George Eliot, or Browning

!

But to return to the painful facts. Nobody in the

Church for more than two centuries has tried to construct

any kind of a religious ritual. Our only hope lies in the

fact that to-day what demand there is for revision Is

more outspoken and widespread than ever before. Yet,

except among clergymen themselves, there is no evidence

of any great demand for revision ; and among the clergy

the motive is more to save their own consciences than to

serve the nation's crying spiritual need.

Literary laymen are either active conformists or they

belong to one of a thousand varieties of nonconformity.

If they be active conformists, the chances are ninety-nine

to one that they are already satisfied. If they are

nonconformists, they have no interest in a great national

ritual. They either call only for forms suitable to a

special denomination and satisfying the conscious demands

of those who naturally are satisfied with it, or they would

not remain in it ; or, like thousands of literary, philo-

sophic and scientific minds, they have withdrawn from all

fellowship in religious devotion. Among such as these

there are a few who still regard religion, not as a private

concern, but as the nation's supreme interest. But their

very remoteness from the organised life and thought of

the Established Church prevents their sentiments from

taking the form of an active ecclesiastical propaganda, and

delays indefinitely the application of their literary gifts to

the elaboration of forms of communal devotion.
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Such was the characteristic attitude of the more

cultivated freethinking minds of the nineteenth century.

Almost superstitious and in direct contradiction to their

disbelief in an over-ruling Providence was their waiting,

instead of doing.

Even the belief in an inevitable upward evolution of

human institutions could not justify their notion that

religious forms would adapt themselves without effort to

the new demands of science. Without a struggle for

existence between the old and the new in the persons

of the champions of each, how could the new gain a

permanent foothold ? But before there can be a struggle

for existence, that which is to struggle must exist. And
how could a new creed or litany or hymn or order of

religious service enter into competition with the old,

unless first someone had thought it out and written it

down and published it and defied public opinion to the

extent of—so to speak—performing it at meetings of

those who believed it better and truer than the old ?

Fully illustrative of this attitude of waiting for some

other to do what needs now to be done in liturgy is

the following passage from Mr John Morley's volume

entitled On Compromise (which, let me say, has not

been without its influence as one of the causes of this

book) :

—

" The tendency of modern free thought," said Mr
Morley, writing in 1877, "is more and more visibly

towards the extraction of the first and more permanent

elements of the old faith, to make the purified material

of the new. When Dr Congreve met the famous

epigram about Comte's system being Catholicism minus

Christianity, by the reply that it is Catholicism plus

Science, he gave an ingenious expression to the direction

which is almost certainly taken by all who attempt, in
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however informal a manner, to construct for themselves

some working system of faith, in place of the faith which

science and criticism have sapped. In what ultimate

form, acceptable to great multitudes of men, these

attempts will at last issue, no one can now tell. For we,

like the Hebrews of old, shall all have to live and die in

faith, ' not having received the promises, but having seen

them afar off, and being persuaded of them, and em-

bracing them, and confessing that we are strangers and

pilgrims on the earth.' Meanwhile, after the first great

glow and passion of the just and necessary revolt of

reason against superstition have slowly lost the exciting

splendour of the dawn, and become diffused in the

colourless space of a rather bleak noonday, the mind

gradually collects again some of the ideas of the old

religion of the West, and willingly, or even joyfully,

suffers itself to be once more breathed upon by something

of its spirit. Christianity was the last great religious

synthesis. It is the one nearest to us. Nothing is more

natural than that those who cannot rest content with

intellectual analysis, while awaiting the advent of the St

Paul of the humanitarian faith of the future, should

gather up provisionally such fragmentary illustrations of

this new faith as are to be found in the records of the old.

Whatever form may be ultimately imposed on our vague

religious aspirations by some prophet to come, who shall

unite sublime depth of feeling and lofty purity of life with

strong intellectual grasp and the gift of a noble eloquence,

we may at least be sure of this, that it will stand as closely

related to Christianity as Christianity stood closely related

to the old Judaic dispensation."

By following the hint contained in Dr Congreve's

formula for Positivism, the religion advocated in this

book might be described as Christianity plus Science plus
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Social Democracy. The task of one who would compile

Church services in harmony with such a formula would,

if he but had the destructive and constructive imagination,

be simple enough : to strike out of existing forms every-

thing that offends against social democracy and against

science, and to add all that is necessary in order to

instruct and inspire the public mind with the spirit and

method, the ideal and goal, of knowledge devoted to

social service.

But we dare not wait for the genius who is equal to the

Imaginative destruction and construction that are needed.

We must prepare for his coming. The discoveries and

inventions of the greatest minds always have foundation

in the thousands of minor contributions, half-successes

and experiments that failed but taught avoidance of the

same mistake. It Is not only " natural," it Is necessary,

that we should gather up the illustrations of the new
faith to be found in the old. In so doing, we are not

simply beating time while awaiting the advent of the

St Paul of the humanitarian faith of the future ; we are

actually securing his coming and preventing Its Indefinite

postponement.

One would have thought that, since Mr Morley pub-

lished On Compromise^ countless experiments along the

line of concreting Dr Congreve's formula would have

been made ; and that now we should have the results to

profit by. But nothing has been done, except by Dr
Congreve himself ; and the general tone seems more

timid than ever.

It is probable also that Dr Congreve's attempt at adapt-

ing old forms to the new idea of faith In humanity has

Injured rather than advanced his cause. He started from

the wrong motive. He confesses his object In adaptation

to be to make his own expression in Its form continuous
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with the religious worship of the Christian churches.

But this is a vitiating aim. The one object should have

been to make his own expression adequate to its own idea,

and to borrow not at all because it is desirable to preserve

an outward semblance of similarity. If there is to be

borrowing, it must be wholly because the thing appro-

priated is in itself the best possible material. If outward

similarity, without being sought for, happens to be pre-

served, well and good. But the slightest suspicion that

the similarity is only outward and not due to inward

identity is fatal—and rightly so.

It was this longing to preserve an appearance of out-

ward continuity that led Dr Congreve in the first place

to over-value the mere prayer-form of petition. In the

second place, it tempted him to transfer not the ethical

and positivistic elements of the Catholic rites to his own

ritual, but the very opposite peculiarities—the fantastic

and sentimental. Doubtless Comte himself, in his in-

ordinate vanity, is partly to blame. He led Dr Congreve

astray. For instance, he expressed the desire that he

should go down to posterity associated in the hearts of

his disciples with the names of the good women he had

revered. Now, in the Catholic system the memory of

Jesus is associated intimately with that of his mother

and several other women. How easy, then, to preserve

a parallel between Catholicism and Positivism, if one

were to formulate a prayer in which Comte is similarly

associated ! The result is the most monstrous absurdity

ever perpetrated by a really great and good man. On
page 34 of Dr Congreve's book of services for the Church

of Humanity is his prayer of communion with Comte.

It ends in this fashion :

—

Thou art out of reach of our service too. Yet was there a

recompense thou didst desire—that thy guardian angels should
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live on in thy life, their names be united with thine, honoured
and cherished in the Church which thou didst found.

One faithful woman taught thee to believe in Woman, and she

survived thee, loving and mourning thee till her death.

Another, whom thou didst survive, called out thy deepest

tenderness and devotion, and so revealed to thee the highest

secret of Humanity, the perfect harmony of religion founded

on love.

But to-day we commemorate chiefly her of whom we know
least, her who bears the holiest name of all, who transmitted to

thee those seeds of tenderness which others fostered, whose
influence, dimmed awhile, yet resumed its early sway over thee

in thy later years, the " noble," the " admirable," the " venerable,"

thy " very tender " Mother, Rosalie Boyer. Amen.

Here we have Catholicism plus something, but certainly

not science. Could anything ever have been done by a

malicious enemy to injure the cause of the ritual of

Positivism more than this superficial imitation } One
would have thought that a wise admirer, instead of

exposing to view Comte's self-conscious posing and vain

desire for homage, would have done his utmost instead to

cover this pitiable weakness from public gaze. One feels

quite certain that, however reverence for the Virgin Mary
and other women grew up in the course of time, the

Founder of Christianity never proposed such a grouping

of them with him.

This deplorable although well-intentioned blunder on

the part of Dr Congreve has undoubtedly been one of

the chief causes why his " Church of Humanity " has not

grown and flourished during the last fifty years, but

on the contrary continues pathetically a frail and ever-

decreasing vitahty. It is not to be wondered at that

those who on several grounds found themselves unable to

work in intimate co-operation with him have shown a

hyper-sensitive dread of anything like Positivist ritual,

and have done their utmost that the community at large
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should forget that there is such a body of Positivists in

existence as the Church of Humanity. _,

This prayer from which I have quoted is not an isolated I

instance of a fantastic resemblance preserved in order to

indicate by parallelism a continuity where there was none.

It is well-nigh inconceivable that a Positivist and Enghsh-

man should, for example, have borrowed the idea of the

Virgin Mother from the Roman Catholic scheme and

imagined that he would be helping to gain favour in the

eyes of the British public for Humanity, if he transferred

this idea to it. Yet what Dr Congreve actually did was

nothing less than this. The opening words of his prayer

for the Festival of Holy Women are, " Queen of our

devotion, Humanity, thou Virgin Mother, who hast pre-

sided over all the efforts of thy children," and so forth.

Again, under the heading " A Prayer to Humanity," one

reads, " Thou thyself hast no peer, no companion. On
this home of all of us, the Earth, in the Space that enfolds

it, thou workest by thyself alone. We worship thee then

as Virgin as well as Mother.
" Virgin Mother, conform us in thy likeness. May we

shed around us something of the tenderness we feel in

thee. May we lay aside all selfish desires, and so day by

day become more pure in our affections, our thoughts and

deeds. So shall we serve our generation and advance thy

kingdom. Amenr
My readers may wonder whether the cause for which I

am pleading may not be injured even by calling attention

to the absurdities into which one good man fell through

his desire to invent forms and adapt old material for a

new ritual. But it is most important that in commending

adaptation I should wholly dissociate myself from what I

consider to be a radically false and pernicious method.

It is necessary to make quite clear what ought not to be
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done, and thus by contrast to indicate the legitimate lines

of adaptation. What we may appropriate from the old is

what was always purely naturalistic and human. It would

be a legitimate appropriation to take into a naturalistic form

of initiation into a church, some of the ethical ideas and

phrases from the preliminary invitation of the Church of

England Communion service. But this is just the kind

of material which Dr Congreve never by any chance

seemed to think of appropriating.

The general attitude towards the making of liturgies,

even on the part of persons most in sympathy with

humanistic religion, is well exemplified by one dis-

tinguished writer of our immediate present, who has

published this curious betrayal of halting between two

opinions :
" A ritual," he says, " cannot be invented

;

antiquity appears to be of the essence of its power

—

though, to be sure, rituals must have had a beginning !

—

and, as experiment shows, it is difficult to take seriously

any new attempt in this direction." If rituals had a

beginning, to the starters of them they must have been

most powerful. There was no antiquity hallowing the

custom of those who in memory of Christ first broke bread

and drank wine. And yet how thrilling, how over-

powering, must have been this new experiment in ideal

communion ! Antiquity is not of the essence of ritual.

On the contrary, old rituals keep themselves alive and

quicken us in spite of their antiquity. And it is only

because we lack courage and creative originality of faith

that we halt. Religion is monopolised to-day by vested

interests, which spread it abroad against us if we attempt

to bring up the form to the living faith. We are tasteless

innovators, it is reported—vulgar nonconformists.

"Though, to be sure, rituals must have had a begin-

ning," yet undoubtedly experiment shows that it is
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difficult to take seriously any new attempt in this direction.

Nobody that was anybody took seriously—at least, not

for several centuries—that breaking of bread in memory
of Jesus. Evidently it began in a circle so removed from

the refinement and power of the worshippers of antiquity as

never to have heard that the experiment was ludicrous.

Beneficent crudity ! Yet let us again forget the periods

of timid conformity, let us again drink of the spirit of

prophecy ; let us save what is worth saving in Christianity

and the Church, by keeping everything that is consistent

with science and true to the vision of social democracy

and discarding the rest.

Devoted as I am to the purpose and spirit of the

Hebrew prophets and Christian Apostles, and convinced

that a transference of religious faith from superhuman to

human agencies does not touch the essential message of

the Bible and the Church, I have dared to think of myself

in publishing this plea for revision as in a line of Church-

reforming successors to Cranmer, the arch-appropriator

and adapter of ancient forms to new meanings. I would

fain hasten that reformation of the Reformation which

Milton prophesied—and a vital part of the work of which

must be a new Book of Common Prayer.

I have said that, if I do not believe in waiting for the

St Paul of the humanitarian faith, it is because I believe

that we must prepare the way for him or he will never

come. And I am not without hope that this volume may

lead to experiments in revision and to original forms,

created rather than compiled. The chief glory of each

output of such successive efforts will be that it helped to

bring forth that which deserved to supersede it. I

anticipate that men of the highest ability—poets lyric

and dramatic, patriot-musicians like Wagner, statesmen

who are also orators and prophets, men of more than
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Renaissance versatility—will some day create a Church

ritual which for music, eloquence and action, for closeness

to experience, depth of meaning, scope of vision, elevation

of sentiment and reach of purpose, will transcend any

art that the world as yet has known.

The preparation of the way for the St Paul of the

humanitarian faith of the future must consist in creating

a demand for Church services which only great literary

and religious genius can produce. We are apt to over-

look the fact that men of original and constructive mind

in any age bring forth works of art after the kind which

the public opinion of that age effectively demands. The
Elizabethan era required simply the patching up of the

Roman Catholic liturgies in the spirit of cautious and

insincere compromise. No wonder, then, that the poets,

like Spenser and Shakespeare, and the thinkers and

masters of prose, like Richard Hooker and Francis Bacon,

did not bestow their gifts upon the Church's forms, but

enriched instead the leisured ease of ladies and gentlemen,

the people of the pit, the scholars and the expert investi-

gators of the laboratory. The hasty and shrewd adapta-

tions and revisions of Cranmer were enough for the

English nation in her new self-consciousness as a Church.

But it is inconceivable that Shakespeare and the rest of

his kind would not have responded to her call, had she

but called.

Let the situation in all its realism be kept clearly in

mind. By an effective demand is meant one not merely

sentimental, not one that simply lauds and honours the

poet with wreaths of bay. It is one which secures him a

better livelihood than he can win by turning his genius

to any other application of his art. Men of genius rightly

are drawn to that domain where they can find most

honour, most recognition, the greatest leisure, the fullest
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trust, the completest command of all the materials needed

and the widest scope for the realisation of ideas and the

manifestation of their creative power. Constructive

artists are not original thinkers who defy. and stem the

main currents of their age. On the contrary, they are

most sensitive to the drift. What they think and feel

and do is an index of the newest life and impulse of the

times. And the test of the times is the effective demand

which they make upon the artist.

Those of us, therefore, who have not the poet's nor

musician's nor dramatist's gift may at least offer such

inducements or contribute our share towards such active

public opinion as will appeal to the love of fame,

opportunity, and security of Hfe which are the legitimate

motives that direct genius. It is a lamentable characteristic

of our age that the new faith, the humanitarian idealism,

seems to lack understanding of the means towards the

realisation of its great end. In striking contrast to its im-

practicality is the efficient grip of conservative religionists

upon means for bolstering up obsolete doctrines and

symbols. Illustrative of the whole question here under

consideration was the remark of a famous designer of

stained-glass windows. He was a man scientifically

trained and imaginative, in sympathy with all the newer

ideals of the people. Yet the best years of his life were

spent in designing for church windows, and painting in

wonderful harmonies of colour, illustrations of the

cosmogony and cosmology of the first chapters of

Genesis, of the weird conceptions of angels found in

Ezekiel, and of the New Testament miracles—in no one

of which he believed. When asked how he could and

why he should lavish beauty upon and thus perpetuate

ideas and ideals which he counted not only false but

pernicious, he replied, " The patrons of my art give me
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orders for these things, whereas the believers in the

ideals which I entertain as a religion send me no orders

for any enshrinements in beauty of their principles

and visions."

But the day will soon come when the dreamers of new

dreams for the benefit of man will demand and obtain

from men of genius concrete embodiments of the new

thought and new hope. To put it bluntly, what we are

to do is to go straight to the poets of all sorts and tell

them what we want. We should begin with the great

writers of our day. Many of them are eminently adapted

to do for the Church of England something infinitely

greater than mere revision—to body forth in unexpected

forms the national idealism of our day. We who demand

cannot even give a hint of what it is we want as regards

actual structure. That it is the poet's function to dis-

cover. It is enough that we communicate our idea and

our need.

The best writers of our time are all gone astray on

lines infinitely less congenial to their specific genius than

would be the creation of a litany and of various special

rites to express the aspiration and buoyant confidence of

the rising social democracy, of woman, and of childhood.

Take the case of that profoundly passionate prophet of

the new life, Mr Israel Zangwill. His little book of

poems, entided Blind Children^ exhibits such strength

and closeness of phrase as belong to sentences to be

repeated scores of times a year for hundreds of years

by multitudes of men. The passion of his poetry is of

the ethic order. Yet this Htde book is as nothing to what

he might do. Besides it, he has given us novels which

will have their day and cease to be. The most effectual

demand now made of his genius is that by the Jews in

their desire for political independence as a nation. The
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result is that Mr Israel Zangwill, poet and prophet, is

spending his genius on the organising of the Zionist

movement. Let us tell him that England, the British

nation, which is still using in its liturgy the poetic

utterances of his spiritual and natural ancestors, wants

the religious genius of Judaism brought up to date and

wrought into such speech as shall communicate to us the

sacred fire of the prophets. England needs a Temple
service which shall be as native to her, as expressive, as

inspiring and disciplinary as was that of the ancient Jews,

from which, in lieu of anything better and more recent,

we still borrow, and by which we still live.

Not only has Mr Zangwill gone astray. Consider for

a moment the pathetic waste of the bold imagination and

virile tongue of Mr Rudyard Kipling. To what end has

he written ? To delight us and our children, and to

back our imperialistic territory-grabbers. Or turn to

Mr William Watson, prophet and poet of the higher

patriotism. Not one in a thousand of his contemporaries

has read a line of his. The nation should retain him.

Why should not the Church, as in the great days when

she summoned painters and architects, reserve now to her

service those who possess the consummate gift of treasur-

ing up in words to a life beyond life the precious life-

blood of the nation's spirit ^ Then, together with Mr
William Watson, the Church would call to herself Mr
Edward Carpenter, democrat and brother to the worker

—

in order that labour might cease to be as Tennyson de-

picted it, " with a groan and not a voice "—that the Church

at last might now again as at the beginning articulate the

people's need and guide their forward-looking hope.

But we have not yet measured the full waste of the

art of letters which should be devoted to-day to the rescue

of religion. The two men of our time pre-eminently
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suited, in taste, temperament, ability and enthusiasm,

to become servants of the Church-that-is-to-be are Mr
Chesterton and Mr Shaw. Yet their lives thus far have

been worse than lost to this special work for which nature

pre-ordained them. It is pathetic to hear Mr Chesterton

again and again setting up a plea for ritual and yet know
that his power to compose native liturgies for England, in

the place of her borrowed Jewish and Romish forms, lies

dormant and must by disuse become atrophied. Like all

" sensitives," Mr Chesterton feels further than he can see.

He feels rightly, intuitively, the nation's need of ritual
;

but, never having been summoned to provide a new one,

he harks back to the Middle Ages. His book on Heretics

would justify the Church in offering him an annuity of

;^iooo for the rest of his life and giving him a free hand

to do his best towards providing a ritual English in spirit,

English in form, English in origin and human in sympathy.

His Heretics reveals a delicacy of ethical discrimination,

a sanity of judgment and a penetration into the character

of men and of the nation, which promise the Church a

greater return for such an offer than she has received from

any of her bishops through a thousand years.

And what shall we do with Mr Shaw } What but

recognise him, the humanitarian, as sensitive as St

Francis himself to the sufferings of the poor and of dumb
brutes, as chivalrous as any knight of the Round Table,

as candid as truth itself, and yet, more than all the other

saints of the Church, possessing the supreme grace of

humour, and that practical skill of stage-craft which is

indispensable to the deviser of rituals } Why should

this great gift of dramatic presentation not be utilised as

the principles of moral pedagogy require, for the storming

of the senses of the people in the interests of the soul of

the nation ^
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Equally lamentable is England's loss, if we consider

the genius of Sir Edward Elgar. To think that England's

one really great and internationally renowned inventor of

harmonies should have been setting to music that ghastly

offspring of scholasticism born five hundred years out

of due time, Cardinal Newman's Dream of Gerontius

!

Sir Edward Elgar should be retained by England to

transform into convincing melody the dream of the

women, the children, and the poor of England. He
should be commissioned to cause the Vision of the Perfect

City by the magic of music to hover over the horrors of

our slums and by its loveliness constrain us to rebuild

London after its likeness.

If even in our own immediate time there be such

wealth of talent at command, what may we not hope from

the succession of geniuses through a whole century .?

There is no dearth of ability ; only of intelligent love for

the nation as the standard-bearer of ideals and of organised

effort to make the demand effective.

Luckily, those who can boast no touch of genius may

organise this demand. We can expect nothing from the

clergy themselves. Nor until the lawful authorities have

sanctioned new forms, is it possible that such should be

celebrated within the churches. The laity have no right,

any more than the clergy, to supplement the authorised

rites and ceremonials by others. It is possible, however,

that Churchmen, in buildings not belonging to the

Establishment, may hold religious meetings and adopt

forms of worship as experiments and illustrations and as a

means of educating the public. Only such experiments

in actual celebration would make it possible for us to test

the real merits of any new rite. Such action on the part

of laymen could not be illegal nor disloyal. Only the

self-interested or narrow defenders of antiquity would
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protest. There is also ample precedent for such pro-

cedure on the part of lay Churchmen. Mr Dearmer, in

the admirable preface to his Parson s Handbook^ calls

attention to the historic fact that until comparatively

recent times the word " Nonconformist " designated not a

Free Churchman who had left the Establishment, but

a Churchman who nevertheless did not conform. Outside

of the Church edifices, such a Churchman held services

agreeable to his own convictions. For generations it was

hoped that these Nonconformists would not break off from

the State organisation. Now, after the lamentable calamity

of schism and separation—the lesson having been learnt

to the nation's shame and spiritual enfeeblement—there

is good reason for hoping that the Nonconformists of the

future, who in the interests of a humanistic faith will

meet to celebrate rites consonant with that faith, will be

triumphant within the Establishment itself. The result

will then be not another schism but at last a unified and

unifying spiritual organisation of the higher life of the

nation. What is needed within the Church of England

is an ethical-democratic party, which shall look to the

interests of the new idealism. Indeed, such a party,

under the name of Ethical Societies, has already sprung

into existence and is making steady advance. The

Ethical Societies in England cannot be fully understood,

unless regarded not as a sect, not as Dissenters, not as

Protestants, not as a new Church, but as a new

Ecclesiastical Party within the national Church. Their

object is to convert the nation itself into an ethical society.

They aim to abolish Dissent and Protestantism altogether,

by expanding, democratising and ethicising the historic

State Church. They are taking up the point of view of

the Humanists of the sixteenth century. They are con-

tinuing the work of Sir Thomas More and Erasmus,
10
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who sided neither with Luther nor with the conservative

party of Rome, but on the principle of Catholicism plus

what was the Science of their day would have transformed

the Roman organisation and rites. The Ethical Societies

are the humanist party in the religious life of England in

the twentieth century. The specific work of this party

must consist in constructing Church services adequate

to the science and the spiritual needs of present-day

England, in experimenting in the actual conducting of

such services in religious assemblings, and thus educating

the public and winning converts to their party. When
their experiments have so far developed and the party

grown to such numbers, wealth and prestige, that they can

claim attention as a factor in political life, they will introduce

into Parliament bills for the abolition of supernaturalistic

tests both for laity and clergy and bills permitting bishops

at their discretion to introduce new supplementary ser-

vices. Thus would be ushered in an era when all the

different tendencies of faith would be equally recognised

within the Established Church. Variations would not

then imply nonconformity, much less schism. Side by

side, rival forms could be practised and each group of

worshippers could choose those commended of its own

judgment. Out of unconscious or conscious comparison

of various forms would arise ultimately a consensus of

opinion as to which on the whole were best. These of

themselves and without coercion would finally prevail.

There would be no need to suppress any innocent forms

which satisfied peculiarities and even eccentricities of

temperament and intellect. Such would be the ideal

method of religious evolution ; and such, there is reason

to hope, will be the actual process, now that the nation

for half a century has been disciplined to the idea of

natural selection and the necessity of experiment, of
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variety of experience and of deference to the spiritual

individuality of others.

It is wholly inconsistent with the policy of the

humanist party in England to wish to introduce a

uniformity by compromise or a uniformity by terrorising

either a minority or a majority. Humanism as a religious

policy can adopt no other method than that which I have

indicated—conscious effort, tentative adaptation, private

enterprise, until the forms and materials have so developed

and their beauty and meaning have so challenged the

affection and admiration of the public, that there will be

no need to clamour or wrangle or resort to the subterfuges

of a cunning opportunism.



CHAPTER VI

ANGLICANISM PLUS IDEALISTIC HUMANISM

The re-interpretation and revision which I have been

recommending consist in the discarding of every trace of

trust in moral intelligences who are not members of

human society and in a corresponding insertion of ex-

pressions of trust in combined human effort under natural

law. Before applying this principle to the Book of

Common Prayer, it would be well for anyone to bring

fully before his mind what factors in the ordinary ortho-

dox scheme of national ethical training must be rejected

as coming under the head of intelligent agencies who are

not members of human society. For this phrase may

be so vague to many that they will not otherwise realise

exactly its specific applications.

Let it then be observed that in setting aside supernatural

agencies as a source of redemption we give up the possi-

bility of any help from any human being after he has

died, except such as he set into operation before his death.

We close the spirit world as distinct from the human

world and refuse direct assistance from human beings

after they cease to be living members of society, except

for the wisdom and character which they left behind them

when they died. This general principle permits us the

benefits of intimate communion, for instance, with Jesus
148
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Christ so far as concerns the work he did and the character

he revealed when on earth ; but it shuts us off from any-

trust in him as an agent still operating directly within

human souls. This rejection of intercourse with human
beings after their death in no v/ise involves a denial of

their continued individualised existence. For of all the

things which we may or may not say of death and im-

mortality, this is undeniably a fact : that when a man dies,

whether he live again or not, he does, by universal

consent and law, cease to be any longer a constituent

member of organised human society. After death he

may still be living, but he cannot vote ; he is not allowed

to amend the last will he made before dying ; he can

inherit no property ; he cannot stand for election to any

Parliament ; he cannot marry ; he cannot receive recogni-

tion as the father of any child. Whatever else death is

or is not, it certainly is a removal of that individual

moral agent from within the pale of the political and

morally responsible fellowship of human society. So

that in refusing to trust to the departed as agents in the

scheme of ethical redemption, we are acting along the line

of common sense as it has embodied itself universally in

the laws and customs of all civilised peoples, and we are

attempting to bring into the sphere of religious economy
what is already the principle of all other departments of

social utility. But the special application which I must

here insist upon is that Jesus Christ shall be no exception

to this principle.

It ought further, however, to be pointed out that social

righteousness, with which the Christian religion primarily

concerns itself, is, in its very origin and essence, identical

with the tissue of the political, economic and physiological

life of human society. And society must, to preserve its

integrity, allow no powers to any human being after his
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death, and can accept no benefits from him. It is in the

name of righteousness, and not simply of the material

interests of mankind, that the moral judgment of the

world can give no place to the post-mortem activity of any

spirit. When religion is brought into line with ethical

realism it will surely give greater prominence than before

to the earth-Hfe of Jesus Christ and the wisdom and

moral power which he left behind him. But for the

very sake of that sublime heritage it will refuse to him

any operation or any gratitude for any operation which

he may be executing upon society since his death.

The expression " Christian spiritism," which 1 some-

times employ, may seem an unwarrantable combination

of terms, but it is used to indicate the practice, which

permeates all the historic churches, of direct communion

with Jesus Christ as a personal agent still consciously

loving mankind and working for its redemption. This

practice is one of trust in an intelligence energising not

as a member of human society and therefore superhuman

and supernatural.

In the same way, reverence and gratitude to the Virgin

Mary for what she was before she died, are entirely

legitimate, but the moment she is regarded as a conscious

being still interceding for us with her Son and attending

to our human woes, the practice becomes spiritistic and

therefore ethically illicit.

As of the Virgin Mary, so of all the other saints of the

Church. There is a purely ethical and natural com-

munion with them and adoration of them. But the

moment they are treated as intelligent agents still operat-

ing in the manner in which they worked before their

death, the communion cannot be morally tolerated. The

good in society is a jealous God and will allow none

other.
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It may be permissible to point out here that the

principle of discarding trust in supernatural agents, if

applied to any of the other great religions of the world,

would effect changes as drastic as in Christianity. For

they are all, from an ethical point of view, worm-eaten

with spiritism. Our canon, therefore, of revision is no

petty and narrow rule animated by any specific antagonism

to the Christian scheme of religion. It is a universal

principle, based upon the ethical fact that righteousness

is vitally dependent upon belief in redemption wholly

from within the social organism of mankind.

The exclusion of any operation which Jesus Christ may

have been performing since his death in no wise touches

the question as to whether he was the Creator of the

universe incarnate. If he were only a finite mortal like

other men, and even if all other men can and do operate

after their death, still the principle I am advocating

requires the exclusion of any such operation from a

religious scheme for the ethical redemption of mankind.

We dare not give him place as an infinite spirit, but only

as a man while he lived on earth, and as the bequeather

of his earthly record. But if he were, even while living

on earth, the personal Creator of the universe incarnate,

still we can give, from an ethical point of view, no

recognition to this aspect of his nature. All that was

ethically valuable, and therefore religiously to be recog-

nised, was his natural humanity. If such be the right

attitude towards him even while living on earth, how

much less can it be permissible to admit him in the aspect

of infinite Creator as operating after his death !

There is at present in the Christian scheme of redemp-

tion a recognition of other finite invisible agents than the

spirits of human beings who have died—angels and the

devil. But there is no recognition of spirits inhabiting
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natural objects or places and controlling outward events.

Yet now that Christian nations have again come into

reciprocal contact with the East, where demonism is

rampant, it is well that this form of spiritism should be

stigmatised along with the distinctively Christian species,

in order that the Church, in the revision of her rites and

ceremonies, may make provision against the inevitable

spread among us of oriental demonism.

The current form of trust in invisible agents involves,

besides the belief in Christ's conscious activity after his

death, a form which in general has not been recognised

as spiritism. For spiritism has always seemed to imply

the belief in very many spirits, and Christian theologians

have seemed to assume that if you cease to believe in

spiritual pluralism, and recognise only one spirit, you

have ceased to be a spiritist. But surely in the belief

that there is an infinite, all-wise, omnipresent Creator,

who exists and continues to operate, who every instant

sustains by his will that which he first brought into

being, we have spiritism par excellence. If the churches

are to turn from trust in invisible agencies outside of

society and to look for redemption only from within its

own resources, they can no longer introduce the idea of

a supernatural deity. God must henceforth be identical

with the Spirit of Man within nature. The Creator of the

universe, although he be a self-conscious personality, is

not a member of human society. As in the case of every

man after his death, so is it true of the Creator of the

universe : there is no occasion whatever for denying his

existence or doubting it, but the very moral sanity of

society is at stake to insist that he is not a subject or

object of rights or duties. A revising barrister would be

legally and morally obliged to strike off his name, had it

been entered, from any list of electors. Though he came
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in bodily presence to the polls, his right to vote would

need to be challenged. Otherwise political society were

at an end. His will, in so far as it is beyond the general

will of the community and the wills of individual men,

can be given no place. There is no ethical ground for

denying that all the uniformities and regularities of

natural law are embodiments of his will. But these

manifest themselves to the moral judgment of man not as

purposes but as inevitable, inexorable conditions under

which and within which our kingdom of ideal ends is to

realise itself. Every rule of righteousness is a condition

laid down in the sequence of nature for the attainment

of the ideal ends of humanity. But these laws of nature

can never be allowed recognition as holy for any other

reason than for their absolute uniformity. In a scheme

of moral redemption they must be treated not as them-

selves animated with a purpose, but as our opportunity

for fulfilling the ends of social justice. The moment the

personal Creator is approached for help, that moment

there is a shirking of human responsibility and a denial

of the immanent source of redemption.

Anyone will see that the common sense of mankind

absolutely refuses to attribute any event in human

experience to supernatural personal agencies, if he

considers the universal practice of men where their

ideas have not been constrained by priests of the super-

natural. He will see that my contention is well founded,

that to trace any moral event to a superhuman agent is

socially and morally suicidal. Suppose you suddenly

come across the dead body of a man who evidently has

been killed by the bullet of a pistol. The pistol is lying

near his body, and it is obvious that he has bled to death.

Could it enter into the mind of any sane human being to

entertain for an instant the thought that some super-
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natural agent had fired the shot, and therefore committed

the murder ? It could not. Scarcely the extremest

spiritist could so wander from the common sense and

the universal and necessary presupposition of all society

and of all evidence and tracing of deeds to human doers,

as to think for a moment that the murder had been

committed by an unembodied spirit. I say, then, that

the presupposition underlying all belief in human re-

sponsibility is that no supernatural agent ever commits

the deeds which we call crimes. And what I am plead-

ing for is that this presupposition of all sanity, of all

thinking upon moral conduct, should now at last enter

into and control religious practices and teachings. It

must now become the principle for the revision of all

religious ceremonies. Spiritism must either be driven

out from the realm of religious practice as it has been

driven out from other spheres of human thought and

conduct, or else it must be reinstated throughout the

whole domain of experience. Such a reinstatement, how-

ever, is too grotesque and preposterous to be entertained

even in jest.

Let us suppose that it is conceded to us that no in-

corporeal spirit could directly and unaided by a human

being have murdered the man whose dead body we have

imagined ourselves to discover, but that it is still main-

tained as a possibility that some human being was taken

possession of and made the instrument of such an in-

visible agency. Is this presupposition any more tenable ?

If it be true that a human being may suddenly, against

his will and possibly even without his knowledge, be

transformed into the medium of some bodiless intelli-

gent agency, is not the attribution of deeds to their

human doers for ever afterwards at an end ? How can

we nail the deed to its doer if we allow even the millionth
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part of an inch as a hole by which he may escape from

the moral responsibility of being himself the perpetrator

of the crime which his body performed ? It is possible

to maintain that a man suddenly becomes insane. But

then there is no longer a question of assigning his deed

to any personal agency. Indeed, the act itself ceases to

be a deed and becomes morally a meaningless accident.

But we cannot, consistently with the presuppositions of

all practical reasoning, assign the motions of a man's body

to any other agency than himself The moment we do

we are landed into an anarchy fatal to all society, because

in direct contradiction to the fundamental presupposition

upon which social life can alone be constructed. If to

the doer does not belong the deed, where are we ? If

the doer be not the same intelligent agent to whom the

past acts of his body are assigned, and in whose present

consciousness the memory of his past deeds lives on as

his own, how can we think ?

This is, then, the presupposition of all moral judgment

in harmony with which I would reconstruct the religions

of the world : that no crime and no good deed that

happens in this world shall ever be traced to any other

moral agencies than those actually inhabiting living

human bodies and recognised by other human beings as

fit subjects of human rights and privileges. If this

principle be true, then every attribution of any good

impulse in our hearts or of any high resolution of our

wills to the action, immediate or mediate, direct or in-

direct, with instrumentality or without, of Jesus Christ

as a now operating agency beyond the civic community,

is a mistake. Whatever can rightly be attributed to him

must be traced to what he did and said and the influence

he exercised while living as a member of human society.

The effects of his words and deeds are incalculably
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powerful to-day, and his example and his influence will

probably grow. But those are indiscreet and not true

disciples who are not ready to attribute all the wonders

of his influence to him as he lived and acted during his

short life on earth. Any benefits that may accrue from

the doctrine that Christ as a moral agency now lives and

acts, either with or without human instrumentality, are as

nothing in comparison to the undermining of the funda-

mental presupposition of all social life and of all national

idealism. The integrity of the spiritual organism of

society requires, it presupposes, that all events which

cannot be attributed to personal agencies within human

society are to be attributed only to impersonal secondary

causes in the ordered cosmos of cause and effect.

This idea must be embodied in the Book of Common
Prayer. That book must be so transformed as to con-

tain nothing which contradicts this fundamental principle

of common sense and of moral responsibility. Whoever

analyses the Book of Common Prayer, however, will find

that thousands of its statements need not be interpreted

spiritistically. They are perfectly consistent with a

naturalistic view of the universe. We shall also find

that there are strong probabilities for believing that,

while the theory of those who originated or amended

these forms and brought them into their present shape

was spiritistic, their instinct, their intuition, their genius

was thoroughly sane and therefore naturalistic. It will

further be found that countless expressions are purely

poetic, and would seem to involve a spiritistic philosophy

only to persons whose theory had interfered with the

natural and right use of their poetic imagination. These

poetic passages, instead of being lost to us, receive a

new beauty and meaning when the spiritism read into

them has been wholly eradicated.
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But before we pass to consider what changes this new

idea will work in religious forms and principles, it may
be well to notice how inadequate is ordinary language in

furnishing us with a term to designate the principle which

I have declared to be a presupposition of all moral

judgments and an essential condition of all society. The
commonest word in use is naturalism. This is the term

which Sir John Seeley selects as the most fitting. Yet

the term naturalism has become increasingly associated

with a materialistic, atomistic theory of existence. Na-

turalism is generally supposed to mean that the ultimate

reality of things consists of atoms of matter. Yet such

a theory has absolutely nothing whatever of kinship

with the principle which I have been advocating, and

which is really the presupposition of all Sir John Seeley's

thinking. That presupposition permits us to assign

events to personal agencies as their origin provided the

agencies are such as are recognised in political, legal,

economic and domestic relations by the community at

large. Such exclusive attribution of deeds to personal

agencies who are members of human society does not

involve an acceptance of the theory that the ultimate

substance of things is a material atom. The presupposi-

tion I have been advocating requires that any events

which cannot be attributed to an agent who is a member
of human society must be assigned to secondary causes

and be regarded as mere instances of the regular uni-

formities of nature. But this assigning of events to

secondary causes in no wise commits us to materialism or

atomism. Naturalism, therefore, as it is held by many
physicists and as it is censured by the philosophical

idealists—such as Professor James Ward, in his book on

Naturalism and Agnosticism—is not at all the naturalism

which Sir John Seeley respected and defended. It is not
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at all the naturalism which is suggested as the opposite

of supernaturalism.

Supernaturalism in the literature of religious contro-

versy means nothing more nor less than the attribution

of certain events in human experience to personal agencies

who are not and cannot be recognised as living, responsible

members of human society. Now it may be perfectly

possible, for all that the opponents of supernaturalism

care, that within nature there are millions of personal

agencies unembodied, and therefore incapable of recog-

nition as responsible members of political society. The

refusal, therefore, to recognise these agencies ethically is

not because they are outside of nature. It is because,

whether inside or outside of nature, they are impossible

of recognition. They have not the credentials for admis-

sion to human fellowship.

Naturalism, then, in religious controversy really means

the rejection on moral and common-sense grounds of the

recognition of any personal agent beyond the social

organism. And supernaturalism means the recognition,

at least occasionally, of some, at least a few, personal

agencies beyond that organism. But how clumsy and

awkward are both these words to convey such meanings !

On this account, instead of using the word supernaturalism,

I have occasionally presumed to use the term " spiritism."

But even the word " spiritism " is not self-illuminating.

It is generally limited to the theories of those called

modern spiritualists, and is not made to cover the

spiritistic doctrines contained in ordinary Christian

theology. I have therefore had to qualify the word,

and speak of Christian spiritism. There is, however, a

still deeper objection to the term. The word spirit ought

by right to be applied as much to a personal agency living

in a human body as to one unembodied. If one is spirit
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the other is spirit. To designate by the word simply

those agencies beyond the pale of political society, is to

rob human agents of a useful epithet and to imply that

somehow an agent in a human body is more akin to

mere matter and blind force than an agent unembodied.

Whereas it is easy to see that moral agency is none the

less spiritual when the spirit has a body than when

bodiless.

Perhaps I have said enough to prevent any critic

from confusing the naturalism of the religion for which

I plead with materialism of any kind, and may safely

retain the word.

Indeed, despite the ordinary materialistic interpreta-

tion, it must be retained. There is no other word that

indicates the inexorable uniformity of the sequences of

physical and mental phenomena. One may, like John

Stuart Mill, resolve all phenomena into sensations, and

the whole reality of the physical universe into a system of

permanent possibilities of sensation. One then abandons

completely the materialistic dogma. But one retains the

validity of the law of uniformity. This law constitutes

nature. Nature is at least a system of permanent possi-

bilities of sensation. Such an interpretation is wholly

consistent with an idealistic philosophy, which declares

that the physical universe has no existence except in so

far as it is perceived. One may hold to the theory that

to be perceived and to be are the same, and still one

may be a naturalist. Indeed, all disciples of Immanuel

Kant hold to the universal and necessary validity of the

law of cause and effect. They believe in the integrity

of nature, and yet they do not believe that nature has

any existence except as it is perceived by the observing

mind. The kind of teaching, therefore, which I have

been here advocating may equally well be called idealistic
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humanism or naturalistic humanism. But of the two

it might better be called idealistic humanism. For then

one is not in danger of seeming to be committed to the

philosophic crudity that the universe exists independently

of its being perceived.

If we take the word naturalism as designating the

logical and moral exclusion of unembodied spirits as

agents intellectually believed in and morally trusted to,

it commits us in no wise to materialism, to the theory of

atoms, or to the mechanical theory of the physical uni-

verse. Not to believe that there are any other spirits

besides living human beings is by no means to doubt

that living human beings themselves are spirits. In-

deed, in proportion as one disbelieves in unembodied

spirits one concentrates one's belief both intellectually

and practically upon embodied spirits. When one rejects

spiritism, one still has left both man and physical nature.

But one by no means reduces man to a phenomenon or

epi-phenomenon of physical nature. One may deal with

man wholly from the point of view that his mind is real,

and that it is a positive cause of events not only in itself

but upon the human body and upon the physical universe.

Ethical idealism, although it restricts itself absolutely to

the hearts and wills of living human beings, deals essenti-

ally with the human will as a creative cause. It recognises

the effect of the human mind upon the human body and

upon outward nature. Such an ethical idealism is not

supernaturalistic, and therefore may rightly be called

naturalistic. But it is inconceivable that anyone could

confuse it with atomism, materialism, or a merely

mechanical view of cause and effect. The mind has its

uniformities, but it is well-nigh an imbecility to attempt

to interpret human purposes, affections and thoughts,

human ideals and visions, and the distinctions between
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selfish and unselfish, between noble and mean, between

good and bad, into differences in the arrangements of the

ultimate atoms of matter. Atomism, materialism and

mechanism, although never for an instant to be denied

in the domain of physics and chemistry, are an utter

irrelevance in a scheme for the moral redemption of

mankind. Morals treat of matters wholly disparate.

Let anyone read Professor Hoffding's book on The

Philosophy of Religion^ and he will see very clearly

presented a distinction now widely recognised between

science as a presentation of the relations of cause and

effect in events, and ethics and religion as a presentation

of a scale of values or goods. He will find that Hoffding

recognises the validity of the law of cause and effect, of

the principle of uniformity, among all sequences mental

or physical, but maintains that the hierarchy of values is in

no wise touched by the scientific arrangement of sequences.

Even this scientific arrangement, however, does not involve

the acceptance of matter or the atom as an ultimate and

independent reality. Much less does the scale of values.

Ethics begins with human purposes and human ideals,

with the human will and the human heart, in the same

way in which physics and chemistry begin with sensations

of the senses. And ethics is no more shaken in the

reality of the factors with which it starts by any scepticism

or any dogma of materialism than are physics and

chemistry by any speculative doubt as to the reality of

time and space. There is not a word of materialism or

atomism from the beginning to the end of the presup-

positions which underlie the reasonings of this book.

Nor will anyone upon reflection look upon the principle

which I have laid down as the fundamental presupposition

of all ethical reasoning, as anti-theological or even non-

theological. It may be so described only when the word
II
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theology is made to apply exclusively to some special

doctrine which attributes events to personal agencies

beyond the pale of social life. Now, the word theology

ought never to be so restricted. It must continue to

mean the science or theory of God ; and a god must

continue to mean any Power which has become an object

of worship. According to this true definition of theology,

the principles I have been advocating are theological.

My theory, therefore, cannot be described as ethics

without theology, or as non-theological or anti-theological

morality. It is, on the contrary, a doctrine which must

be classified as theological. So much, then, by way of

clearing the fundamental idea which I think should be

embodied in a revision of the Book of Common Prayer

from possible misunderstandings and misrepresentations.

But while it is in place to give a succinct elucidation

and defence of the ideas by which one intends to test the

forms and teachings of the Book of Common Prayer, it is

inconsistent with my purpose here to present these ideas

in full. To do so would require a volume by itself. My
purpose, then, is primarily to justify the ideas which I

think should be embodied in the nation's manual of

religious services. I presuppose that the ideas will appeal

to thousands as being good, and will find intellectual

response in the reason and experience of many. They
are widely current, and are already regulative principles

of conduct with many Englishmen. They are the

inspiration and the consolation of those who in my
judgment represent the truest spirit of our age and the

most characteristic trend of our national life. This book,

therefore, is in the first instance not written for those to

whom its presuppositions will not appeal. It seeks the

attention of those already converted to the ideas it starts

with, and it hopes to convince such sympathisers of the
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necessity of first preparing a revision of the Book of

Common Prayer and then organising and agitating for

the adoption of such a revised version by the lawful

authorities of the Church of England.

While, however, the main and direct purpose of this

book is not to furnish a proof of the truth and wisdom of

its presuppositions, it is quite possible that indirectly and

without conscious effort it will supply the best of all

possible proofs or disproofs both of their truth and their

wisdom.

One of the commonest methods to test the scientific

value of a theory—let us say, like that of Natural Selec-

tion—is tentatively to assume that it is true and proceed

with it as if it were true, using it as a working hypo-

thesis. A theory is applied, to see what light it will

throw upon knotty problems which have baffled solution.

It is used as an organ of prevision. The student thinks out

in concrete detail what he would have a right to expect,

if the theory were true. Then he enters boldly along

the trail suggested by the theory and sees what facts he

comes upon. If, following a clue suggested by the theory,

he discovers in fact what was deductively anticipated,

he has killed two birds with one stone. He has found

a new fact, but has also indirectly contributed towards the

proof of the truth of the theory. It was fruitful ; it led

in the right direction ; it could be trusted as a guide ; it

therefore could not be wholly erroneous. Now in the

realm of religious thought and life much confusion prevails.

Controversy is bitter. No one seems to have proposed any

principle which a priori reconciles science with religion,

and both with the aspirations and ambitions of the

working people of the nation. Even within the Church

of England itself the one effective means of preventing

faction and disruption and unseemly hatred is the incul-
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cation of implicit obedience and loyalty to one's superiors.

Suppose then we assume, without proving, that human
beings ought to put no trust in personal agencies beyond

the pale of political society ; so much for our presup-

position as a negative, excluding and destroying principle.

Suppose we assume in the same way, without proving,

that the whole of religious trust should be concentrated

upon personal agencies within the spiritual organism of

human society, upon the recognised members of political

communities and upon the natural uniformities of the

physical universe.

Here the same fundamental idea would furnish us with

a clue as to what to discard from and what to admit into

a manual for the religious services of the nation. All

sorts of unexpected results may issue if we follow the

lead of this principle, constructive and destructive. After

we have come face to face with the concrete results, then

we shall be in a position to judge whether or not the

principle has been leading us aright or misleading us.

Then we shall the better know whether to accept it

and follow it further or to retreat and start again from

another point of view.

I have said that the presupposition which constitutes

the working hypothesis of this proposal for revision of

the Prayer Book is one widely prevalent among the

thinking and ruling classes of England. Among them

also we find that already the task of applying it as a

working hypothesis to the concrete problems of religious

thought and life has been well begun. One of the chief

pioneers in this undertaking was Matthew Arnold. In

his Literature and Dogma and his God and the Bible^ he,

with boldness, with inexorable logic and with dazzling

brilliancy of style, applies to the literature of the Old

and New Testaments the principle which I here assume.
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The result of his investigation is the discovery that the

great writers throughout the Bible were purely and pro-

foundly naturalistic in the sense in which the term is

here used. He maintains that a man of discipHned mind

and worthy scholarship, if unbiassed, cannot escape the

conviction that all the Bible terms which are used to

describe God refer to verifiable factors in universal

human experience. He goes even further, and would

sanction the continued use in a naturalistic sense of the

Church's favourite formula for the Trinity. If he be

right, then, the first result of our naturalism applied to

the chief forms used in the Book of Common Prayer is

that we need not and must not discard the language

which the theologians have extracted from the Bible as

expressive of the fundamental principles of Christian

thought and life. If Arnold be right in his literary

conclusions, our method of revision shall not consist in

the discarding of all words which heretofore have been

interpreted metaphysically and supernaturalistically. On
the contrary, all that is needed is a new valuation of

them from the point of view of idealistic humanism. I

select as typical of Arnold the following passage from the

chapter in Literature and Dogma entitled " Our Masses and

the Bible " :—
" Suppose the Bible is discovered, when its expressions

are rightly understood, to start with an assertion which

cati be verified : the assertion, namely, not of ' a Great

Personal First Cause,' but of ' an enduring Power, not

ourselves, that makes for righteousness.' Then by the

light of this discovery we read and understand all the

expressions that follow. Jesus comes forth from this

enduring Power that makes for righteousness, is sent by

this Power, is this Power's Son ; the Holy Spirit proceeds

from this same Power, and so on.
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" Now, from the innumerable minor difficulties which

attend the story of the three supernatural men, this right

construction, put on what the Bible says of Jesus, of the

Father, and of the Holy Spirit, is free. ,But it is free

from the major difficulty also ; for it neither depends

upon what is unverifiable, nor is it unverifiable itself.

That Jesus is the Son of a Great Personal First Cause

is itself unverifiable ; and that there is a Great Personal

First Cause is unverifiable too. But that there is an

enduring Power, not ourselves, which makes for righteous-

ness, is verifiable, as we have seen, by experience ; and

that Jesus is the offspring of this Power is verifiable from

experience also. For God is the author of righteousness
;

now, Jesus is the Son of God because he gives the method
and secret by which alone is righteousness possible. And
that he does give this, we can verify again from experience.

It is so ! Try, and you will find it to be so ! Try all

the ways to righteousness you can think of, and you will

find that no way brings you to it except the way of Jesus,

but that this way does bring you to it ! And, therefore,

as we found we could say to the masses :
' Attempt to do

without Israel's God that makes for righteousness, and

you will find out your mistake !
' so we find we can now

proceed farther, and say :
' Attempt to reach righteousness

by any way except that of Jesus, and you will find out

your mistake !
' This is a thing that can prove itself, if it

is so ; and it wi// prove itself, because it is so.

"Thus, we have the authority of both Old and New
Testament placed on just the same solid basis as the

authority of the injunction to take food and rest : namely,

that experience proves we cannot do without them. And
we have neglect of the Bible punished just as putting

one's hand into the fire is punished : namely, by finding we
are the worse for it. Only, to attend to this experience
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about the Bible, needs more steadiness than to attend to

the momentary impressions of hunger, fatigue, and pain
;

therefore it is called /^///^, and counted a virtue. But the

appeal is to experience in this case just as much as in the

other ; only to experience of a far deeper and greater

kind."

If even the epithets descriptive of the Trinity are

applicable to factors in a religion of National Idealism,

and are not only applicable but beautiful and inspiring,

it is Hkely that all the language of the Bible may be

appropriated. But even were it impossible to adopt

certain passages without an unnatural forcing of the text

and without a violation of the literary use of terms,

that would make little difference. It would only show

that those special passages, not being true to factors in

human experience, were useless and to be discarded.

The Book of Common Prayer, because it is wholly

deduced from the Bible, naturally is susceptible to the

same interpretation as the Bible. If the latter stands the

test, and comes out justified from the point of view of

humanism, so will the former.

It is true that the Book of Common Prayer is a very

different book from the Bible. It differs not only in the

fact that it is a manual for a ritual to be celebrated. It

differs supremely from the Bible in the fact that it is

arranged according to a philosophical and theological idea

which dominated the Fathers of the Church and the

leaders of the Reformation. The Book of Common
Prayer is the Bible after the Bible has passed through the

minds of Christian logicians and crystallised itself along

the lines which to them seemed to give it the fundamental

shape of eternal truth. The Bible writers were not

abstract thinkers ; the compilers of the Book of Common
Prayer, and those from whom they immediately derived
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its materials and forms, were pre-eminently metaphysicians,

intellectualists, dogmatists. But the question is whether

their metaphysics, like the intuitive poetry of the Bible,

reflected or distorted the factors and the relations of the

factors in universal moral experience. The Book of

Common Prayer in its ordering of the festivals of the

Christian year, in its arrangements for readings from the

Old and New Testaments, and in every way, thrusts into

the forefront of the worshippers' attention what it conceives

to be the only true and saving doctrine. The question,

then, becomes whether the exact correlative in a natural-

istic scheme of redemption, as it should be embodied in

a nation's ritual, would not receive the same relative

eminence. My own conviction is that it would. It

would seem that, after all, the metaphysicians too are

among the poets, and that their doctrine, while it may be

bad as scientific theory, is altogether admirable as a

product of conscience and constructive imagination.

When miracle is wholly discarded and God is taken to

be simply the moral ideal and the tendencies which make

for its actualisation in human society on earth, the nation's

ritual of religion must give the ethical factor in life the

same pre-eminence as was given of old to God. If from

the point of view of naturalistic humanism the character of

Christ is as beautiful and helpful and instructive, compared

with the characters of other men, as the supernaturalists

suppose, then his pre-eminence will continue ; and the

more it is appreciated, the more the conviction will spread

that, whatever supernaturalists said to the contrary, the

real cause of their loyalty to Jesus was his character, his

moral insight, and the spiritual charm of his personality.

It is quite true that in a religion of National Idealism

many of the terms which were inflexible, rigid, and

absolute on the lips of the supernaturalist now become
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only relative and assume the fluidity and plasticity

common to words as understood in secular literature.

As Arnold says, the language of the New Testament is

not that of science ; and the person who uses its phrases

as if they were as rigid as the technical notations of science

simply rules himself out of court as one incapable of

judging.

When once the Bible has been accepted as a part of

humanistic literature in general, it follows inevitably that

the characters and ideals it presents do not differ in kind

from those of other national scriptures. If its characters

remain pre-eminent, it will only be in degree, and their

distinction will be only one of relative merit.

It follows also that as a guide to life and thought

certain parts of it will be regarded as obsolete. Despite

Matthew Arnold's insistence upon the ethical meaning of

the fundamental message of the Old and New Testaments,

he does not for a moment deny that interblended with

that message is a belief in miracles and in superhuman

agencies. Never again can all parts of the Bible be held

in equal esteem. Likewise the Bible can never again be

assigned a monopoly of the religious reverence of a

nation, as if it alone were sacred and other national

scriptures were profane. It therefore follows that from

henceforth the reviser of a nation's manual of religious

rites and ceremonies will find himself disposed to appro-

priate, from the literature, ancient or modern, of every

nation, whatever on its own merits and because of its

moral effects commends itself.

No one can have searched for this purpose the writings

of modern times and not have been appalled at the blind-

ness caused by the jealous reverence in which the Book

of Common Prayer in its present form is cherished. Both

from the point of view of literature and of ethical religion
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one finds hundreds of passages in the English poets and

prose writers which wholly eclipse many of the Psalms

and many of the Lessons for the Day and many passages

from the Gospels and Epistles selected and arranged

throughout the Christian year.

Notwithstanding these qualifications and limitations it

may, however, be contended, not only that the Bible

literature but that the order of the Book of Common
Prayer on the whole should remain intact. Much which

heretofore has been understood almost exclusively in a

supernaturalistic sense will be interpreted naturalistically,

irrespective of whether the original writers consciously so

meant it or not. Much also which to them was literal

account of miracles will be accepted simply as poetry. As

such it will not possess less but more charm on account

of the na'lve and quaint credulity of the writers. For

what we are beginning to realise is that a man may be

absolutely unscientific and uncritical in his narrative of

events, and he may count the miracles he believes in

essential to religious faith, and, nevertheless, through it

all one may receive an almost overwhelming sense that

the narrator is thoroughly and supremely animated by

ethic passion. It may also be possible that, despite his

so-called superstitions, his moral insight is such as to

command the homage of our hearts and the reverence of

our intellects. It is on these grounds that even the

arrangement of the Christian year devised through the

ages by the leaders of the Church possesses great ethical

merit and charm.

Consider the scheme of moral salvation which is

worked out to a finish in the services as appointed for

the year's use. It is undeniably based, in the conscious

scheme of those who devised it, upon the idea that

miracles are the chief witness to Christ's divinity and that
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his divinity is one with his supernatural power. The

Christian year begins with Advent, and all those parts of

the Gospel stories which the higher critics now consider

latest and least authentic are the very ones which the

Church seizes upon with avidity to bolster up the claims

of Christ to absolute homage—the warnings in dreams to

Joseph and Mary, the star in the East, the flight into

Egypt, and the massacre of the innocents. Then into

the forefront of the services from week to week are set

forward from Christmas to Easter, not the sayings, not

the wisdom, not the humanness and naturalness of Jesus,

but all the most improbable wonders, not even excluding

John's stories of the raising of Lazarus and the like.

Nothing could be more dramatic with tragic horror than

the way the agonies of the Crucifixion are forced to the

front and made to fill up the whole imagination of the

worshipper. It is all done on the erroneous principle

that the death of Christ, in and of itself, on account of its

miraculous effects, is more significant in the scheme of

redemption than what he taught and what he manifested

of human goodness in the radiant beauty of his moral

personality. The makers of the manual did not regard

the death, as they should have done, as chiefly valuable

because such utter self-sacrifice was the proof and witness

of his sincerity and love. On these grounds alone would

it have been right to bring to the forefront the account

of his death. It is evident, however, that their motive

arises in the conviction that his death, besides being an

index to his character, was in itself more significant than

his life, and wrought occult effects in the bosom of an

infinite and superhuman agency.

Easter, the celebration of the miraculous resurrection

of Christ from the dead, is made the great high feast of

the Christian year. Only after it has been reached are
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time and space found for his ethical teaching and those

simple, homely deeds which manifested the plain humanity

of the man.

Such being the fact, how, it may be asked, can an advo-

cate of naturalistic humanism maintain that the order of

the services of the Book of Common Prayer is ethically

commendable ? The answer is not far to seek. The
Resurrection has an ethical and natural as well as a

magical and supernatural significance. Even those who
believed in the magic and the supernatural were them-

selves, however unconsciously, animated, attracted, and

held spellbound by the ethical and natural elements of

fact contained in the myth as to the literal and physical

resurrection and ascension of Christ.

Exactly as Matthew Arnold maintains that the word God
refers to the Power that makes for righteousness, that the

Sonship of Christ means that Jesus was a product of the

Power in righteousness that makes for national welfare,

and that the Holy Ghost is the common or general will of a

social group each of whose members, being good, possesses

the power inherent in righteousness ; so the resurrection

of Christ was not only the survival but the augmenting of

the power of righteousness which he had communicated

to his disciples. He was dead and gone ; but the

principles, the ideals, the aims, the enthusiasms, which

he had communicated, instead of subsiding and dying

away, increased in ascendency after his death and because

he had died. This perfectly natural and human effect

of his death upon the spirit of his disciples is an ethical

and verifiable fact hidden in the doctrine of the resurrec-

tion. It is a truth whose significance is enhanced instead

of diminished by the discarding of all miracle and of

supernaturalism. Of all the festivals, therefore, of the

Christian year, Easter is the most ethical and naturalistic.
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This is so notwithstanding the fact that it has always been

also the most magical and supernaturalistic. Easter is the

great festival of human hope, of human progress, of up-

ward evolution, of growth and triumphant development.

It is the great Spring festival. It had been a heathen

nature-feast. Christianity, catching up the symbolism of

nature and preserving the significance of the season of

fresh life, transformed it and lifted it to the higher plane

of moral principles and events.

There is no reason in the world to try to prove that

Christ did or did not expect to live and act and continue

his work after his death. Nor is there any reason to

prove or disprove that he did actually rise miraculously.

The whole question is from the point of view of idealistic

humanism insignificant. Ethical religion, in its devotion

to its own task and in its jealous assertion of the

supremacy of its own end and the dignity and adequacy

of human and natural means, will grow impatient equally

of those who think it worth while to prove and of those

who think it worth while to disprove by arguments the

literal resurrection of Christ. If he did rise, it can have

no practical or human significance for us. If he did

not rise, that could in no wise damage or tarnish the

splendour of what did happen. His work, his teachings,

the influence of his example, the life communicated by

his personality, survived his death and rose above it

fresher and more resplendent, mightier and more per-

sistent than before.

It well may be that a place may some day be found

in the Book of Common Prayer for Plato's account of the

death of Socrates, which also was followed by resurrection.

The intellectual mission of Socrates was not checked by

his death. On the contrary, it developed in the mind

of Plato and then of Aristotle, and lives to-day immortal
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in the spirit and method of free investigation. But how

can anyone, when these two deaths and two resurrec-

tions are placed side by side, fail to value both ; and yet,

valuing both, how can anyone fail to see the incomparable

and surpassing significance of the death and resurrection

of Christ ? That resurrection means nothing but the

survival and development of his life's work. As such it

is beyond all historic doubt. It well may be that every

incident of his life as told in the Gospels is mythical
;

but the myths point to some reality. It may be that

no one man possessed those qualities of mind and heart,

and did those deeds of neighbour love, and said those

words which gave birth to the myth. But that some-

body—or a hundred persons—so lived and so died as

to suggest the myth, who can deny ? Nor can anyone

doubt that the work they started still goes on in increas-

ing abundance of power.

The possibility of revising the Book of Common Prayer

so that it should become an instrument of idealistic

humanism, depends, of course, upon whether Bible litera-

ture and Christian doctrine do or do not consist essentially,

however unconsciously, of the ethical factors which Arnold

and others have attributed to them. If Arnold's inter-

pretation be right, it is impossible to believe that the

historic terminology and the historic associations of

religion could be omitted from any scheme for the ethical

redemption of mankind. For, other things being equal,

the gain of not breaking the continuity of the organised

life and traditions of religion is enormous. The severing

of one's connection with the past may be necessary and

inevitable, but it never could be an unmixed advantage.

If, however, the judgment of idealistic humanists should

ultimately be against the judgment of Arnold and Seeley

and of Mr John Morley, still connection with the so-



ANGLICANISM PLUS HUMANISM 175

called secular literature and the so-called secular history

of society could not be broken. Yet it will be found

that defects of historic evidence, differences of judgment

and interpretation of the past, introduce almost as many

difficulties in the appropriation of non-religious and un-

ecclesiastical materials of literature and history as we

encounter when we attempt to re-interpret the Bible and

revise the Prayer Book.

It must be remembered that so-called secular literature

is just as much in its fundamental preconceptions per-

meated with supernaturalism as are the teachings and

forms of the Church. There is not a single great poet

in English literature, unless it be Shakespeare, who is

naturalistic and humanistic in point of view. Think of

Browning and Tennyson ! Not even Shelley and Byron

restrain their imagination and faith within the realm of

naturalism. Poets and prose writers who have no ethical

enthusiasm or insight are just as apt to be spiritistic and

even craven in their fear of superhuman agencies as were

the ethical prophets of old and the Fathers of the Church.

Indeed, non-ethical writers on the whole verge more

towards supernaturalism than the ethical. They believe

in dreams and warnings, in signs and formulae. They

incline to the occult. There is a certain sensuous bliss

and irresponsibility in the practices and promises of an

unethical supernaturalism which commends itself to the

vain and venturous. But even if naturalistic, of what

use could the works of non-ethical poets be in a national

manual of ethical religion ? Such being the saturation

of literature and tradition with supernaturalism, it would

seem that, if the Bible and the Prayer Book are to be

wholly set aside, nothing of the world's literary and

artistic treasure can be retained.



CHAPTER VII

ANGLICANISM PLUS SOCIAL DEMOCRACY

Nobody seems to deny the failure of both the Church and

Dissent to attract the masses of England. Their aloof-

ness also is commonly regarded, and rightly, as a greater

calamity to the nation than the split between the

Establishment and Nonconformity. It constitutes a

division of the nation into those who have some sort of a

religion and those who have no religion—at least, none

articulate and organised.

All England is divided into three classes. Those who
have only their labour and their hope to live by con-

stitute one class. Those who own capital and control the

labour of others a second. And those who possess land

as well as capital and the labour of others a third. The
interests of these distinct sections of the community, their

tastes and their culture are different and conflicting.

But while England is thus divided into three classes,

there are only two churches. Those who have only their

labour and their hope to live by—and not always these

—

are without a church. There is no organisation, there are

no recognised preachers of religion, to awaken the higher

self-consciousness of the working people. The Established

Church ministers to the sentiments and tastes of the land-

owners, the titled aristocracy and their retinue. The
176
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Free Churches stimulate the hope and give elasticity to

the step of the middle classes.

The inability of the churches to attract the working

people has seemed of late deeply to alarm and to set musing

the leaders of both church and chapel. " Here is this

great outlying prize, like a mountain of spiritual gold-

ore," say they, pointing to the proletariate ;
" what wealth

of distinction and power awaits the religious body which

actually succeeds in doing what General Booth has so

pitiably failed to accomplish ! " Although it is quite

natural that they should be alarmed at their failure to

bring the Gospel to the poor, their inability to detect

what peculiarity in themselves and their equipment is the

cause of their impotence is well-nigh ludicrous. Self-

blindness was the one moral weakness which tempted the

humane Shakespeare to make any character the butt of

laughter. Would he have let escape these self-blind

would-be guides of the people ? The leaders of the

churches are perhaps right in being unable to trace their

failure to any obliquity in their own hearts. They

want to do good to the working people. They want

not only to save souls, but to rescue the mundane life

of the people from poverty. The preachers know

their own hearts, and know them to be pure. But

they apparently have not thought of examining their

brains, to see whether it be not some defect of native

intelligence or mental equipment that is the cause of

the churches' shame.

One must not forget that the whole tradition of the

churches for centuries has taught them to care very much

for purity of heart and almost not at all for intellectual

virility. Undoubtedly this tradition has not only led

them on a false scent in seeking out the causes of

failure, but has also occasioned a certain intellectual

12
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atrophy through disuse. How otherwise can we explain

the fact that as the result of the expert advice and

elaborate censuses and statistical tabulations of attendance

at church which in recent years have been furnished, only

two causes were commonly assigned by religious leaders

for the apathy of the masses ? One explanation seemed

the more favoured by Anglicans, the other by Dissenters.

Both, however, referred not to any deficiency in the

preacher or in the gospel preached but to the buildings.

The Anglicans, after due deliberation and digestion of

statistics, came to the conclusion that Gothic architecture

is not congenial to the taste of working men. You
cannot get the working people to enter Gothic structures.

The policy based upon this explanation was logical and

direct enough. " If our buildings offend, we cannot

build new ones ; but there is the whole open air outside.

Let us preach out of doors ; let us even attach pulpits to

the outside of the walls of our churches." And, in fact,

several such have recently been affixed to church walls in

London. The Dissenters have found equal difficulty in

inducing working men to come inside of their buildings.

The building must be at fault !
" But it cannot be its

architecture, as it has none. It simply means that the

working people like to stay out of doors." Here are

the difference and the likeness of official Nonconformity

and Anglicanism. They now understand the working

people, who like to be out in the cold, the wind, the fog,

and the rain. At last the Gospel will be preached to the

people. Mohammed will go to the mountain ! Yet

how strange it is that the churches are empty because

the people prefer to stay out in the cold, while the taverns

are thronged from morning till midnight that the British

workman may escape the chill and bleakness of the out-

door air !
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When the spirit of social democracy enters the heart

of the preacher it will also open his eyes, and before

his vision will dawn the truth that not where but

what he has been preaching has been at fault. If any

preacher doubts my word, let him test it by pouring

forth Sunday after Sunday for a half-year the substance

and spirit of the most famous sermon in the whole

history of English religious eloquence. It was preached

by John Ball. As the part preserved to us in the popular

histories of England is but an expansion of Christ's

beatitude ending " For they shall inherit the earth," and
is at the same time an epitome of the gospel of social

democracy, let me quote the very words, that there may
be no doubt in my reader's mind as to what are the sure

prophecy and the real passion of social democracy, and
of Anglicanism when transfused with these. There is a

ring in John Ball's words so real and so rare that no
preacher uttering them to-day would finish half-a-dozen

sentences of them before every sleeping ear in the

congregation would prick up to listen. "Good people,

things will never go well in England so long as goods be

not in common, and so long as there be villeins and
gentlemen. By what right are they whom we call lords

greater folk than we ? On what grounds have they

deserved it .? Why do they hold us in serfage ? If we
all come of the same father and mother, of Adam and
Eve, how can they say or prove that they are better than

we, if it be not that they make us gain for them by
our toil what they spend in their pride ? They are

clothed in velvet and warm in their furs and their

ermines, while we are covered with rags. They have
wine and spices and fair bread ; and we oat-cake and
straw, and water to drink. They have leisure and fine

houses ; we have pain and labour, the rain and the
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wind in the fields. While it is of us and of our

toil that these men hold their state." But John

Ball was divinely mad ; and the priests of our day are

inhumanly sane !

Except those who have been touched by John Ball's

divine madness. There are increasing numbers of such

priests in the Anglican order to-day. I might cite from

them thousands of sentences with the same ring of reality

as John Ball's own. This seems to prove that, although

as real as ever, that ring is becoming less rare. There is

to-day an increasing fusion of Anglicanism with social

democracy. I shall cite only one clerical utterance in

proof. Although I take it from the last book by an

Anglican clergyman which I have read, it is typical of

the new fervour. In his Introduction to The Parsons

Handbook^ which I have already cited, Mr Percy Dearmer

is speaking of the vulgarity of present-day art in the

churches. He instances this defect as one cause why at

least one class of English society—those who are aestheti-

cally sensitive and cultivated—stay away from church.

He regards them as a section of the whole of the intel-

lectual caste, which at our church services is conspicuous

for its absence. He explains the decline in art after this

fashion :
" The clergy have worked on purely com-

mercial lines ; they are mostly even now content with

decoration that is the ridicule of competent artists, or is

ignored by them as not being even amusing ; and the

Church has almost entirely failed to call to her service the

great artists and craftsmen of which the last generation

produced so large a number. Her place as patroness of

art has been taken by the merchants of Birmingham,

Manchester, and Liverpool." After further delightfully

animated and incisive thrusts in this same direction, he

turns and aims again, if I mistake not, with the same
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accuracy of eye in saying, " And there is another class of

persons concerned, the largest of all, the working class.

For vulgarity in the long run always means cheapness,

and cheapness means the tyranny of the sweater. A
modern preacher often stands in a sweated pulpit, wearing

a sweated surplice over a cassock that was not produced

under fair conditions, and, holding a sweated book in one

hand, with the other he points to the machine-made cross

at the jerry-built altar, and appeals to the sacred principles

of mutual sacrifice and love." Hark to the words of

John Ball risen again from the dead ! How scorching

the flame of social democracy fused with the cleric's

love-hot shame at this new dishonour of the bride

of Christ !

In Chapter III. I have pointed out that the preaching

of our day is ahead of the teaching embodied in the forms

and ceremonies. I there had in mind not the relation of

the preaching to social democracy, but to the methods,

the spirit and the results of scientific thinking and critical

philosophy in their bearing upon supernaturalism. The
same must be said of the relative fitness of preaching and

liturgy from the point of view of social democracy. The
preaching is deplorable enough, but the ritual is positively

abject. Accordingly, it is not enough to change the

sermons. The message of John Ball must become the

indwelling and quickening principle of the whole liturgy

of the Anglican Church. The Litany must be re-inter-

preted and where necessary re-written from the point of

view that salvation is to come only by the intelligent

effort and co-operation of the people. All the hymns
and anthems and prayers of the Church must either be

totally re-written or absolutely re-interpreted so as to mean
practically the very opposite of what in the past has been

supposed to be their implication. Old forms must be re-
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thought, or else totally new forms must be elaborated, on

the principle embodied in that rugged but immortal rhyme

of John Ball's

—

Let might help right

And skill go before will,

And right before might ;
'

So goeth our mill aright.

Or rather I should say it will be necessary both that the

old forms shall be radically re-thought and also that new

forms shall be originally created to supplement the old.

Such new forms will have the effect of causing the old

ones to be re-interpreted and understood in a sense not

only opposite in logic but diametrically antagonistic in

psychological effect. In a book shortly to be published,

I shall illustrate specifically how it is possible to under-

stand a very large part of the Book of Common Prayer

in a naturalistic and social-democratic sense. But I

should like to offer an illustration and give here an

example of the supplementary new forms which the

nation needs. If John Ball and Mr Percy Dearmer

express sentiments of the kind which are soon to sound

generally from the pulpits of the land, Mr Edwin

Markham—to cite only one among many poets of our

day—has been composing anthems which the Church will

incorporate in the Prayer Book when she becomes touched

by the spirit of social democracy. Already in those

earnests of the Church-that-is-to-be, Labour Churches

and Ethical Societies, Edwin Markham's " Man with the

Hoe "
is one of the favourite parts of the Ethical-Labour

Litany. I myself have read it a hundred times on as

many Sundays before fifty different religious societies. I

have never known any passage from Psalmist, Prophet or

Apostle to awaken religious awe and terror, pity, love and

the sense of personal responsibihty, like this. I have only
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regretted that some great tone-composer has not trans-

muted its passion into music. But that will come.

" The Man with the Hoe " will be one of the anthems

of the Anglican Church, to be sung on the great high

festivals of Man. Long ages after the whole world has

been lifted above poverty it will still be sung at these

high festivals, to prevent the world from falling again

into the inhuman system of private wealth which spread

and perpetuated starvation of soul and body. As my
reader may not have at hand this poem of Edwin

Markham's, and yet without having vividly in mind

its sentiments and its form cannot judge whether my
estimate of it be exaggerated or temperate, I reprint it

here. If my reader turns to his Prayer Book, or knows

by heart the anthems, canticles and Psalter, he may judge

for himself whether " The Man with the Hoe " is not

comparable in dignity and redemptive power with the

greatest hymns of the Church—with, let us say, the

Magnificat :

—

Bowed by the weight of centuries, he leans

Upon his hoe and gazes on the ground.

The emptiness of ages on his face,

And on his back the burden of the world.

Who made him dead to rapture and despair,

A thing that grieves not and that never hopes.

Stolid and stunned, a brother to the ox ?

Who loosened and let down this brutal jaw ?

Whose was the hand that slanted back this brow ?

Whose breath blew out the light withni this brain ?

Is this the thing the Lord God made and gave

To have dominion over sea and land
;

To trace the stars and search the heavens for power
;

To feel the passion of eternity ?

Is this the dream He dreamed who shaped the suns

And marked their ways upon the unknown deep ?
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Down all the stretch of Hell to its last gulf

There is no shape more terrible than this

—

More tongued with censure of the world's blind greed

—

More filled with signs and portents for the soul

—

More fraught with menace to the universe.

What gulfs between him and the seraphim !

Slave of the wheel of labour, what to him

Are Plato and the swing of Pleiades ?

What the long reaches of the peaks of song,

The rift of dawn, the reddening of the rose ?

Through this dread shape the suffering ages look
;

Time's tragedy is in that aching stoop
;

Through this dread shape humanity betrayed,

Plundered, profaned and disinherited.

Cries protest to the judges of the world,

A protest that is also prophecy.

O masters, lords and rulers in all lands.

Is this the handiwork you give to God,

This monstrous thing distorted and soul-quenched ?

How will you ever straighten up this shape
;

Touch it again with immortality
;

Give back the upward-looking and the light
;

Rebuild in it the music and the dream
;

Make right the immemorial infamies.

Perfidious wrongs, immedicable woes ?

O masters, lords and rulers in all lands.

How will the f'uture reckon with this man ?

How answer his brute question in that hour

When whirlwinds of rebellion shake the world ?

How will it be with kingdoms and with kings

—

With those who shaped him to the thing he is

—

When this dumb terror shall reply to God,

After the silence of the centuries ?

Would not the incorporation of this poem into the Book

of Common Prayer hasten the fulfilment of that prophecy

in the Magnificat, " He hath scattered the proud in the

imagination of their hearts. He hath put down the*&
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mighty from their seat : and hath exalted the humble and

meek. He hath filled the hungry with good things : and

the rich he hath sent empty away "
?

There have been writers who have protested against

the identification of the sentiments of John Ball and

Mr Edwin Markham with the word democracy. They
attempt to dampen the ardour of democrats by pointing

out that democracy is after all nothing but a form of

government. And how, they imply, can anyone grow

enthusiastic and poetic over such a thing as a mere form

of government .'' Thus they seem to disparage all govern-

ment as being a matter only of machinery and routine, a

matter for cold-blooded politicians. This was the atti-

tude taken by Sir Henry Maine in his book on Popular

Government^ where he devotes a whole chapter to

eradicating, if possible, enthusiasm from the breasts of

democrats. How can any sane man, he thinks, wax

enthusiastic over a mere form of government } He
therefore concludes that those who do so must be

ignorant of what they are talking about and need to be

enlightened. For instance, in regard to Mr Edward
Carpenter's little volume entitled Towards Democracy^ he

concedes that it does not lack poetic force and fire. But,

he adds, " the smallest conception of what democracy

really is, makes his rhapsodies about it astonishing," " If

the author," he continues, " had ever heard of the dictum

of John Austin or M, Scherer that ' Democracy is a form

of government,' his poetic vein might have been drowned,

but his mind would have been invigorated by the helpful

douche of cold water." But Sir Henry Maine wholly

misconceives the situation. He can cite no single word

or line to prove that Mr Edward Carpenter was not

perfectly aware that democracy is a form of government.

Indeed, this is the very thought which created in Mr
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Carpenter's prophetic mind the ruddy glow of enthusiasm.

And how could it be otherwise in a humanitarian

possessed of creative imagination ? How, further, in

sober logic, I ask, can it diminish the significance of

democracy one whit to say that it is only a form of

government ? For suppose the eflFects of that form upon

mankind at large, upon human happiness, upon hberty,

upon the opportunity to live a truly human life, are

stupendously beneficent—is that not a reason for waxing

eloquent if one has the gift of eloquence and has the soul

to see and be inspired by the vision ? I would ask any-

one to read verse after verse of the democratic poems of

Whitman, Lowell, Swinburne, Carpenter and Markham,

while at the same time repeating mentally that the thing

these poets think so inspiring is a form of government.

Then they will see that the meaning and dignity of

the democratic chants, instead of being diminished, are

enhanced by keeping vividly in mind exactly what the

poets are talking about. Indeed, the wonder of it all is

the greater that a mere mechanical device, a trick of

government, a bit of the machinery of politics, should be

fraught with well-nigh infinite weal or woe to mankind.

There is nothing which creates admiration, awe and

wonder more effectually than that from a tiny cause shall

come a well-nigh infinite effect. Such is a part of the

wonder of democracy.

The truth is that Sir Henry Maine was overlooking

the possible effect of a form of government upon those

human energies which combine to create it and those

other human energies which through it are liberated and

made effective. He abstracted it from the appetites and

passions, habits and fears, ideals and systems of philosophy,

which beget it and which it in turn begets. He regarded

it simply from the point of view of social statics. He
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thought of it as a device of politics out of relation to its

human causes and human effects. But so to do was to

be surpassingly dull if not downright stupid. For the

real meaning even of machinery, even of a trick of

politics, can never be seen or appreciated until the

machinery is understood in relation to the purposes and

imagination which conceived it and to the ends which it

serves. Poets have praised wine on account not of its

chemical composition but of its effects upon the mind and

body of those who drink it. They praise sunlight, not

for its atomic or ethereal or any other composition, nor

for its nature as vibrations—although these also, if one

were truly a poet, are sublime enough. But they praise

sunlight because of its glory to the human eye and its

beneficence to all living creatures. If one must disparage

democracy because it is merely a form of government,

one must likewise maintain that there is nothing glorious

in a prism of glass because it is only a bit of glass made

into a special shape. Yet into that prism the light from

the sun pours white and rushes forth drenched in every

hue of the rainbow. There are some of us whose hearts

leap up when we behold the prismatic splendours ; and

the delight that we have in them we transfer to the

marvellously potent mechanism which produces them.

It is folly to abstract the prism from the ether waves

which it refracts. The prism is a prism by virtue of the

effects it produces. Its meaning and its value would not

exist otherwise. The truth is, a mere statical study of

popular government like Sir Henry Maine's is super-

ficiality itself. A student must move on to consider the

dynamics of the institutions he is examining. Then he

will be rewarded with real insight into causes and effects.

And if he be capable of awe, admiration, disinterested

terror and human sympathy, he will find himself thrilled
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by the mighty meanings of that which at first was merely

a form of government. For in the end he will discover

that democracy is also a gateway, opening into the City

of the Light. Or, if he have no love for nor faith in

the people, still he will not be apathetic towards that

political device of popular government. It will inspire

him with as much terror and alarm as it awakens of hope

and admiration in the poets of democracy. He will dis-

cern sufficient grounds either for the passionate dread of

Edmund Burke when he sounded the alarm against the

French Revolution, or for the ecstatic hope of Swinburne,

Lowell, Whittier, Whitman, Markham and Carpenter.

That which stimulates historians and statesmen and

philosophers to outbursts either of terror or admiration

when they regard democracy, is the unprecedented magni-

tude of the capacities of a sovereign people, for good or

for evil. We see that what a people, fully awake,

intelligent, educated and trained, may do as sovereign

is beyond all imagination greater than what any king or

nobility or middle class could achieve while the masses of

the people lay dull, apathetic and passive. Whether a

whole nation, awake politically, will act beneficently or

work havoc, nobody with any intelligence can have a

shadow of doubt that whichever it does it can do on a

gigantic scale. Nero were harmlessness itself and inno-

cence compared to what a whole nation of men and women
would be, if enthroned and made one by a form of govern-

ment, were they but for one day to become mad with vanity

and lust, or drunk with power or bloodthirsty with

revenge. Something like this Edmund Burke saw or

foresaw in France and feared for England. On the

other hand, imagine a whole nation, each one of whose

members was inspired—as Japan apparently means to

inspire every Japanese—with an ideal of national per-
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fection and efficiency ; imagine each citizen, man or

woman, contributing genius, skill, self-control and pro-

vident pity co-operatively to the nation as a whole through

a form of government happily devised to this end.

Think of twenty million wills all working together to

one goal, twenty million intellects reflecting upon one

problem, twenty million hearts beating in disinterested

kindliness !

When anyone says that democracy is only a form of

government he seems to imply that it does not bring

into existence anything new, anything different from what

all earlier forms of government have done. But a people

as sovereign is new and different. It is infinitely mightier

for better or worse than a single man or a special class in

power. To attempt therefore to make government by

the people appear a trifling matter is to indulge in a

dangerous falsehood. The moment government becomes

democratic a new spirit mounts the throne, terrific in

strength and as yet inexperienced. But for sheer power

it is more like a god than like a mortal or like any

unorganised throng of mortals. It is easy then to under-

stand Edmund Burke's alarm when he witnessed the

birth of democracy in France and noted the signs of

democratic travail in England ; but it is hard to believe

in the intelligence or honesty of anyone who, in order to

cool democratic fervour in others, would belittle its

significance. Because democracy is a new form, it is a

new force in government.

Sir Henry Maine's analysis of democracy is superficial

for the reason which I have already indicated—that he

approached the subject only from the point of view of social

statics. The dynamic point of view alone opens up to us

the essential secret of popular government. It is the only

approach that leads us to the inside of any social institution.
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The study of social dynamics is an Investigation In human
motives and outward stimuli to those motives. The
forces that make and unmake institutions are men's hopes,

ambitions, appetites, fears, fancies, doctrines, and faiths.

It is true that these psychic forces themselves are reacted

upon and modified by different institutions. But because

Institutions, economic and political, do react upon men's

hearts and minds and wills, they are never merely

mechanical. They are never mere machinery. They are

so many irritants to thinking, feeling and willing. They
must be viewed as psychic factors in the moral universe

of man and not as material and outside facts. In study-

ing the relation of popular government to organised

religion—of social democracy to church discipline—it Is

especially worthy of note that this dynamic point of view

—the study of motives as the causes of institutions and

the study of institutions as stimuli to impulses—is the

one which each person always assumes when observing

and estimating himself. He sees and feels himself to be

a creative agent. If he be a creature as well as a creator,

he is conscious of himself as not having been fully created

as yet. He is waiting a chance to be created and is con-

scious within himself of creative power. He may be fully

aware that his character at any given moment is, a balance

of impulses in equilibrium. But to him that balance

is not a finality. He even from within may disturb

it. He is, moreover, never interested in himself as an

accomplished fact. He Is a potentiality. He is capable

of responding to forces that have not yet had a chance to

operate upon him. He is " moving about in worlds not

realised"; and when he judges himself he includes in

his selfhood what he aspires to be equally with what he

has been. He takes to himself credit for what he might

have done but by accident was prevented from achieving.
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For he knows his own secrets, and while others may

mistake his actual record for a revelation of himself, he

counts it rather as a concealment of what he really is.

He knows well enough what other circumstances might

have brought to light and life. It is as if gunpowder

were conscious beforehand of what the accidental dis-

coverer found out only after a spark had touched it.

Now this dynamic, this inward point of view in investi-

gation and criticism, is the only scientific one when the

subject of consideration is oneself, another man, a nation

or any institution within a nation, even a form of govern-

ment. It must be remembered that such dynamic study

of social phenomena not only gives the one scientific

perspective of facts ; it also furnishes the only just

standard forjudging of the moral worth and the political

significance both of individuals and of institutions. Now,

am I wrong in thinking that this exercise of sym-

pathetic imagination, which sees every human being as a

creative energy, which views everyone from the inside

and recognises him as a creature sensitive to stimuli

from without, is the motive of the Christian religion and

is the point of view of Christian theology, and always has

been so ? And if, from this dynamic point of view,

democracy is the only form of government which unlocks

the hidden and secret springs of spiritual energy within

every individual breast, is there not tragic irony in the

fate of the churches, which to this hour more than any

other human institution have withstood the spirit of

democracy ?

The Church of England must become social democratic,

or it will deserve to be " cast as rubbish to the void when

God hath made the pile complete." For the Established

Church is established on the presupposition that it is the

national church, and the whole end and essence of the
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national church as an organisation is that it shall convert

the nation itself into a spiritual organism. And a spiritual

organism is one in which every moral agency is at the

same time both means and end to all the others, no one

being in any particular used merely as a tool by others or

by the whole, and no one permitted to become an end

unless serving in turn. Such a nation, so organised and

so become spiritually organic, would be a perfect society,

a heavenly city, a kingdom of heaven—a kingdom of

heaven on earth. Such—is it not ?—is at least the pro-

fessed end of the Church. In so far as she forgets that

end she ceases to be the Church and becomes veritably

the Antichrist.

Before presenting social democracy as a religion in

closer detail, let me point out two characteristics of

Anglicanism which bring it much nearer than Non-
conformity to the social democratic movement of our

time. The first is its belief in the union of Church and

State. This is nothing more nor less than socialism in

the sphere of religion. The doctrine, on the other hand,

of the separation of Church and State is nothing short

of the rankest individualism. I am perfectly well aware

that many socialists, possibly the majority, both in France

and England, believe in the separation of Church and

State. But then, do they know anything about the real

function of the Church ? Have they any fundamental

conception or philosophy of religion ? Do they believe

in religion at all ? Are they aware that socialism, until it

becomes transfigured into a religion, will never become a

light radiant enough to illumine the world .'' Are they

further aware that until religion is organised it can never

have the power to perform its true sociological function ?

It must never be forgotten, further, when the authority

of present-day socialists is cited, that socialism itself is
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still so permeated with its very opposite—philosophic

Anarchy—that it is not yet half itself. Before one pays

full respect to the authority of a socialist's word, one

must hark again to detect whether it is the socialist or

the anarchist in him that is speaking. Socialism, further-

more, has hitherto so exclusively concentrated its attention

upon economic and material wealth that it has fallen into

the error of imagining that material wealth is the whole

domain for the application of the principle of nationalisa-

tion under the State. This again but proves that many
socialists are half anarchists. They relegate to anarchy

one whole half of human life, and that the better half,

the higher life. A thorough and philosophic socialism

believes in the nationalisation not only of man's labour

but of man's love. It consistently and logically goes a

step further, and declares that the only way to nationalise

man's love is to organise it under the State. Luckily,

there are already some socialists logical and profound

enough to see that you must nationalise not only man's

labour, but also man's intellect. The result is that

socialists are extending their domain from that of material

wealth to intellectual capital. They are developing a

socialist policy of education. They see that the intellect

of man, to be nationalised, must be trained, disciplined,

and cultivated systematically, and this can only be done

by the State. State schools in the interests of the people

is the cry of the socialist party, just as much as State

factories, State mines. State agriculture. State forests.

But the day is sure to come when socialists, prompted by

the principle as yet half unconsciously regulating their

programme, will realise that the supreme sphere of

activity for the State is religion. As I have just said,

man's love, his dream of the millennium, his vision of a

heavenly society, his passionate yearning to see it realised

13
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in England—these are, as at least John Ruskin knew,

the real wealth, the real capital of a nation. The socialist

will some day see that there is ultimately no wealth

but spiritual wealth. The values of other commodities

are all derived from the touch of disinterested love.

Socialists will before long realise that religion first must

be nationahsed, and then rapidly enough commerce and

agriculture will be added to the State's sphere of control

and ownership.

So the Anglican is right in his claim that the Church

should be established by the State. He is in so far a

socialist. He is a socialist in religion. Other socialists

may believe only in State railways and State coal-mines

and the like ; but he believes in a State God. The day

will come when all so-called socialists will believe in a

State Church, and every true Anglican will believe in

State mines and means of transportation.

I have said that the Anglican, in so far as he believes

in a State Church, is a socialist. But I have carefully

avoided the error of declaring that he was a democratic

socialist or a social democrat. He is a paternal socialist,

like Bismarck and the Emperor William II. He is a

socialist ; but because he himself is above, he believes in

socialism from above down. He believes in a State

Church for the people, but not yet by the people, which

is the democratic clause in the definition of social de-

mocracy. There is hope, however, for everyone who

believes in a strong State. It is infinitely harder to

convert a man from the doctrine of laisser-faire to the

doctrine of State ownership and control than it is to

convert the extremest Tory believing in a strong State

into a democrat. Tory democracy is not half so much

a self-contradiction as Liberal socialism. For the whole

tradition of Liberalism, so far as it has promulgated philo-
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sophic theories of statecraft, has been that of non-inter-

ference on the part of the State. Herbert Spencer came

to the rescue of the man versus the State. The sociahst

comes to the rescue of the man versus private enterprise,

private joint-stock companies, private trusts.

Tliis principle of /aisser-faire, of non-State-interference,

which is the historic principle explaining the evolution of

the old-fashioned Whigs into modern Liberals, is the

very life-principle of the Free Church movement. It not

only led the Nonconformists at the first to become

reconciled to their being separated from the State. It has,

despite the spread of the new social philosophy of the

State during the last twenty years, been drawing the Free

Churches together in an intimate union under a Free

Church Council. The object of this union is not only to

consolidate the Nonconformists among themselves into a

spiritual fellowship to the ends of individual salvation.

It is also to strengthen their force as an aggressive body

to the end of disestablishing the present organisation

which presumes to call itself the Church of England, and

which has unrighteously received the prestige of State

patronage. In its philosophy of the Church, Noncon-

formity is infinitely farther astray from socialism than

is the Anglican party. And the Nonconformist bodies

will not so readily become institutions for teaching the

principles of socialism as will the State Church be con-

verted to the principles of democracy.

The Nonconformists regard themselves as democrats.

But they know well enough, and everybody knows, that

they are not social democrats. They are of the other kind.

They are individualists. They are anti-State democrats
;

whereas the word social democrat is only another term

for State democrat. The State democrat is one who
recognises that to secure to every individual of the nation
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his full liberty and rights, and to establish equality and

fraternity, the State must interfere in the interests of each

and must control the whole in the interests of everyone.

The anti-State democrat says. Let every individual look

after himself. The State democrat says. No ; let the

State look after every individual. Let the State protect

every individual from the greed, the ambition, the

unscrupulous self-assertion of others.

English Nonconformity illustrates many of the

grotesque and lamentable peculiarities of private-enter-

prise democracy—a contradiction in terms and a source

of confusion in real life. The sects have each shut them-

selves off from regenerating touch with the life of the

many who are outside their own petty organisations.

They began with protest against traditions that trammelled.

They are already to-day turning the whole of their energy

to the upholding of their peculiar evangelical tenets,

which already are obsolete. Thus they have become not

running waters of life, but stagnant pools of ancient faiths.

The sects sprang from the democratic spirit only a few

generations ago. But, while that spirit induced them to

cast off to some degree the aristocratic forms of church

government and the extremest anti-democratic dogmas of

the Church of Rome, the dogmas which they inherited

were far from being wholly democratic. In comparison

with the ideas and convictions of our age, these doctrines

of Nonconformity are positively anti-democratic. Yet

already the Nonconformist organisations hold these old

teachings to be inviolable. They have shut their

doctrinal life off from the modifying forces of national

thought.

For instance, in throwing off the authority of the

priest, they fell back upon the authority not of living

reason, not of the social conscience day by day and year
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by year, but of the Bible. They did not look, as they

would if they had originated in an age like ours, for

redemption to the historical quickening and illuminating

power of the continuously working social will. They,

in the old pre-scientific and undemocratic way, con-

tinued to look to an outside and miracle-working deity.

Nothing could be more anti-democratic and unmodern.

Thus their religious ideas are an inheritance from

times against which the new spirit has revolted. That

they still cling to these ideas can only be explained

by the fact that they, in their sectarian exclusiveness,

unwittingly cut themselves off from contact with the

newer ideas. Because of their being cut oif from the

State and through it from the currents of national life,

they are foredoomed. Only a revolution within them

will shatter the old trammels and give them from within

the power to re-form themselves. Except in the throes

of a great social upheaval, the Nonconformists will never

adopt the policy of allowing the living congregation to

judge continually afresh on the fundamental problems of

life and to transform inherited dogmas and ceremonials

accordingly.

As I have pointed out before, in England there is

fruitful discussion only concerning those matters in which

the House of Commons interferes ; and only in those

matters are there continual growth and deepening insight.

Yet the Nonconformist bodies congratulate themselves

that there is little danger but that the House of Commons
will leave them devoutly alone, even if it should presume

to lay violent hands upon the Established Church. Thus

isolated, independent and out of touch, and without that

intimacy with the leaders of other bodies which produces

sympathetic understanding,—no wonder that the Non-

conformist bodies have never received any new revelation
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after the initial impulse which organised them. The

reason of the whole nation, the living consciousness

of the entire people, is the eternal revealer. To that

they have never appealed, and accordingly from it there

has come to them no new message for our times.

Their religion is out of touch with modern thought in

the sense that its fundamental principle is antagonistic

to the method and results of modern research. It

does not satisfy modern needs, and its forms are

as antiquated as if they were more definitely fixed.

Their preachers and priests to-day are not preachers

of the people as were George Fox, John Bunyan,

and Wesley. This is because in accepting their separa-

tion from the State they shut themselves off from the

life of the community.

In accepting that separation, they practically rejected

the principle of the government of all for all by all. Yet

in religion, as in civil life, the application of this principle

is the only possible method of arriving at national unity.

This principle in the sphere of religion is the only means

of attaining to universal truth. In direct opposition to

this method, the sects ask to be let alone and boast that

they are let alone. Chiefly would they resent any inter-

ference by the House of Commons in matters spiritual

as an act of impiety.

Nonconformity in its pride has closed its heart, as it

seems to me, against the redemptive power of social

democratic national idealism. It has failed wholly to see

that contact with all the surging and conflicting thoughts

and efforts in the whole nation is necessary if it is to keep

quite sane and broadly human in its religious beliefs.

It has failed to realise that every individual must put

himself into receptive and sensitive yet jealous and alert

relation with the entire spirit of the times, in order to
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be able by reaction to contribute his own wisdom and

experience to the nation's spiritual fund. As with each

individual, so with each religious society which has been

separated from the State. As compared with what the

Nonconformist bodies would have become had they been

under State recognition, they have grown rigid, cold, and

half dead. They have become, as compared with the

general life and thought of the world to-day, morbid and

dogmatic, priggish, self-satisfied, and scarcely conscious of

the defects which their isolation has bred in them.

From the point of view of national democracy, schism,

sectarianism, splitting off from the State, or acquiescing

in being split off from the State, is a great sin. Witness

the moral evils which have settled down upon John

Wesley's once vital and quickening movement, because it

cut itself off or was cut off from contact with the State.

Wesley's movement during his life was the most ethical

and vital since Luther's. Yet until recently it went on

splitting up and splitting up again within itself. And each

new group of Methodists has been proud of its aloofness.

Now, however, since its preachers have for a generation

been allowed access to the universities and thus have

come into contact with the general currents of English

idealism, it has been receiving new energy from outside.

Methodism is beginning once more to wake up. Still,

however, it has not thought of demanding recognition

by the State. But it is drawing into Christian union with

various kindred sects. The same impulse which has

prompted this union would lead to readmission into the

Established Church, except for the Nonconformist heresy

that churches should be separate from the State.

The glorious movement of the Society of Friends

reveals the same tragic decay from within because it also

has never been in organised unity with the whole nation's
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life. At first the Quaker movement was not only-

quickened by the spirit of democratic communion—that

is, by the Holy Ghost—but it was clearly conscious that

the democratic spirit is the Holy Ghost. The Society

of Friends, however, as an organisation and as an up-

holder of the simple life, is dying out. As a quickener

of the nation's fundamental thoughts about the inner

light it is practically dead.

Witness also the melancholy fate of Unitarianism. It

has been the only religious organisation with religious

assembhes and services to champion human reason.

Yet as an organisation it to-day scarcely preserves its

earlier dimensions. Many Unitarians even admit that its

work is possibly done. They think that it has perhaps

permeated all other religious denominations sufficiently

to justify it in retiring from aggressive propaganda. But

what one must ask is, Why has the Unitarian body not

absorbed new light, new strength, and new enthusiasm ?

Why has it dwindled, grown feeble and quiescent ? Even

if it did not care to become an active disseminator of

the truths and methods which it had already realised

in itself, were there no truths as yet undiscovered, were

there no improvements in method, could it not have

become a pioneer and attempted to conquer new worlds

of principle and fact and new policies and disciplines ?

To me the deplorable decline of Unitarianism cannot

otherwise be explained than on the ground that its being

separated from the State meant inevitably intellectual as

well as moral death to it. Its fatal error was its approval

of its own isolation.

As one reads the history of all the sects in England,

their rise and fall, their great promise of becoming a

national inspiration and their pitiable resignation at being

allowed to exist at all, and the pride of some of them
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that they more than hold their own—these characteristics

and tendencies make one feel that for a Church to be

content with separation from the State is worse than an

error. It is a proof that the sect has become self-centred.

It is a sign that pride has blinded the judgment. Separa-

tion from the nation's life as an organised whole is schism,

and the spirit of schism is sin against the only redeeming

power, the general will of the community. The deaden-

ing effects of this sin set rapidly in ; and in a few brief

generations the strength is gone out of the body that

practises it.

Social democracy in religion means the moral idealism

of the nation subjected to incessant debate ; it means the

corrections arising from debate ; it means a continual

reorganisation of the Church by the authority of Parlia-

ment. It means in religion just what it means in industry

—ownership and control by the living community : the

ownership of the powers in man and nature that make

for righteousness. It means the ownership and control

of the instruments of disciplining character, of fostering

virtue, of opening the eyes of reason, of training the

moral judgment by bringing the attention of every man

and woman and every child to bear upon the great issues

and ends of life. Social democracy in religion means that

the nation itself shall guide the way which shall not only

be salvation to the individual, but health, long life and

innocent gladness to the nation itself and to all other

peoples of the world. Social democracy in rehgion means

a Church of the whole people by the whole people for

the whole people—women and men alike.

But when we begin to compare the principles, methods,

and outlook of social democracy in religion with the

peculiar forms of anti-democratic government and teaching

which have prevailed among all religious bodies, we are
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especially struck by one peculiarity which makes the anti-

democratic governments and sentiments in religion harder

to reform and remove than similar prejudices and customs

in any other department of social life. If, for instance,

we consider anti-democratic methods of land tenure we

find that, while it is a form of government and ownership

by the few and for the few, at the expense of the many,

nevertheless the few for whom the land is monopolised

are always the living few, and never the few of a past

generation. It is in the interest of the present landlords

and of their children that the monopoly is preserved.

Now, this is infinitely less irrational and preposterous

than if there were no living few whom the monopoly

served. If the landlords to-day were conservative against

their own interests and simply out of blind deference for

their great-great-grandfathers, there would be a parallel in

the land customs to what prevails in the religious customs.

The land laws of England, however iniquitous from the

point of view of social justice, are not only by the living

landlords of our day, but they are for the living landlords

of our day. These, having the power, can change the

laws their ancestors made, and do change them whenever

they detect that the laws can be made still more favourable

to themselves. But as regards the moral wealth of the

nation and the means of spiritual discipline which the

churches and chapels possess and control, we find the

absolute dictation of a few persons of a past generation.

We find, furthermore, that the dictation in that day was

comparatively democratic. It was done not for a few

then living, but presumably in the interests of the whole

nation. What we, however, forget to-day is that

compared with the numbers now living, and still more

compared with all who have lived in the intervening time,

the many who were benefited by church methods of past
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generations are relatively a few. We are preserving

to-day methods that spiritually did help in the time of

Edward VI., or Oliver Cromwell, or Charles II., or

George III. From this point of view we see that not

even the most professedly democratic of the sects are in

any way really democratic. For all of them uphold a

practice made by a few of a former generation for a

generation long since dead. The Methodist churches

of our day, although John Wesley has been dead more

than a century, are still governed by his thought, and for

a kind of people, under a kind of condition, which no

longer exist anywhere. Anglicanism plus social democracy

would mean the religious life of all the Englishmen

throughout the nation organised year by year by the

Englishmen living in each year for the Englishmen

that shall be living till the nation ceases to exist.

Let it be clearly observed that a recognition of the

claims of social democracy upon the judgment of devout

Anglicans does not involve a committal to any specific

forms, creeds, or ceremonies. The essence of social

democracy is that the responsibility for religious doctrines

must rest each hour with the Church government of that

hour. Consistent with this leaving of the people free

perpetually to cast and recast their statements and even

the principles they teach is the attitude I have assumed

throughout this volume. I have not urged that a version

of the Prayer Book as I would revise it is a thing which

ought to replace the present version or the forms in the

Dissenting bodies. My whole argument has contrariwise

favoured religious inclusion and comprehension. Side

by side, rather than trammel the free spirit, let a hundred

rival creeds and forms be encouraged. Let majorities

respect minorities. Thus only as a result of centuries of

effort, adaptation, and growth, if ever, will there come
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complete uniformity ; and even then through no forcible

suppression of anyone's individuality. Thus there never

would be danger that the teachings and disciplines of the

past would trammel the free development of the nation

in its spiritual evolution. I anticipate an epoch generations

long in which religious controversy will dominate. Such

was the case immediately before and during Cromwell's

rule. But then the leaders of the Church, instead of

favouring it, attempted to suppress free discussion.

Now, however, will begin an era where the leaders of

the historic organisations will themselves invite and

stimulate the fullest and freest expression of the most

original opinions. Doubt will become an instrument of

faith. Authority will be dethroned, and in its place the

private judgment set. For it will be seen that the

private judgment must in the end become one with

universal reason. If a man thinks freely he will think

fully ; and to think fully is to think without any

eccentricity or whim or private bias. It is to think as a

perfect mind and a perfect mastery of the matter in hand

would lead one to think.

We have, I believe, already entered upon an era in

which every sincere religious thinker will act upon the

principle formulated by Milton, when he says, " Where

there is much desire to learn, there of necessity will be

much arguing, much writing, many opinions ; for opinion

in good men is but knowledge in the making." All

men will see, as Milton saw, that " a religion forbidden

to improve, instead of growing upwards into statelier

proportions, breaks into lateral deformities as the only

vent for its vitality." And again he says, "Truth is

compared in Scripture to a streaming fountain. If her

waters flow not in a perpetual progression they sicken

into a muddy pool of conformity and tradition. He
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who thinks we are to pitch our tents here, and have

attained the utmost prospect of reformation that the

mortal glass wherein we contemplate can show us, that

man by this very opinion declares that he is yet far short

of the truth. The light which we have gained was given

us not to be ever staring on, but by it to discover up-

ward things, more remote from our knowledge." Nor
can I resist the temptation to quote that wonderful

passage from Milton which well might be headed " An-
glicanism plus Social Democracy":—"Now once again

by all concurrence of signs, and by the general instinct

of holy and devout men, as they daily and solemnly ex-

press their thoughts, God is decreeing to begin some

new and great period in His Church, even to the reform-

ing of Reformation itself : what does He then but reveal

Himself to His servants, and as His manner is, first to

His Englishmen ; I say as His manner is, first to us,

though we mark not the method of His counsels, and

are unworthy. Behold now this vast city ; a city of

refuge, the mansion house of liberty, encompassed and

surrounded with His protection ; the shop of war hath

not there more anvils and hammers waking, to fashion

out the plates and instruments of armed Justice in de-

fence of beleaguered Truth, than there be pens and heads

there, sitting by their studious lamps, musing, searching,

revolving new notions and ideas wherewith to present,

as with their homage and their fealty, the approaching

Reformation : others as fast reading, trying all things,

assenting to the force of reason and convincement.

What could a man require more from a nation so pliant

and so prone to seek after knowledge ^ What wants

there to such a towardly and pregnant soil but wise and

faithful labourers, to make a knowing people, a Nation

of Prophets, of Sages, and of W^orthies ?
"
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The true Anglican will not only welcome such freedom

of controversy as Milton counted to be the one means

of arriving at religious truth, but he will organise these

intellectual energies. It will not be individualistic think-

ing, but co-operative thinking ; not private co-operative

thinking, but co-operative thinking systematised by the

State itself. The true Free Churchman advocates the

very opposite.

They both believe that the supreme concern, the

supreme good, is the spiritual welfare of the individual.

But, says the Free Churchman, let every man save his

own soul. The State shall not dare to interfere. The

Anglican says. Let the State save to every man his own

soul. Let the State protect each soul from the possible

unscrupulous encroachments of every other. The
Anglican associates the State with the Church, and, as

I have said, therefore the State with God. The State,

in the Anglican view, is the supreme instrument of God
whereby the souls of individuals shall be preserved from

contamination by the wicked. I believe I have made

clear the philosophic kinship of Anglicanism and socialism,

at the same time that I have given full recognition to

the undemocratic or even anti-democratic spirit which

still prevails in Anglican circles. But I think I have

already justified philosophically my contention that there

is more hope for an anti-democratic socialist than for an

anti-socialistic democrat. Until the Nonconformists re-

nounce their policy of disestablishment and of private

enterprise in religion, they cannot escape the charge of

being anti-socialistic democrats in the sphere of the

nation's religious life. They believe in private joint-

stock companies, in private trusts, so far as the organi-

sation and ownership of moral wealth is concerned.

When the Labour party of England fully realises these
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divergent tendencies of Nonconformity and Anglicanism,

it will extend the domain of its own agitation beyond

the State nationalisation of material wealth and of schools

to a defence of the State Church. It will see quite

clearly that, exactly as it will be easy to democratise

State schools before it can democratise private schools,

so it can do the same with a State Church before it

can with private-enterprise churches. I would not re-

iterate too much, but perhaps may be allowed once more

to sum up this significant distinction by saying that it

will be harder to convert individualists, however demo-

cratic, to any kind of socialism than to convert the

Anglican kind of socialists into the socialistic kind of

democrats. It would seem, therefore, as if Anglicanism

were a golden candlestick on the altar of the Church

waiting to receive the lighted candle of social democracy.

There is a second characteristic of Anglicanism in

which it is as distinguished from Nonconformity as by

its belief in the union of Church and State. Its con-

ception of the Church itself is organic and social, whereas

the ecclesiastical philosophy of the Free Churches has

always been atomic and individualistic. The Free Church

bodies are aggregations, federations of voluntary atoms

which come together. The whole of a free church is

nothing more than the arithmetical sum of its separate

parts. Every free church is built up on Rousseau's

social contract. It is as much of an individualistic con-

cern as any business company into which people enter

on a bargain of gain and benefit. No Free Churchman
respects his church as much as he does himself. If he

does, he ought to leave it and join the Anglicans. For

the whole philosophy of Anglicanism is, so to speak, a

deification of the Church. The Bride of Christ is, as it

were, Christ living and working in the world to-day.
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According to Anglicanism, the Church is the organic

unit of spiritual life, and not the individual man or

woman. The individual does not give to the Church

its moral power, but gets his moral power from the

Church. The general is before the particular in the

order of socialistic philosophy.

Everyone is familiar with the intense devotion of the

Anglican to his Church. Philosophically and psycho-

logically, this is justifiable and explicable to anyone who
believes, as I do, that the real source of moral enthusiasm

is the general will of any group of persons in devotion to

the moral ideal. If anyone believes, as I do, that the

general, the unifying and organising will of the Church

is what the New Testament and the profounder writers of

the Church meant by the " Holy Ghost," he will under-

stand and approve the Anglican's passionate religious

fervour for the Church herself. She is, as it were, the

living Christ, the living God. In a chapter on " Prayer

in Humanistic Religion " I shall dwell at such length

upon the identity of the social community in its vital

principle with the factor in religious experience which is

called divine that I need do no more than refer here to

the connection which this socialistic doctrine of the Church

among Anglicans has with religious philosophy. The
special point which I wish now to emphasise is the con-

trast between Anglicans and Nonconformists both in their

theory of the Church and their enthusiasm for it.

When socialists more profoundly grasp the inner secret

and more widely survey the scope of their movement,

they will be sure consciously to assert the religious and

spiritual character of their philosophy and their mission.

They will then constitute themselves a church as well as

a political party. When they do, their fervour for their

church will be exactly like that of the Anglican for his,
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and on precisely the same grounds and with fully as much
justification. They will, moreover, if I mistake not,

themselves recognise their kinship with the Anglican

party in the English Church. It is also to be anticipated

that the Anglicans themselves, being by religious philo-

sophy believers in the Zeit-Geist^ will recognise the

Church which the socialistic party will found as mystically

one with that which they themselves have worshipped.

Having justified thus my calculation that Anglicanism,

and not Free-Churchism, plus social democracy equals

the kingdom of heaven in England, let me indicate a

chief characteristic of social-democratic religion as con-

trasted with what to-day is being offered to the poor by

the sermons and the services of Church and chapel.

Religion, when it becomes social-democratic in spirit,

will teach self-respect as the primal religious virtue. And
it will base its scheme of redemption on self-respect.

From the point of view of idealistic humanism, an almost

inexpiable sacrilege was committed against the Most High
by supernatural religion, in that everything that seemed

to emanate from man and yet was beautiful and adorable,

pure and holy, was attributed and accredited to a super-

human and supernatural source, while everything that

was base or mean or unclean was assigned to human
nature. In order to glorify a transcendent deity, the

very last vestige of self-respect was beaten out of common
mortals by the teachers and preachers of religion. Not
only man's outward deeds, but the inward devotion of

his heart, so far as he had any right to claim it as his

own, was counted as filth. In an agony of self-loathing

and self-abasement men were expected to cast themselves

down, conscious of utter demerit, before a being who
was neither man nor nature, and held man both soul and

body with a grip all-powerful. This teaching is Roman
14
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Catholic, Anglican, Presbyterian, Baptist, Wesleyan.

Yes, it is even the doctrine of the Quakers. George

Fox himself, when questioned by Oliver Cromwell, as-

serted that the Inner Light was not man's light. When
Cromwell assented to the existence of the Inner Light, but

insisted that it was natural, George Fox protested that it

was supernatural. Every one of the denominations has

given the lie direct to man's higher nature, to the very

essence of his selfhood, to the very witness of his own self-

conscious spirit. No wonder that the people fell under

the power of the priests and their allies the princes.

How deep was the infamy of the crime of branding this

lie upon human nature we can see when we realise that

now, after well-nigh two centuries of growing democracy,

democracy is only beginning, in this twentieth century

after Christ, to find the philosophic and religious clue to

its own deep, mysterious power. Only now is the

doctrine of God's Immanence preached, and only now

is it realised that this doctrine means the identity of the

supreme saving power in the universe with each indi-

vidual man's and woman's own higher selfhood.

It is to this day supposed that a man who respects

himself and acts from self-respect lacks religion and is

failing in piety. To this hour not one in a hundred

thousand has begun to identify respect for Self with

respect for God, and to lift up his head in the conscious

dignity of the glory and the power of manhood, while

attributing the evil in himself to extraneous and accidental

causes—to error and ignorance. We see to-day that the

good is normal, that the perfect is the fulfilment of what

is prefigured in man's nature, despite all his wickedness

and error. We see that the evil is abnormal as regards

the constitution, and therefore the fundamental trend, of

man. It is true that the evil is a part of the universe,
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and therefore the universe itself as such is neither good

nor evil, neither good nor bad. We see also that human
beings, being conscious, are both good and bad. But the

goodness is organic, is structural, is constitutional. The
bad is a foreign growth. We see that man's conscious

purpose, in proportion as his intelligence is awake and his

experience wide, is distinctly on the side of his constitu-

tion. Thus is it with every individual human being.

Still more is there hope in the undeniable fact that in

every unit the communal will, the general purpose of the

social group, is distinctly on the side of the good and

set to the extirpation of the bad. It is as monstrously

untrue to facts and experience to say that the bad is to be

assigned to human nature and all real and essential good-

ness is due to the inflowing of supernatural and super-

human grace as it would be to say that insanity is natural

and sanity supernatural. In proportion as a man is not

sane he is not a man. It is true that insanity is natural

in the universe ; but it is not constitutional, structural,

organic to man. When a man becomes insane he ceases to

be a man. There is something external that has obliter-

ated the human. What horror could be more awful than

to imagine that men by their would-be guides and friends

should be persuaded that lunacy was the inevitable con-

dition of every mortal until some superhuman power,

irrespective of man's right and despite his condition,

communicated some outside understanding and wisdom ?

Were it not an almost unforgivable wrong to persuade a

man that he was blind, and thus make him blind ? For

such is the effect. The idea suggested takes, as it were,

a demoniacal possession and works out its hideous mis-

chief, and then the effects themselves seem to substantiate

and fortify the lie. I will not say that those who taught

that all good comes from a superhuman source were
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conscious liars. But one is justified in asserting that this

doctrine arose among people high in social station, those

that had tasted of power and found it sweet, and were

drunk with the wine of privilege and prestige. This

doctrine is a false interpretation of what the Old and

New Testaments say. There is scarcely a syllable in the

Bible to justify it. It sprang up as the Christian faith

began to take possession of the ruling classes of the Roman
Empire. It came into being when the Christian organisa-

tions became the spiritual supporters of the oligarchic

power of Rome. There is nothing in the Bible that says

that the God to be worshipped is outside of man and

nature. And, now that our eyes are opened, now that

the natural and human meaning of the sayings attributed

to Jesus can be understood by us, it is perfectly evident

that his was a teaching the direct opposite of the mediaeval

theory of man's nature.

Social democracy is beginning at last to interpret itself

psychologically and ethically. The result is that it is

assuming the majesty of a religious revelation, revealing

the better part of man to himself. But this revelation

could not have come about were it not that now for more

than a hundred years in the actual struggle of class with

class the higher nature of man has been asserting itself and

organising itself into a mighty power for social redemption.

The people have risen up and thrown off tyrants. The

high mountains have been brought low and the valleys

have been raised. Working men have been found to be

men, which means they have been found to be gods

—

self-reliant, defiant, creative, ready to die for the good.

Even women for nigh a century have been growing

conscious that no frailty of body, no handicap of physical

function, can detract from the dignity and the ultimate

assertion of the God in them. The poets of the
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nineteenth century delighted to sing of the new liberty

that came to the slave and to those in prison. Out of

these experiences and social trends, to account for them

and give them place in the philosophy of life, has

sprung the new doctrine of the immanent God.

I am aware that many persons speak slightingly of this

teaching. And of the man who is now making it current

coin throughout the whole Anglo-Saxon world the dis-

paraging word goes forth that he lacks the learning of

the divinity school. This well may be, for the divinity

schools have been the centres for the propagation of the

unforgivable insult to human nature. It will be easier

to prove the lack of scholastic theology than the lack of

living humanity in the doctrine of the immanence of

God. This doctrine is not so much a deduction from

the a priori principles current in the old-fashioned

theology as a transcript in thought of the great fact in

life that man's redemption is coming from man himself,

and not from outside ; from self-respect, and not from

self-distrust.

If there be any truth which the new study of history

in relation to philosophy has demonstrated beyond a

doubt, it is that always the fundamental teachings of

thinkers and of prophets have sprung directly out of the

living contemporary struggles and hopes and triumphs

of classes of men recently come into power, and that

then these ideal reflections in thought of the new trends

in life themselves react upon the trends, hasten their

movement, steady their pace, and keep their direction

true to their ideal goal. The mediaeval doctrine of the

corruption of human nature and the theory of the outside

and superhuman deliverer was the mark and token of

the ascendency of the Christian priest. The new teach-

ing of the immanence of God and of salvation in and
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through the combined effort of men is the badge and

token, the symbol and the sign, of the new ascendency

of the people. Democracy has been a growing fact,

until it is now flowering into an idealistic philosophy.

That philosophy, backed by the people, to whom it comes

as the word of deliverance and of fulfilment, will sweep

the mediaeval teaching out of existence, and with it the

priestly class who perpetuated its ascendency. What

until recently has been counted piety will now pass for

what it is : blasphemy. The growing ascendency of the

people is the triumph of the whole of the community as a

co-operative commonwealth, spiritual and material.

What zest, what lifting up of the head, what clearing

of the eye and steadying of the gaze, what new elasticity

of tread, what consecration of the human body, what

awful but sublime sense of personal responsibility, what

enhancing of the value of every individual life, because

of its participation in the divine as a part of the provi-

dence of man, enters in as the heritage of every mortal

with the throwing off of the old dogma and the taking to

heart of the new philosophy of religion !

In a generation reared on the doctrine that one's

deeper self is God there will be no drunkards, no

prostitutes, no suicides, none driven to despair and

madness by the meaninglessness of life. And after a

generation has been bred to the teaching of the religion

of self-respect, there will be no outcast class of any

kind, no army of the unemployed, no children born

of irresponsibility and self-indulgence, no shirking of

the privileges of fatherhood and motherhood where the

offspring would come favoured into life.

There is reason to think that the old-fashioned teach-

ing was a direct discouragement to righteous conduct and

to purity and enthusiasm of spirit. To teach men that
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it was impossible to do right except as a superhuman

power came into them and communicated the energy,

was equivalent to discouraging them from exercising the

power they possessed. We now see that the grace

which they attributed to some being outside of the

organised society of humanity really did come from the

individual himself as a new creative centre, and from the

stored-up virtue of the social life about him. But not

to have seen this, not to have realised that one is good

and does good exactly as one opens one's eyes and sees

or reaches forth one's hand and helps, was to discourage

from being good and doing right, unless the person had

become dogmatically possessed with the formula taught

by the priest. Can we imagine anything so productive

of sensuality and lack of self-control as that a young man
should be told that except as a superhuman Christ inspires

him it is impossible for him to think and feel aright .''

Little harm perhaps was done in the case of the stupid

who quite spontaneously and na'fvely, without thinking

and without reacting intellectually, accepted the Church's

formula. But those who had true spiritual and prophetic

gifts and turned to life rather than the lore of the priest

inevitably found that the formula was not wide enough or

deep enough to contain the facts.

The new religion of self-respect will be the inspiration

of a mighty democratic revival. It will purify and

spiritualise and humanise more thoroughly in a genera-

tion than the mediaeval teaching has been able to do in a

thousand years. Especially will it be of value in inter-

preting the new movement of the working classes in

politics and in economic reform.

For a generation the more intelligent and courageous

working people of the West have rightly entertained

not one atom of trust that any outside deity, any super-
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human saviour, was going to abolish poverty or change

the iniquitous land laws or give them better homes or

shorter hours of work. Jesus Christ as a superhuman

deliverer has been absolutely discounted in the judgment

of every conscientious and brave working man of the

West. The wage-earners accept the moral personality of

Jesus Christ as a man and a reformer and inspirer of the

down-trodden and the outcast. But as to Jesus Christ

a superhuman moral agency working directly in the world

to-day, they will not hear of him. Nor ought they to do

so. They know that the power that saves is their own
self-sacrificing devotion to social justice, their own con-

secration of their talents and every spare penny above

the absolute necessities of life to the organisation and

propagation of the philosophy of self-respect and the

co-operation of the hundreds and thousands of the self-

respecting.

But this movement of co-operation among the self-

reliant is something more than the doctrine of the identity

of God and the constitution of man. There is a second

characteristic of the religion of social democracy which is

no less new, revolutionary and inspiring than the doctrine

of the immanence of God. That new characteristic,

which we shall consider in the following chapter, may be

designated as " Christianity plus Science."



CHAPTER VIII

CHRISTIANITY PLUS SCIENCE

Christianity plus Science equals the Millennium.

This formula is suggested by one of Ferdinand

Lassalle's, to the effect that from the union of science

and social democracy will be born the Millennium.

Lassalle no doubt had in mind a combination of the

same historical tendencies which I have, as inevitably

resulting in that earthly state of social bliss of which both

the earliest Christians and modern socialists have dreamed.

But social democracy, as exemplified in Germany,

France and Italy, plus science, will never bring forth the

Millennium. It lacks inwardness, spirituality, moral

idealism. It is the union of Christianity with Science

from which will issue social democracy. Social democracy

is as yet a dream. It is a vision—the vision of that same

earthly state of social bliss which the early Christians

expected. In so far as it is more than a vision, it is but

the nucleus of social forces drawn together and polarised

by the vision. The beginnings of parties which will

issue some day in social-democratic commonwealths are

themselves in our day the offspring of Christianity with

Science.

I here define Christianity by what Christians of all

denominations will assent to as its essence—the historic
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movement emanating from the personality of Jesus Christ

and making for the establishment of a reign of personal

and social justice and purity throughout the earth. This

is Christianity. Its theory and dogma are but devices of

the intellect to interpret and justify it to the understanding

of man, but its reality is a living tendency in society

emanating from the historic Jesus Christ and growing

organically in the world. It is to be interpreted by the

end it has in view, and no one can deny that the end is

the complete triumph of a kingdom of God of which it

is itself the living anticipation. My dictum, then, means

that when once this spiritual organism of Christ's Church

discards supernaturalistic interests and hopes and adopts

the method, spirit and results of science as dictating the

means and the policy towards the advancement of the

Kingdom of Heaven on earth, that Kingdom will come and

come quickly. If the natural and human means be dis-

covered in experience which would establish social and

personal purity and justice on earth, and if they be applied,

it is inconceivable that social and personal purity and

justice would not come. It is a tautological proposition

to which we have reduced the statement ; but, being

tautological, it is self-evident. The only question re-

maining is whether it be possible to discover the human
and natural means towards the establishment of the

Kingdom of Heaven. To many a mind the decision of

this question settles for ever for the human heart the

alternative between the two eternally divergent paths of

despair and death and of hope and life abundant. If we

cannot discover and apply the natural and human means

to the end of Christ's Kingdom, that Kingdom is worse

than a phantom, and it were better for us Christians had

we never been born.

The old-fashioned expectation of a Millennium, being
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based on a belief in supernatural intervention, was on

that account the most unfounded if not the maddest of

human delusions. But, notwithstanding, it was the

sanest, sweetest, truest, humanest bent which the moral

idealism of man has ever taken. The hope of a universal

and lasting reign of glad innocence on earth began in the

third century after Christ to be replaced by a hope of

such an existence in a life after death and on another

scene than the surface of this planet. But never was

there such a fall both for the character and the under-

standing of man. When the expectation of a second

coming of a supernatural founder of the kingdom of

righteousness was abandoned and the human heart turned

for consolation to the thought of another world, it was

the setting in of an age-long night. Since then only for

the briefest periods and among small groups has the

millennial passion burst forth into flame, but each time

it has been quickly stamped out by the powers that be,

as if it were the very fire of hell.

Savonarola was a prophet not of the life after death in

another sphere but of the life on earth in Italy and begin-

ning in his own time and in Florence itself. But he paid

speedily the price for having returned to the millennial

hope of Christ and his immediate followers.

Martin Luther for a time after his revolt from Rome
was filled and guided by the vision of an earthly Kingdom

of God. And he continued to follow this gleam until the

peasants, taking fire of hope from him, meant in deadly

earnest to end the economic iniquities of the laws of

property which had reduced them to abject poverty. Then

Luther himself denied Christ and sided with the princes

against the peasants. It required, however, the pouring

out of the blood of two hundred thousand peasant martyrs

to quench the spark in them which he himself had kindled.
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Before Martin Luther, the millennial hope had lighted up

all England for a time, Wiclif and the Lollards were its

prophets, but the powers that be smothered out the flame.

The result was that England during the fifteenth century-

was intellectually, morally, and as regards joy of the

spirit, but a nation of cold, dead ashes.

Again the hope of a redeemed earth gained strength

enough to flame forth in the moving times of Charles I.

The Fifth Monarchy men under the Protectorate were

millennial, but on that account were suppressed as mad.

Sir Isaac Newton believed in the Millennium, In the

next century Charles Wesley was millennial—that is,

despite all his supernaturalism, his hope was for this

world, for the poor, for England in his own day.

It was the heat of the millennial passion which in 1789

melted to ruin the ancient regime of France, Its fire-

flakes were being wafted from across the Channel to

English soil. But Burke extinguished them with the

floods of his eloquence. It was fanned into flame again,

however, in 1 849 among the Chartists ; and only the

Iron Duke could stamp it out by military threat. Yet

once more in the eighties in England the millennial hope

reappeared—now not so much in the form of heat as of

a light diff\ised throughout all classes of the community.

Not only were the poor dockers of London on tiptoe of

expectancy of a human time coming for them, not only

did the lowest classes of labourers and even of women

wage-earners begin to organise their claims for justice,

but the towns of England at last received a form of self-

government which brought civic idealism from the

clouds of dreamland to the solid ground of practical

politics. Quickly, however, the forces of reaction set in,

so that the last decade of the nineteenth century showed

the priests of supernaturalism, the princes of unscrupulous
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capitalism and the soldiers of imperial greed more power-

fully organised and shameless than they had been for

seventy years.

Except for these brief moments, the trend of organised

Christianity has been wholly away from a mundane

heaven. The whole authority of teachers and preachers

of religion has been used to direct the attention of the

masses to a life after death, to find there the consola-

tions for the wrongs suffered here. Even Victor Hugo
commended the thought of heaven after death as the only

possible palliative to the poor. But especially within

Church organisations and from pulpits was it taught as

the most heinous of heresies to doubt the existence of

another world—meaning a life after death. Nor was any

other evidence of total depravity required than a lack

of interest in that other world. There is scarcely one

Christian to-day in ten thousand who is aware that all

this interest is not only unchristian but anti-christian, if

we take the personality and thought of Christ and of the

New Testament as the standard. The New Testament,

despite all the supernaturalism of its writers, is from

beginning to end millennial ; that is, its heaven is one

whose scene is to be earth, whose centre is the very city

from which Christianity emanated and whose time was

their own generation.

The great joy which Christ communicated to the poor

who listened to him and whom he touched was the

millennial thrill. The expectation of the quick coming

of justice, love, and the outward health and security which

these engender, was what excited the first Christians to an

ecstasy of self-sacrifice. The Book of Revelation, which

is pre-eminently typical and is an authentic document of the

sentiments within thirty or forty years after Christ's death

of those who had known him personally, is a revelation
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not at all of another world or of the individual soul after

death in its relation to its maker, but of nations here on

earth and of a state which was to supersede the organised

power of Rome. " And I saw a new heaven and a new

earth .... And I saw the holy city .... and the

gates of it shall not be shut at all by day : for there shall

be no night there. And they shall bring the glory and

honour of the nations into it. And there shall in no

wise enter into it any thing that defileth, neither what-

soever worketh abomination or maketh a lie."

To be millennial is to be Christian ; whether the forces

by which the Millennium is to be ushered in are believed

to be human and natural or spiritistic is wholly beside the

point. Whether God is to be regarded as a personal

agent outside of the spiritual organism of human society,

or as the upward gaze, the passionate self-sacrifice in the

hearts of men for the establishment of the kingdom,

is not of the essence of the message of Christ ; all of his

language can be interpreted humanistically and has thus

more meaning than if taken literally in the sense of

the supernaturalists. The mark of the Christian was

his absolute faith and his restless desire to hasten the

coming of the Kingdom, the vision of which had smitten

his soul.

We thus see that throughout the Christian era all the

periods of millennial enthusiasm have been brief ; but

they have been the only periods of creative energy,

of prophetic originality and of magnificent and ecstatic

self-sacrifice.

If we direct our gaze back to Judaism we discover the

same mental phenomenon. The great prophets were

millennial in their hope. Indeed, the ordinary Christian,

with his spiritual boast of his other-worldliness as the

very essence of true religion, looks down upon the Jews
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not only of ancient times but even of to-day, because the

Jews, despite everything, have not only kept alive them-

selves as a race, but within themselves have preserved as

the very essence of Judaism the millennial expectation.

No oppression, no insult, no contempt, no ostracism,

could extinguish the divine spark at the heart of the

Jew. The only question to-day is whether liberty, social

recognition, flattery, aristocratic titles, riches untold, may

not kill out what persecution, despite itself, secretly sus-

tained. If so, with the ending of the millennial hope

Judaism will cease to be a factor or even a fact in the

world. But if the Jew has self-respect enough to with-

stand the seductions of prosperity, his millennial hope

will burst forth and organise itself into one mighty flame

which shall again be a light to the whole world and

incidentally illumine the way to the re-establishment of

the ancient kingdom of the Jews.

Yet, as I have said, the old-fashioned expectation of a

Millennium, being based on a belief in supernatural inter-

vention, was on that account the most unfounded if not

the maddest of human delusions. Had it never been

extinguished by hostile powers and interests, it would

nevertheless have failed utterly. The old millennial hope

bore in itself the germ of its own defeat. Had it been

encouraged and favoured it would have transformed the

very kingdom it established into anarchy, riot, violence

and bloodshed. For it would have disappointed all the

hopes which it stimulated. No supernatural redeemer

ever did appear on the clouds in glory ; nor could he

have come ; nor would it have been well, had he come.

There must not be a personal agent outside the spiritual

organism of society to establish the Kingdom of God on

Earth. If he came it would be our duty to reject him.

The very essence of our manhood is at stake. Man must
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have no kingdom which he himself has not wrought out

by self-sacrifice, by thought, by sovereignty over himself

and mastery over nature.

The forces to which believers in the Millennium have

trusted in the past for the establishment of a kingdom

of righteousness were purely imaginary. Their existence

was not verifiable in experience ; their control and manipu-

lation were not within human power. On this account,

the hope of realising the vision was an instance of collect-

ive insanity. It had no more substance than a sleeper's

dream or a madman's hallucination.

The new hope of the Millennium is like the old

in that it is an expectation of a reign of justice and

love throughout the nations of the earth. Both the

new and the old millennial hope differ from the pseudo-

Christian hope of a heaven in another world after death,

in that they include our material, physical well-being,

health, wealth, leisure, and all the manifold richness and

beauty of the life of the senses, as well as the perfec-

tions of the inward and spiritual nature. It is true that

in the New Testament there was an intense and pro-

found inwardness, but always with the full confidence

that if the behests of the Spirit were fulfilled all other

blessings should be added. It is true that St Paul be-

lieved, at least at times, in a material resurrection of the

bodies of the dead. But this was only to be a momentary

catastrophe ; and after it the living would go on living
;

and, so far as one can gather, the whole implication is that

human beings would go on propagating after their own

kind in the natural way. Furthermore, St Paul's belief

in the immortality of the individual soul never for a

moment diverted him away from the earth and the

nations of the earth and their future as the goal of all

his effort. The millennial hope anticipates, then, a
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material heaven as well as a heaven reigning within the

spirit ; and this hope of a material heaven on earth was a

part of the original Christianity, as it is of Christianity

whenever it reappears as it was in Christ.

But while the nev/ millennial hope is infinitely nearer

to the old than either is to the counterfeit Christianity

which usurps Christ's organisation, the new hope is as sane

as the old was insane. Since the advent of science and

the awakening of democracy through the blending of

Science and Christianity, a man who does not accept the

Millennium proves himself at least bad, if not mad.

Only prejudice of pride, of greed, of ascendency over

others, of class interests, of self-deification, of contempt

for the poor and for women, can blind a man to the

well-nigh infinite resources which the Church of Christ

would gain were she to accept the discoveries and inven-

tions of Science and use them and trust to them instead

of trusting to miracles, to prayers to invisible spirits, and

to the guidance of supernatural agents.

The great material wealth of the modern world has

hitherto been associated with pride, greed, selfish ambition,

excess and self-indulgence. But this is wholly because

the wealth has accumulated in the hands of a few and

at the expense of the many. The wealth, were it co-

operatively acquired and justly distributed, would in itself

be perfectly right and good and its enjoyment innocent

and humane. But, more than this, wealth so produced

and distributed would itself favour spirituality, inwardness

of life, the love of righteousness and the readiness to die

for it. For then the material wealth and all its blessings

would themselves, being just and fair and a result of

justice and fairness, illustrate the priority and necessity

of the inner spiritual life. It is only wealth unshared

that is unholy. But even then it requires little discrimi-

15
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nation to see that the selfishness and not the wealth is

really the polluted and the polluting thing. We must

remember that even the Kingdom of Heaven can only be

unlocked by a key of gold. But when the whole com-

munity, when the Church herself, holds the key and is

ready to open the Kingdom even to the- least of these,

gold itself will become the symbol of righteousness.

There is no more anti-social teaching than that which

glorifies poverty and the renunciation of the physical

means of health, strength, comfort and leisure. It is an

outrageous self-deception of the rich which makes them

imagine that the poor are as happy as those who have

security of necessities and a fair share of comforts and

opportunities, of education, travel, art, and every other

blessing which wealth can give to those who know how

to use it aright. Let the poor resent with their whole

souls' indignation the teaching of resignation to a poverty

which compels them to give nine-tenths of all their

attention to the means of a livelihood, while allowing

them no leisure to live. When the Church discards her

supernaturalism and adopts natural means for the

redemption of the world from sin and misery, she will

adopt an ideal not of poverty but of wealth.

There is a powerful argument for a naturalistic mil-

lennial hope in the fact that a seemingly slight change

in outward conditions or in the social atmosphere of a

community may produce well-nigh infinite differences in

inward happiness and moral character. In this respect

human nature is analogous to vegetable life. Think what

a very slight increase of temperature in April over the

average warmth of March is necessary in order to pro-

duce all the difference in the plant world between an

appearance of death and a manifestation of life. Let there

be an average increase of warmth of from ten to fifteen
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degrees, and every seed and branch will burst forth into

fresh life and the splendour of bloom. Precisely parallel

is it with mankind. Hitherto for the great masses of the

people it has always been winter. Whoever has lived

among the working classes knows that so slight a change

for the better as an increase of half a crown a week in

wages throughout all trades makes all the difference to

the home life, to the children, in education, in self-resepct,

in respectability, that April showers and April sunshine

make to plant life as compared with March winds and
the shorter daylight of winter. A decrease of working
hours from fourteen to ten is a change like that from

February to June. Suppose the Church transferred all

her interest in a life after death to the life before death,

from a society of unembodied spirits to the society of

us spirits who are dependent for self-realisation upon the

health and strength of our bodies. Suppose the first

object in the Church's policy of human redemption were

to shorten the hours of work of all wage-earners to the

possible minimum, and to raise all wages to the possible

maximum. Would it not be " kingdom come " not only

in freedom from disease, but in innocence of life, in

sympathy, love, and the pursuit of truth and beauty for

their own sake ?

There is no shadow of ground for doubting that

natural means can be discovered for curinsf the chief

maladies of life, in the same way—to take a special

instance—that scientific men have discovered the causes

and devised a prevention of the blight of the grape-

vines of France. Possibly the very method and the

very causes of the existing evils will be found to

be analogous. Parasites pierced the roots of the

French vines. Roots with a slightly thicker bark

were introduced from California. The result was that
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the parasites could no longer feed upon the vines ; and

the parasites died. Which things are an allegory. I

could cite hundreds of Christians to-day, who from their

scheme for the moral redemption of the world have

discarded all belief in supernatural agencies, and are now
going about doing good and healing the sick exactly as

Christ did, but on an infinitely greater scale. The only

difference between him and them is not in themselves,

but in the notion of men that Christ's means were super-

human and supernatural, while it is evident to everyone

that the modern healers resort to methods purely natural

and human—to methods within the reach of everyone

who wills to do the same.

Another argument for a naturalistic millennial enthusi-

asm lies in a fact which for a supernaturalistic scheme had

no significance. The fact to which I refer is that the

individual men and women of the world at any given

time are absolutely removed from it after a period seldom

longer than fourscore years, and that the places of the

old are taken by new individuals, who come into the

world completely ignorant of its traditions, its intrigues,

its wrongs and sufferings, and practically innocent. The
new-born babe may, it is true, come with predispositions

which may tempt it to active injustice and unsocial self-

indulgence. But, as we have just been pointing out, the

very same nature which certain circumstances would incite

to injustice and self-indulgence will, if another set of

circumstances act as stimuli, be quickened along lines of

humane consideration for others and heroic self-control.

One cannot, therefore, argue from any degree of obliquity

and weakness which human nature has exhibited under

past circumstances of life, that human nature would

exhibit the same characteristics if differently played upon

from the moment of birth. Those who are discouraged
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from millennial hope on the basis that human nature is

corrupt are, therefore, foolish and thoughtless. The

question is whether the corruption of human nature

must under any circumstances whatever manifest itself.

Would the men who now for the most part yield to

excess in drinking intoxicants, show this same weakness

if for a whole generation the hours of all work were

shortened, wages increased, every human being com-

pelled to earn his own living by his labour, and no

financial profit allowed to any individual or company, or

even to the State itself, from the manufacture and sale of

intoxicating drinks ? Is drunkenness a sign of the

depravity of human nature or a proof of defect in the

social and economic environment ?

Or take another type of moral Irregularities. Suppose

men had not ascendency over women by being the

exclusive bread-winners, but that women had equal

opportunities and were equally incited with men to

earn a living and to pursue a career, and that both men

and women were made by their teachers fully aware

of the social and physiological significance of sex life.

Would the horrors that now exist continue ? Imagine,

then, that all the children in the nation, from the moment

they were born, came under the influence of an environ-

ment radically changed— as it would be possible even

now to change it within a decade, if only the Christian

Church were converted to a belief in purely human and

natural means of redemption. Then it would seize upon

all the means at hand, instead of continuing its colossally

time-absorbing and emotion-draining system of inter-

cession with superhuman agencies.

I have said that children are born without traditional

prejudices ; but what does this mean for a humanistic

scheme of redemption .? It means that children learn
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from others class distinctions, pride of birth, contempt

for women and for persons of other colour and of other

nationalities. No child has any such prejudices until

these are inculcated by others. Every child is absolutely

and thoroughly democratic. No boy naturally and until

told counts himself superior to womankind. Free a

child from birth from the corrupting contact with these

ideas, illustrate in his presence principles of liberty,

equality and fraternity, and there would be nothing in

his nature or experience that would ever throw itself

against such principles.

A scientific religion would be something new. There

never has been a religion hitherto which was naturalistic.

Yet it would be only relatively, not absolutely, new. It

would not be without historic roots. It would be new

only as Christianity itself was new, which had been

growing in the heart of Judaism for four centuries. It

would be new only in the sense in which the religion of

the Reformation was new. It would be a child of history

and the legitimate heir of all the ages. Its novelty would

consist in its arising out of the confluence of streams

of tendency which hitherto had been flowing in separate

channels. Its novelty would further consist in its arising

out of the awakening self-consciousness of a class which

hitherto had not had the education or the intelligence

or even the wealth and leisure to think for itself and to

act as a class. Science, so long as its discoveries and

inventions were monopolised in the interests of the

leisured and rich, did not become a religion ;
for those

classes had already transformed historic institutions into

an instrument of their own supremacy and had inter-

preted Christian principles in a light favourable to their

own interests. It is this illicit union of inventive science

with class interest that has begotten the monster of
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modern competitive industry. Once remove Science

from private capitalism and join it to Christ and the

historic tendency which emanated from him, and there

will be a religion new in resources, social philosophy and

cosmic theory, but not new in the direction of hope or

in ethical standards.

If I mistake not the lesson of our times, it would be

as foolish now not to expect the quick coming of the

kingdom of righteousness, as in Christ's day it was idle

to look for it. The application of science in every

direction shortens not only space but time. By scientific

inventions, things can often be done in a day which used

to take a year, and in a year which would have taken

365 years. Thousands of things which never could

have been done at all because they could not be done

rapidly are now attainable, and are attained. The
shortening of time is one of the most important of all

conditions in bringing achievements within human reach.

Nor is it possible to find any ground tor the belief that

scientific methods applied to moral and spiritual culture

would not be proportionately more rapid than the pre-

scientific methods of the old religious discipline.

I am well aware that many scout the idea of the speedy

setting^ aside of institutions which have lasted for thousands

of years and the quick liberating and educating of classes

of society which have remained in ignorant serfdom from

the beginning. That most brilliant defender of govern-

ment by the privileged few whom I have quoted in an

earlier chapter, Mr Walter Bagehot, somewhere ridicules

the notion prevalent among reformers that " in a little

while—perhaps ten years or so—all human beings might

without extraordinary appliances be brought to the same

level." And he adds that of late our perceptions have

been sharpened as to the gradual and slow nature of
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progress. We realise, he says, the tedium of history,

and the painfulness of results. Only a few, he points

out, have advanced and participated in modern civilisation.

We have (he says) in a great community like

England crowds of people scarcely more civilised

than the majority of two thousand years ago

Those who doubt should go into their own kitchens.

Let an accomplished man try what seems to him

most obvious .... in intellectual matters upon the

housemaid and the footman, and he will find ....
his audience think him mad Great com-

munities are like great mountains—they have in them

the primary, secondary, and tertiary strata of progress
;

the characteristics of the lower regions resemble

the life of old times rather than the present life of

the higher regions. And a philosophy which does

not .... continually emphasise the palpable

differences .... will be a theory essentially mis-

leading, because it will lead men to expect what

does not exist, and not to anticipate what they will

find.

Here is the opinion of the whole of that upper world

in which Mr Bagehot evidently lived and moved and

had his being—so far as it has any opinion at all. It is

the judgment of the elevated classes of society when they

attempt to gaze down from the giddy heights of the

drawing-room to the servants' hall in the basement. It

is also the philosophy of upper-class economists, cal-

culators, and sophists.

Now, the differences between the habits and conditions

of the dwellers in our lower regions and those in the

higher strata of society are not exaggerated by Mr
Bagehot. The only point of dispute relates to the time

which it might take to raise the masses into that mental
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and social self-fulfilment characteristic of the upper classes.

I maintain that under favouring circumstances, with such

appliances only as are already within the reach of practical

economics and politics, ten years would be time enough

to abolish laws and customs which have lasted two

thousand years, and to establish on a firm foundation

other systems of production and distribution of wealth

and education and opportunity which would remain

secure as long as they did not deserve to be superseded

by systems socially more efficient. History has shown

repeatedly and in many countries the power of man by

conscious foresight and energy to do in ten years what

unconscious, unplanned natural evolution would require

two thousand years to achieve. As regards the appliances

at hand which could work such changes, they are extra-

ordinary, not in the sense that they are not thoroughly

understood and accessible, but in the sense that hitherto

they have been monopolised by the few in their own

interests. Multitudes of blessings which now are ex-

clusively within reach only of thousands could, almost

with no perceptible increase of cost, be dispensed to

millions. We live in an age of duplicators, mimeographs,

linotype machines, and rotary presses. These are

analogous to many devices for the dissemination, with

enormous decrease of cost, of countless opportunities.

Mr Bagehot forgets that the millions of individuals who

to-day live under an oppressive system two thousand years

old, came themselves, as I emphasised above, fresh into

the world only twenty or fifty years ago ; and so recently

as at their birth they were altogether human in shape,

human in promise, and human in their ability to respond

sensitively to whatever environment might close in upon

them. When once it had closed in they were soon fixed

—doomed. So it is that an accomplished man need only
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descend to his kitchen and try intellectual matters upon the

housemaid and the footman to find that great cornmunities

heap great mountains on human beings the instant they

are born. Furthermore, even the mountainous weight

superimposed upon them does not quite crush out the life.

It is intelligent and rational self-abnegation which makes

the poor submissive. They see as plainly as day that it

is altogether an impossibility for them as individuals to

rise. But we are now witnessing the growth of a realising

sense among the poor that what they cannot accomplish

as individuals they may by combination. The working

classes in more countries than one know that if they

combine they can in a decade blow sky-high and pulverise

structures as old as the Pyramids and bigger.

The truth is, Mr Bagehot's view as to the stability of

upper-class distinctions and as to the long, long time it

will take to render human the lower strata of society, is

altogether superficial, pedantic, and mechanical. Human
beings, even at the bottom of England, are not as yet by

any means exhausted centres of spiritual and social power.

They still think, aspire, renounce, suffer, and wait. In

the highest things it is quite possible that the housemaid

and the footman are nearer the insight of the Founder of

the Kingdom of Heaven than is the accomplished man

who thinks it will take them countless ages to reach to

the moral and intellectual standard of the higher regions

of present-day society. Upper-class men lack sympathetic

imagination, or they would see sociological factors, the

oversight of which renders their theories altogether as

unscientific as they are inhuman. For all their accomplish-

ments, they fail to detect so patent a fact of our day as that

which Lowell represented the returned Christ as finding.

They would see that the thrones and altars which are

built on the bodies and souls of living men are not secure.
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They would hear bitter groans under the very foundation-

stones. They would mark great fissures that rend the

walls and open wider as the living foundations heave

and sigh. Surely in ten years it will be possible for

Christianity plus Science to lift the maid and the footman

higher than the drawing-room of to-day. Whatever

height one man has reached to-day, although it has taken

ten thousand years for the achievement, may easily be

accessible in ten years to every man and woman in the

nation. Discoveries known only to the finder one day

may be the possession of the whole intellectual world the

next, and of every schoolboy the following year. One
invention, the secret of one man to-day, may revolutionise

the practice of ten thousand years in one year, and does

so. Mr Bagehot was really very foolish.

When considered from the point of view of psychology,

the permanence of the differences of education, taste, and

capacity in the various social strata is seen to depend

almost wholly upon the unconsciousness of the masses

to-day as to their own power and opportunity. But

scarcely half the people of England could read a full

generation ago. Now that they can and do both

read and write, and that literature in their interests

is being systematically circulated among them, it would

seem no difficult feat, should a few set about the task,

to wake them up fully to their own responsibilities and

moral privileges. There is no reason for not hoping

for what at first thought seems the most unlikely of all

occurrences—the conversion of the priests and preachers

of Christianity to the spirit, method, and results of

Science and to her mastery over nature as the legitimate

and rightful means in hastening the coming of the

Kingdom of Heaven.

If Mr Bagehot intends to imply that the inborn brain-
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power of members of the lower classes of society is as far

behind that of the upper classes as was the brain-power

of all men two thousand years ago, the answer is that the

brain-capacity of people of the same race two thousand

years ago was, for all we know, in no wise inferior to

brain-power to-day. There has been no evolution of

the stock of the upper classes as distinct from the

stock of the lower classes, and there has been no

evolution of the stock of the race of any class in two

thousand years, or apparently in ten thousand. So it

is kinder to Mr Bagehot to imagine, as he does not

say, that the inferiority he attributes to the working

classes is not at all that of inborn capacity, but of

arrested development due to adverse environment.

This question of native power and capacity leads us to

another aspect in which Christianity plus Science will be

able to do mightier works than ever did Christianity plus

Supernaturalism. The whole knowledge of our day,

especially that of plant and animal life, leads to the belief

that we can not only transform man's environment so that

it shall be favourable to whatever powers the individual

has, but that we may develop the stock of the race itself.

Man's artificial selection and control of the stock from

which plants and animals spring, and his gradually

increasing knowledge of the laws, both qualitative and

quantitative, which heredity reveals, together with man's

increasing sense of the necessity of preventing the human

race from degenerating, point to the prevention of the

practice of bringing undesirable human beings into the

world. Persons not fit to propagate the species will

either voluntarily abstain from doing so, or will be forced

by public opinion to abstain. On the other hand, when

once the situation is laid bare to the imaginations of men,

those who could transmit qualities desired of the nation
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will either voluntarily have large families, or will be

constrained by public opinion and expectation to render

such service to the nation. If not in our day, there is

reason to believe that in the course of a century of such

investigation and reflection as have taken place during the

last generation, a knowledge will be attained which will

guide us in these matters. Already we know perfectly

well that families distinguished for sobriety, intelligence,

integrity, and sympathy transmit such qualities to off-

spring, and that persons descended on both sides from

what is recognised as excellent stock are more apt than

not to be capable of serving the nation well.

Imagine now that all the priests and preachers of

England, adding Science to Christianity, should transform

it into a Religion of Eugenics, and—never once dog-

matising beyond the tentative results and theories of

observers—should preach as the foremost responsibility of

man and woman that of paternity and maternity. What
a revolution, what a new strengthening of the foundations

of the nation ! Imagine that young men and maidens,

years before the age for marrying, should know all that

has been known or generalised about heredity. Suppose

they should know all the experiments that had been made

with plants and animals in artificial selection. Knowledge

of heredity inevitably would direct the choice of human
beings in the selection of mates. Those who know most

of the psychology of sex know that there is no instinct in

human nature more susceptible to domination by idea-

tional forces than that which attracts the sexes. Thus the

successors of Christ in the organisation for the founding

of the Kingdom of Heaven, besides the new mastery of

environment, will have also the new mastery of man over

his own offspring. Even the numbers of the population of

any nation are in the control of the religious teachers and
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educators, by the preaching of National Idealism and the

force of a new public opinion. The numbers shall be

neither too many nor too few. We know that in general

the size of every family is at last in the will of the heads

of that family. But that will itself is amenable to public

praise and censure, and could not withstand the expressed

claims of the community. This being the case, the

quantity as well as the quality of human beings will

henceforth be under the Providence of the nation, the

State, the Church of Christ.



CHAPTER IX

PRAYER IN HUMANISTIC RELIGION

The notion prevails that praises, expressions of grati-

tude and petitions addressed to some Higher Power

must be dropped out of reHgious practices, when once

the trust in superhuman agencies is abandoned. What
remains, it is asked, to be thanked tor blessings received ?

What is left to praise ? Could there be any sense in

appealing to a Being not conscious and therefore in-

capable of knowing what we asked ?

Less thoroughgoing are other conclusions as to the

practical consequences of limiting our moral trust to

human beings under natural law. It is declared that

prayer may continue when we give up the supernatural,

but can have efficacy only by reflex action. Every aspira-

tion, it is said, is a prayer ; and it does us good to aspire.

The practice of asking, praising, and expressing gratitude,

although no one hears us, is wholesome for us. Sweeping

is good for the broom, even if the floor be made no

cleaner. It is said that after all the essence of prayer was

not the asking for anything of anyone but the inward

meditation, the serene contemplation ; and that such reflec-

tion is involved in all communion with a superhuman deity

and yet is independent of it. Thus prayer, even the

239



240 NATIONAL IDEALISM

form of address, may be preserved on account of the

mental exercise it entails.

These conclusions seem to have been reached before

making any analysis of the mental processes involved in

prayer and without any comparison of attitudes of mind

towards natural factors of experience analogous to atti-

tudes towards supernatural agents. They seem to have

been reached without a preliminary study of the general

custom of petitioning, praising, and expressing gratitude

to natural beings, practised by all great imaginative

writers both of poetry and prose—with no shadow of

reference to belief in supernaturalism.

If we approach the question of the use of prayer in

naturalistic religion from the point of view of literature

and psychology, we find that prayer—not simply mental

but spoken, not simply private but social and public

—

will be more than justified. Such prayer is efficacious not

only on account of its reflex action within the suppliant,

but also because it is positively answered by outside

beings and powers. This efficacy of prayer will also be

found to concern not simply inward and spiritual states

but material possessions and outward circumstances

—

health, wealth, and success in life. Nor will it consist

simply in passive contemplation of great realities and

ends, nor in any imaginary communion with these. On

the contrary, prayer will retain as its essence petition

to an outside Being, and the nature of the answer to

prayer will be the actual response of a Higher Power.

These responses will be such that they are veritably

dependent upon the petition. Had the suppliant not

asked, he would not have got what he asked for.

Now to our analysis, psychological and literary. When
we give up supernatural personal agencies who might

answer petitions, we have not altogether lost out of our
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lives personal agencies who may hear and answer supplica-

tions. Human beings, close at hand and powerful to

help, still remain in countless numbers round about us.

Only on the notion that supernaturalism is essential to

religion can it be maintained that a supplication to a

personal agent for help is religious so long as the agent

is supernatural and superhuman but ceases to be religious

the moment the agent appealed to is human and natural.

The fundamental contention of naturalistic religion is

that if a practice is religious when done in relation to

beings outside of man and nature, it must be equally so

in relation to beings within the universe of our social

experience.

Apply this principle to the Lord's Prayer. If the

petition " Give us our daily bread " is religious when
addressed to a personal Creator conceived of as hearing

and caring and able to provide for us, it is none the less

so if addressed to fellow-mortals round about us. Like-

wise with the supplications " Lead us not into tempta-

tion " and " Deliver us from evil." Suppose anyone

should utter these petitions to men and women round

about him, believing that they could give him the bread

and the moral protection he needs and would do it if

petitioned. Suppose he were filled with a profound

sense of his dependence upon them and upon their will-

ingness. Suppose he were in dire necessity—not only

he but his family. Then all the elements of religious

intensity and yearning and humility and hope would be

manifested in him. Also there would be the powers at

hand, mighty to save, ready to help, needing only to be

asked in sincerity and with good cause. How then, at

least as regards these three clauses of the Lord's Prayer,

can it be said that the moment our belief in a super-

natural personal agency vanishes, that instant we must
16
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perforce cease to cry out, " Give us this day our daily

bread," " Lead us not into temptation, but deliver us

from evil " ?

Or take the clause, " Forgive us our sins, for we also

forgive those who are indebted to us." If this supplica-

tion be an act of religion in the soul and on the lips when

addressed to an invisible agency, our contention is that it

is equally so—equally a prayer, equally a petition to an

outside Personal Power, to a source of redemption and

consolation—when addressed to one's fellow-men. They

can forgive. Morally, they must forgive. The impera-

tive is absolute ; and there can be no hint of superstition

or presumption in asking fellow-mortals to forgive us in

proportion as we have forgiven other fellow-mortals. No
scepticism, no materialism, no agnosticism can in any

degree undermine the foundations of this prayer when
addressed to fellow-mortals. The occasion for both

thinking and uttering it remains as great after we have

discarded supernaturalism as it was before. Nay, the

consciousness of the need for forgiveness from one's

fellow-men becomes intensified. It becomes exalted into

a higher degree of religious fervour and passion than it

ever could have been when the chief anxiety of religion

was to appease a supernatural agent. No stronger

vindication of a naturalistic faith and practice could

be conceived than this heightening of the significance

of the forgiveness of sins between man and man.

We have, then, already justified prayer as a form of

petition to an outside Being under a naturalistic scheme

of human redemption. Nobody ever dreamed of denying

that it is perfectly rational to pray in the manner here

indicated. Furthermore, it is quite plain that the efiicacy

of prayer when directed to personal agencies within nature

is not merely subjective ; it is objective and real. The
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answer is dependent upon the asking. Let it further be

noted that prayer of this kind is not limited to asking for

spiritual blessings. It secures material help as well as

outside spiritual safeguards and spiritual reconciliations.

Further, how self-evident it has become that prayer

within the limits here under consideration need not be

merely mental ; nay, must be spoken as well. Not only

speech but the very bodily attitudes of prayer should

remain intact. It is fully justifiable to bow the head, to

stretch forth the hands, and on occasion to fall upon the

knees. Such practices are not only justifiable but are

actually carried out by everybody. Who can deny that

the use of these towards supernatural agents is simply

borrowed from the universal and everyday practice of

falling on the knees, stretching forth the hands and bowing

the head towards fellow-mortals, when, in great need and

dependence, men and women cry out for help, either

physical or spiritual ? After analysis of the case, then,

instead of conceding that religious petitions to an outside

Being for help must cease when supernaturalism is dis-

carded, one rather is astonished at the presumption and

audacity, or else the lack of reflection, of those who

declare that men must cease to pray in a religious sense

when the supernatural is given up.

For, whatever else must be abandoned, certainly petition

to outside beings in whose visible presence one stands or

kneels, and within range of whose hearing one's words

are uttered, will for ever be its own justification. The

only change with the decay of supernaturalistic creeds will

be that such petition, which before had been counted

secular or profane or what not, will rise now into the

dignity of religious ceremonial. This asking from a

fellow-mortal within earshot for help is the eternal and

indestructible nucleus of the substance of prayer.
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But it is not the whole range of the practice which

naturalism in religion must inculcate. We are by no

means limited, in our requests, to persons within earshot.

There are countless channels for communicating petitions

to those absent or remote. A prayer may be written, it

may be printed. Yet not even these direct means of

conveying a supplication to the Being implored exhaust

the possibilities of reaching the ear and the soul of others.

Sometimes it is not necessary that one should pray and

direct one's petition to some particular and definite in-

dividual. Everybody knows that a petition sent forth

vaguely and generally often touches the heart of this or

that hearer, quite irrespective of any personal friendship

or any individual responsibility towards the needy sup-

pliant. We ask we know not whom in particular, but we

get in response from someone in particular. Men and

women out of work insert in the daily papers a statement

of their predicament ; and their prayer is answered.

Somebody hearing of a case of distress announces the

circumstances in the Press and vouches for the accuracy

of his statement ; and the money that is wanted comes.

The home in the country which the invalid needed is

offered. The journey to a warmer clime is provided.

Verily, many have found that a Personal God is round

about them, ready to hear and help. Experiences so

common as these are known to everyone. The only

novelty in my argument is that I bring them into relation

with the deepest necessities of our lives and open up close

at hand an infinite scope for religious trust, faith, and

fulfilment.

Sometimes the prayer is directed in no such vague and

general manner, but is misdirected. It is addressed to a

definite individual, yet one whose heart is hardened or

whose eyes are blind or who proves after all incapable of
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answering our request. And still the prayer is answered.

Some chance onlooker overhears and forthwith assumes

the role of Providence. It must never be forgotten that

prayers may be not only heard but overheard. When
not even overheard in the literal sense by one who
can answer, they may be reported to somebody else

who can.

Nothing could be more naive in its simplicity than

the testimony frequently rendered by evangelical en-

thusiasts, who boast that in their philanthropic work they

have never asked any human being for a penny, and yet

the infinite Creator of the universe from on high has

heard their prayer to him. Money has poured in from
this and that rich man or woman. Such enthusiasts are

without doubt sincere. But they and the persons who
believe their testimony overlook the fact that there are

many forms of prayer besides direct begging. People

see for themselves a man's sincerity, single-mindedness,

and self-sacrifice, and the need in which both he and his

work stand. One who has fainted by the wayside need

not tell me that he has fainted and requires my help. If

I am but half human, I know before he asks, and answer

because he does not ask. So with the self-sacrificing

worker among the poor. We see the needs of his

mission, and our hearts are forthwith touched to proffer

our support. The evangelist who testifies that without

natural means the Creator has directly moved the rich to

support his mission, must prove that someone who has

never heard of it or of its merits has sent money. The
truth is that dogmas exacting faith in supernatural

agencies make those who implicitly accept them blind to

what common sense reveals as plainly as the day—the

human agencies and the natural connections binding one

human spirit with another.
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Petition, however, to one's fellow-mortals is not limited

to those actually living. All human agencies who have

once constituted a part of the living social organism and

whose character and purposes have been preserved to us

in books or by tradition are potent factors to-day in the

lives of human beings. Literature, in proportion as it is

imaginative, poetic and patriotic in its sentiments, teems

with illustrations of direct addresses to human beings long

since dead. These addresses consist not only of praise

and expressions of gratitude but of appeals and petitions.

If our reasoning thus far has been correct, such petitions

do not cease to be prayers simply because they are not

addressed to superhuman agents. Upon close analysis

we shall, I believe, be forced to confess that they are

answered, and not simply subjectively. Take Words-

worth's sonnet, beginning :

Milton, thou shouldst be living at this hour :

England hath need of thee : she is a fen

Of stagnant waters ; altar, sword, and pen.

Fireside, the heroic wealth of hall and bower,

Have forfeited their ancient English dower
Of inward happiness.

The Milton living in history and not simply the Milton

already subjectively a part of Wordsworth does through

the supplication become a more intense, vivid, and potent

reality to the petitioner because of his prayer. Milton is

one of " the choir invisible," living " in minds made
better by their presence," but in other minds as well as

that of the petitioner. But more than this, Milton is

living in his poems and his prose and in the historical

record of his times. No one focussing attention upon

Milton, and reconsidering his works and his life, can

fail to derive from them new strength and inspiration.

It is impossible to say that one studying the works of
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Shakespeare is benefited only subjectively. It is im-

possible to say that anyone indebted to Shakespeare's

liberating and humanising spirit can turn the attention

fresh upon him and not derive from him new, real and

objective inspiration. So with Milton. In opening our

minds to him, he becomes more vividly present to us
;

and thus he makes us better and quickens us to new
heroism and new dignity. It is only by prayer to him
that more of him enters into us than mere chance allowed.

Surely it is a petty and mechanical logic which would lead

us to believe that the 230 years between us and Milton

are in any way a barrier to his response to our spiritual

appeal to him ! Time is no barrier. Pathetic is the

foolishness of those who, in order to interpret the in-

spiration which we may derive, feel forced to presuppose

that the spirit of Milton is actually present in the sense

in which living men are at hand. It is to be hoped that

most of us are poets enough, without any spiritistic theory

to encourage us and without any materialistic doctrine to

prevent, to cry out to Milton, under pressure of our

inward shame and conscious of his character :

We are selfish men
;

Oh ! raise us up, return to us again
;

And give us manners, virtue, freedom, power !

Thy soul was like a star, and dwelt apart
;

Thou hadst a voice whose sound was like the sea ;

Pure as the naked heavens, majestic, free
;

So didst thou travel on life's common way
In cheerful godliness ; and yet thy heart

The lowliest duties on herself did lay.

When the Litany of the Church of England becomes

—and it will so become—the native poetic outgrowth of

English history and of English character and of English

genius, as well as the outgrowth of the religious services
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of ancient Jerusalem and of the Romish Church, this

supplication to Milton will find its place in our Morning

and Evening Prayer. The disciplinary efficacy of the

repetition of it would in no wise require, as a presup-

position, in the faith of the suppliants any doctrine or

dogma as to supernatural powers or as. to the self-

conscious living presence of Milton to-day. To the

truly historic imagination the past is verily present, not

only as the unconscious energising principle of our lives

but also in proportion to our accurate and devout contact

with the literature and record of its meaning and its lessons.

In a naturalistic view of religion all such appeals as

this of Wordsworth to Milton would be recognised as

essentially and intensely religious ; and such recognition

would enhance their beauty, dignity and influence.

Not only, however, will treasures of so-called secular

literature be seen to be sacred and be appropriated by the

Church. The best prayers of the Church itself, which

hitherto have been interpreted in a supernaturalistic sense,

will not on that account be discarded.

Generally in our day nobody prays to Jesus Christ,

unless he accepts the idea that Jesus Christ has continued

since his death to be a living, self-conscious spirit and is

to-day operating upon human society and co-operating

with his disciples to the end of its redemption. But the

time will come when persons who in no wise entertain

this idea, will not be in the least ashamed to turn, as

much as any spiritistic Christian, to Jesus Christ for help

and inspiration, for strength and consolation, just as they

will repeat Wordsworth's prayer to Milton. To-day it

may seem almost preposterous that such a time will come.

But how can the discarding of supernaturalism separate us

from Jesus the Man, from Jesus the Christ, from him

who exemplified in his sayings and in his life the principle
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of our humanity to a degree far transcending that of any

other character preserved to us in literature and tradition ?

We need Jesus as we need Milton ; and the only way to

get him is to turn towards him as we would to Milton

—

to study his life, picture it, visualise it, know by heart his

sayings and his influence, and thus focus our attention

upon his unique personality. To do so mentally will be

to cry out mentally, " Christ, have mercy upon us ; Lord,

have mercy upon us !
" and what we shall say in our

inmost soul that we may utter with the lips. Thousands

who to-day discard the supernatural office assigned to

Jesus are ready to testify to the inspiration of his life. It

is inconceivable that a religion which will turn to the

examples of all good men should omit that of Jesus. Nor
will any deficiency of historical evidence as to the actuality

of the details of his life have a weakening effect upon the

power of his personality any more than the same deficiency

would have in the case of any other man. In the case of

all men the valuable element in their lives depends not

so much upon the authenticity of every incident as upon
the ideal character which the incidents somehow inevitably

suggest or inevitably create through our constructive

imagination in our own minds. The true triumph of

Christ will be the survival of his power for good over

men after they have totally discarded all belief that he

was unique in origin or in kind or even that he actually

did or said any one of the things which have been

assigned to him. Somebody, something, many persons

or many things, did, somehow, suggest to the writers of

the New Testament that ideal of manhood which therein

is shadowed forth. Whatever suggested the ideal there

depicted is, in the ultimate analysis, the living reality

from which the ideal issued. Though the whole narrative

of the Gospels be proved to be mythical, the reality it
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presents cannot from the ethical and sociological point of

view be denied. The myth somehow grew out of living

needs and living experiences. Destructive critics will

have difficulty in destroying the ideal suggested by the

story of the life of Christ. Nor can they destroy the

belief that it emanated from living experience of some

kind. It, moreover, is in no wise dependent upon the

authenticity of the narrative. It is its own witness and

its own justification. It will, accordingly, grow more and

more to be a positive redemptive energy throughout

mankind, in proportion as all spiritism falls away from

religion. Naturalistic religion will not only rescue the

characters of secular literature but will deliver Jesus out

of the hands of those who in their jealous adoration of

him have made him a preternatural—and therefore a

monstrous—being.

Even now we have not exhausted the range through

which the spirit of prayer may sweep without passing

beyond its legitimate confines. Equally justifiable with

petition to living human beings and to the great characters

of the past is direct address in the second person to the

great tendencies and institutions of human society. The

very tissues of the living organism of humanity are

sensitive and vibrate in response to our supplications.

The ideal relations and standards of human fellowship

glow with new life and move responsive to the petitioner's

importunity. Such abstractions as England, Democracy,

the Spirit of Man, Womanhood, the Moral Ideal ; such

virtues as Purity, Equality, Fraternity—these are no mere

abstractions. Although abstractions, they are energies,

potencies round about us. To turn the mind towards

them, to fix the eye of the spirit upon them, is to cause

them to pass from vagueness and indefinite passivity into

distinct and precise activity. We cannot mention their
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names without beginning to grow into their likeness.

As ideas, as principles formative and directive in human
society, they have a real existence independent of any

one individual who may or may not revere them. Take
Emerson's immortal prayer :

" I love the Right ; Truth

is beautiful within and without forevermore ; Virtue, I

am thine ; save me ; use me ; thee will I serve, day and

night, in great, in small, that I may be not virtuous, but

Virtue." Let any man pray this prayer, and he will see

that from Virtue as a real power, from the idea and from

the living principle of it in human experience, strength

will issue to transform him into its image and into identity

with it. The result of experiment with this prayer will

be the conviction that even petitions to personal agents,

supernatural or natural, are efficacious only in so far as

they involve, though but implicitly, an appeal to the

abstract qualities of ideal manhood. The suppliant will

find that William Blake expresses the inmost truth of

prayer when he says :

To Mercy, Pity, Peace and Love
All pray in their distress,

And to these virtues of delight

Return their thankfulness.

Consider the psychic effects of singing, especially in

public meetings, Edward Carpenter's hymn :
" England,

arise ! the long, long night is over." They will be seen

to be more than subjective. The England round about

us and the England of the past will grow clearer before

our eyes and dearer to our hearts. Abolish the England

that is outside of us, convince the singer that no great

reality is there, that England is but a figment of his

fancy, and the whole power of the hymn and of the

singing of it will vanish. It is literally true that in
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uttering the petition, the real England closes round

about and in upon the imagination of the petitioner,

communicating to him her own character. England, as a

historic spiritual organism, pours her energy into those of

her members who long to serve her. The mind of the

petitioner, by the petition, opens itself to hitherto un-

discerned realities which henceforth shed unintercepted

influence.

If such be the intimate and vital relationship between

us and the whole of human society past and present, it

cannot be said that there only remains to us a sort of

idealistic communion with the great and good, and with

those groups which have been the inspiration of the great

and good. Besides such union and communion, direct

petition is also possible. This being the case, those

religious innovators who have discarded supernaturalism

and have on that account felt themselves compelled to

discard petition, have erred in judgment.

Typical among such innovators was Dr Congreve.

He retained the word " prayer." But unhappily he

went out of his way to assert that from Positivistic

prayer all idea of direct petition is excluded. Why
should he have excluded petition .'' Surely only because

he had failed to analyse carefully the factors which

remained within Positivism. The supreme being to

which the Positivists pray. Humanity, is verily present

wherever any human beings are present, and hears when-

ever they hear. To each individual in the congregation

all the others are an outside living reality which may

and does respond to petitions. But over and above this,

did Dr Congreve even understand the prayers he himself

formulated ,'' Was he not still so dominated by the

supernaturalistic presuppositions to which in youth he

had been trained, that by oversight he failed to recognise



PRAYER IN HUMANISTIC RELIGION 253

the most virile and effectual characteristics of Positivistic

prayer ? Dr Congreve's error seems also to have fastened

itself upon the understanding of another devout and

unflagging disciple of Comte. Mr Malcolm Quin, who
conducts the services in the Church of Humanity at

Newcastle-on-Tyne, divides the forms used by him under

three headings only, Commemoration, Communion and

Dedication. He allows no place for direct petition.

This would exclude the asking that justice be done, that

health, wealth, leisure and knowledge be granted to all

those from whom these necessities are now wrongfully

withheld. No wonder that the poor and women in

general have not been attracted in large numbers to the

Church of Humanity ! It has fallen into commemora-
tion. It has dropped into quietistic piety and receptivity.

It has inculcated dedication of one's powers instead of

self-assertion and the demand that forthwith those who
can deliver shall arise and redeem.

Yet, fortunately, both Dr Congreve and Mr Malcolm

Quin have builded better than they thought and professed.

In spite of their conscious theory, they have not omitted

petition from Positivist prayers. I find in their printed

religious services, it is true, no asking for material help.

But their prayers are far more than mere aspiration of the

individual soul, unrelated to the reservoir of spiritual life

round about. There is in the Positivistic prayers very

much of direct petition for spiritual help from an outside

Being ; or, to be more precise, from that portion of the

whole being of Humanity which is outside of the petitioner

himself. What, for instance, are these invocations of

Humanity in Mr Quin's ritual but a direct petition, and
what could be more consonant with the real character of

Positive polity than such appeals as these :
" Humanity,

Spirit of Love, arise in the souls of thy servants "
;
" Yea,
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free us from this darkness, that we may behold thee in the

glory of thy past " ;
" O power of present guidance,

unveil thy grace to us and be near to us in these depths "
;

" O life that wast, O life that reignest now, reveal to us

all the majesty of thy life to be." Surely here is a

petition on the part of the individual worshipper to some

power outside of his own actualised selfhood. Or take

Dr Congreve's form for the Sacrament of Presentation of

Children. There you will find this petition, clearly

directed to all humanity as well as to the intelligent heart

and will of the parents who dedicate their child :
" Great

power whom we adore as the source of all good to men,

Humanity, we thy servants, met for the consecration of a

new life to thy service^ humbly and earnestly pray that

the child by this sacrament presented and consecrated

may be lovingly, faithfully, and wisely trained, that under

all wholesome influences of affection and submission and

reverence she (or he) may grow up to be in her turn rich

in such influences, taking her part in thy continuous

work."

Thus even those who intend to omit petition,

spontaneously and wisely retain it. The ultimate

substance of prayer is the act of opening the soul towards

the moral universe beyond oneself. It is a drawing back

of the curtain to let in the sunlight. Or—to change the

metaphor—the human spirit, too long shut within the

prison-house of the senses and bound to the claims of

the pettier self, is cramped and stifled. It was born for

liberty and loving sacrifice ; and when it fears that it can

no longer breathe, it strikes against its prison windows,

and, breaking them, lets the life-giving air from beyond

rush in.

From what we have said above, the minor question as

to whether prayer shall be purely mental or may also be
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expressed in words is easily settled. Prayer is, of course,

in the first place, mental. But it is a grievous blunder

to imagine that it has no need to be formulated in words

and uttered in speech. No mental activity can become

definite, coherent and systematic and remain so, except

it be embodied and repeated in words. Afterwards we
may come to say the words in a suppressed whisper

or only mentally ; but originally and essentially a prayer

to be definite must be formulated in language. And it

must be actually spoken again and again, or it will waste

away into vacancy of soul. A petition that does not

or cannot or will not formulate itself in words and let

the lips move to shape them and the voice to sound

them and the eye to visualise them on the written

or printed page, becomes soon a mere torpor of the

mind or a meaningless movement of blind unrest or

a trick of pretending to pray. Perfected prayer is

always spoken.

Moreover, in its fullness a prayer uttered by the private

soul alone cannot be adequate to its own fulfilment.

One may not say that the prayer in solitude is ineflfectual

;

for indirectly, if not directly, through its effects upon
him who prays, it will reach not only the humanity stored

up to us in literature and tradition, but the actual living

men and women constituting the present-day community.

Nevertheless, it cannot be denied that prayer in its fullness

is not only spoken but is social. It requires for its

completeness the presence of two or three uniting

together in petition. Ultimately, prayer is the surrender

of the individual's private whims to the general will of

society ; and that general will is most powerfully present

and effective when at least a few are visibly together in

community of purpose. Again, the very fact that the

prayer is entered into by several persons proves that it is
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already a movement not only of the individual towards

the spiritual organism, but of the spiritual organism towards

each of its members. It is the insane heresy of religious

individualism which has regarded private as deeper and

intenser than public prayer. According to this heresy,

the height of prayer is for the individual to be alone with

the Alone—as jealous theists describe it. The truth,

however, of our spiritual life is that in order to ascend

spiritually we must meet and help one another up.

Social prayer is the coming together in order to enter into

the unifying spirit of all society. Articulate utterance is

manifestly the only means for rational communion, and

the words uttered, in order to express the turning of

the mind to the redemptive influences within the

spiritual organism of society, must consist not only of

statements in the third person concerning those influences,

but of address. It is not enough that we speak about

the Being whose help we crave ; we must speak to it. It

is quite true that, when we cease to trust to personal

agencies outside of society, we can no longer address

them either in thought or words ; but this is no reason

why we should cease speaking to the personal agencies

within society. We may henceforward only talk about

supernatural beings ; but surely we are not restricted to

talking about our fellow-mortals. We must address

them directly.

We dare never forget that moral realities stand to us in

a different dynamic relation from the grass and the stars

and the sea. No effects upon us or upon these would

result from petitions even of a most righteous man to

them. But no one can deny that prayers to Purity,

Serenity, Faith, Humanity, England, Man, Woman, to

Milton, to Jesus, do create a new moral heaven and a

new earth for him who thirsts after righteousness.
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It may well be conceded that only when a man's

emotions are profoundly stirred and his imagination

quickened, can he feel the significance and dignity of

addressing a petition to such abstract qualities and com-

prehensive realities as I have been considering. The
moral will, although it does go out in supplication to

these so-called abstractions and generalisations, never

does so when a man is neutral and apathetic. But when

in such a state of mind, why should any man trouble to

address either natural or supernatural powers ? The
prayers I have been advocating presuppose exalted states

of mind in which principles, ideas and the main tendencies

and goals of human effort are felt to be supreme realities

and constitute a living presence. The mood of all prayer,

supernaturalistic no less than naturalistic, if it be genuine,

is akin to the spirit of poetry, wherein the invisible, the

universal, the ideal, is felt to be more real than one's own

body. It is nothing against the interpretation of prayer

which I have given, that it presupposes imagination and

a state of profound emotion. The prayer that is prosaic

and creeps along the ground of literal fact is a contradic-

tion in terms. Let persons who are not deeply moved,

and whose spirit is not aflame, speak only in the third

person or not at all. The exaltation of prayer which

has always characterised it in supernatural religion, will

be equally required when the redemptive influences to

which we turn are wholly within social experience. The
emotion must be high ; then the speech will correspond.

A spoken prayer must give expression to the exalted

emotion that inspired it by majesty of style, by sweep

of rhythm and greatness of imagery, or else by the

closeness and simplicity of its truth.

Some of the Positivist innovators in religion to whom
I have before referred attempted to write prayers in an

17
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unimaginative mood of cold, logical effort. They sup-

posed that a mere recognition of their right to address

Humanity would enable them to produce a prayer.

They did not realise that only at the white heat of

passion and by creative imagination would come forth a

form of petition able to stir moral passion in others.

The result of their efforts was sometimes grotesque

enough. What they did has cast discredit upon the

notion of humanistic prayers. Yet in humanistic religion

a foolish and incapable utterance no more proves the inability

of humanism to inspire sublime and stirring expression

than would a similarly dull utterance in supernaturalistic

religion be a disproof of its possibilities. An analysis

of certain prayers which have been offered to the public

and are used by English Positivists simply shows that

the special writers were not poets ; it does not show

that Positivism is in itself prosaic. Dr Congreve was

not a poet. If he failed to write impressive prayers, his

failure is no proof that another might not succeed in a

similar effort. It is true that he was not without sublime

feelings and a wide vision ; but he lacked the power of

imaginative expression. Take his Collect for the Family.

The sentiments and ideas embodied in it are commendable,

nor are they lacking in dignity and simplicity ; but, being

unimaginatively expressed, they should not have been

cast into a form of direct petition to Humanity. Direct

address is only suitable where a Wordsworth, a Milton

or a Shakespeare communicates to it his own power of

visualising the universal.

Dr Congreve's unfortunate Collect for the Family

reads thus :
—" Reverently and gratefully we adore Thee,

Humanity, mother of us all, for Thy earliest, most en-

during, most beneficent creation of a being like Thyself,

the Family, the closest and most intense of human
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unions, the first step towards Thy own complete mani-

festation. Through all the ages of Thy life, through all

the partial forms of Thy existence. Thou hast, with

instinctive wisdom, been forming this image of Thyself

to a more perfect discharge of its oflfice as the primary

element of our social being, bending it by submission to

a purer and truer usefulness. And in these later times

of Thy conscious rule, Thou wilt mould it more and

more after Thy own likeness, giving it Thy own three-

fold existence, blending in concert the three elements

of the Past, the Future, and the Present. In its least

perfect form the source of unnumbered blessings, in

its more perfect form this simplest collective being will

increase and give stability to those blessings ; it will

become the surer foundation of the higher kindred

existences, in which it finds its natural completion and

safeguards ; it will lead us to the Country and to Thy-

self, the universal Family. To Thee be all honour and

glory for so great a gift. Amen.'" Was anything more

screamingly funny ever printed .'' Our sense of the un-

conscious humour of this collect is, however, in no wise

due to any lack of appreciation on our part of the institu-

tion of the family. The grotesqueness is exclusively

to be traced to unimaginativeness decking itself in the

plumage of poetry. Let the Positivists wait for a Shelley

or a Browning or a George Eliot before they begin to

offer up prayers to Humanity.

But they need not wait. Already English literature

is abundantly rich in Positivistic prayers, as subHme and

quickening in melody and passion as anything in the

Hebrew prophets or the Litany of the Church. Let

anyone read Swinburne's Songs before Sunrise. There

he will find a whole anthology of prayer suitable for use

in the Church of Humanity. Swinburne does not
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invoke in very name Humanity as a spiritual organism,

but he does what would seem less promising. He
breathes forth prayers to the ideal republic. When
Songs before Sunrise was written, he was aflame with

democratic enthusiasm, and his soul burnt itself in sacrifice

at the altar of republicanism. Yet not a lifie nor a word

of his could anyone find grotesque. Our conclusion,

then, as regards the prayers of naturalism, is that they

are in no other position than those of supernaturalism.

They must wait for a poet.

We have noted that a petition addressed to a Being

need not differ in content from a simple statement of

fact. Take the General Confession in Morning and

Evening Prayer. It is a petition to God ; it says,

" We have erred and strayed from Thy ways like lost

sheep." If we drop the pronoun " Thy " and in its

place put words descriptive of what the "Thy" un-

doubtedly indicates, we shall have destroyed the form

of prayer, but the matter of the sentence will remain

wholly intact :
" We have erred and strayed from the

right ways like lost sheep." How little difference,

whether we speak to Righteousness or speak about it 1

We see that the difference between the third and the

second person is not a difference in truth or in kind

but only in warmth. The form of prayer marks an

intensification of intimacy, but nothing more. We
cannot even say that statements about a thing fail

to draw it nearer to us. When we declare that we

have erred and strayed from the right ways like

lost sheep, the right ways become less far off. And

they loom higher and grander before our inward vision.

They awaken an impulse to start forward and enter

into them. Only to speak about Virtue is in fact a

supplication. It is an asking without the form of
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asking ; and beyond all doubt such formless prayers

are answered.

When speaking of the form of prayer, we found that

it might be addressed to a person or persons within ear-

shot or to those living but absent. Or we might ask of

the community as a whole or of persons and tendencies

remote in history, or of ideals and abstractions. Now
exactly in the same way, although in a lesser degree, to

make a statement in the presence and hearing of a person,

although with no form of petition, may virtually be a

petition. If I come pale and haggard into the presence

of someone capable of assisting me and simply declare,

" I have had nothing to eat for twenty-four hours and

am penniless," the effect is probably quite the same as

if I added, " Give me something to eat," or " Give me
something with which to buy food." The efficacy of

the statement is of the same kind when the words touch

the heart of an absent person whom they indirectly reach.

Likewise even the influence of the dead and of abstrac-

tions may be secured to our benefit. Almost all the

effect of Wordsworth's sonnet addressed to Milton would

have been obtained had it been a statement about him

instead of an appeal to him.

Persons, then, who boast that they have discarded

prayer and who regard it as childish or fantastic to

address petitions to beings who cannot Hterally hear, do

not escape the charge that their minds virtually go out

to meet the great realities of the moral universe, when-

ever they make sincere and truthful statements about

virtues or great historic tendencies. They may say that

they have abandoned the form of prayer, but they cannot

maintain that they have dropped its substance. Modern

indifference and the lack of analysis have led to a wide-

spread discarding of the form of prayer, but we have no
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reason to think that persons have in any degree ceased

talking about virtue or ceased going out to meet it

half-way. Nor in fact have they, in abandoning prayer

to supernatural agencies, fallen off from the poetic

habit of using the form of prayer to the dominant

factors in moral experience. They have not yet become

accustomed to denominate such addresses prayers ; but

when once the identity, in disposition and efficacy,

of petitions to human agents with prayers to super-

human beings is seen, the form of petition will not

only be used but will be designated by the religious

name for it.

Thus we see that the form of prayer is legitimate,

whenever the sense of intimacy with the object from

which blessing is derived rises beyond the everyday level

of emotion. We might say that a statement about virtue

represents the positive degree of moral emotion, while

an address to virtue represents the comparative degree.

The latter indicates more perturbation of the heart
;

there is a bursting of the ordinary bounds and channels

of feeling ; the emotions overflow and rush forth in

unwonted abundance and with increased momentum

towards the object they seek.

There is, however, a superlative degree of moral senti-

ment. The sense of intimacy with virtue may rise to

a level where it transcends even the form of prayer.

The plane of feeling where excitement, unrest and yearn-

ing dominate is not the highest. Such a state is often

transcended. The soul enters into a realm of spiritual

clarity, of calm and radiant fulfilment, where it no longer

is aware of any separation between itself and the whole

of virtue which it craved. In this state of emotion it

becomes as impossible to speak to the influences and

agencies which redeem as of them. The intimacy of the
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Good in the individual with the Good beyond it has

become for the instant identity of being. In such

moments of lucidity one neither speaks of virtue and

the good in the world nor to virtue and the good in the

world, but lets virtue and the good in the world speak

for themselves in and through one's own soul. Thus it

was with the ancient Hebrew prophets. They identified

God with themselves and spoke in his person. Such,

likewise, was the sense of mystic union with God ex-

pressed time and again by the Founder of Christianity.

He saw himself to be one with the Powers that redeem.

The highest state of religious emotion is this, which can

only express itself adequately in the first person. And
the line of religious development in the future under

naturalism will not be marked by a falling short in that

emotion which needs the form of prayer, but by a

transcending of it.

Not only in Hebrew and Christian literature do we
find this higher form in which petition is transcended,

but also in the sacred writings of the East. It is like-

wise to be found in such mystic poets of the West as

Emerson and Tennyson. Emerson, without explaining

who it is that speaks, uses the first person, where

it is quite evident that his own finite personality is

not the speaker. In the following verse he uses it

as an Eastern seer would :

—

They reckon ill who leave me out
;

When me they fly, I am the wings
;

I am the doubter and the doubt,

And I the hymn the Brahmin sings.

In "The Higher Pantheism," Tennyson, although he

does not use the first person, expresses exquisitely

that consciousness of identity with all reality and
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with the ideal of all good of which we have been

speaking :

—

Closer is He than breathing, and nearer than hands and feet.

And the ear of man cannot hear, and the eye of man cannot see
;

But if we could see and hear, this Vision—were it not He ?

If in the future the form of prayer is to be less used

than it has been in the past, it will not be because we

shall fall back in coldness and apathy to the third person,

but because we shall more frequently rise like the great

mystics in their rarer moments, to identity with the real

and with the good. In its fullness communion with the

redemptive powers is such that he who prays is one with

that to which he prays.

It is, however, an error to imagine that address to God
and address by him are the only religious forms of speech.

In our recognition of the ecstasies which break out into

petition and praise and into utterances as from God him-

self to man, we must not forget that plain, quiet state-

ments of moral experience and of moral judgment serve

the same high ends. Mere assertions of our wants,

acknowledgments of our limitations, confessions of our

debts and hopes, ought to miake up the main body of

religious utterance. Simple, unimaginative expressions

of principles and needs strengthen those principles and

meet those needs in ourselves and others. The more

sober thinkers of our day have therefore sometimes

discarded the form of prayer, only because they were

more sensitive and discriminating ; they were anxious to

avoid the slightest exaggeration. They have disciplined

themselves to modest declaration of moral experience.

They have preferred to understate in order to escape

the vice, to which professional religionists are prone, of
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overstating the intensity of spiritual desire and hope.

They see that religion in the past has often fallen into

contempt because of indulgence in the comparative and

superlative degrees in speech, when only the positive

degree of emotion was felt. It is consonant with the

character of true religious feeling to check hysterical talk

by restraint of the tongue.

Commendable is the self-control which can feel and

will greatly and yet keep temperate in phrase. In nearly

all the prayers of the Book of Common Prayer there is

an almost imperceptible merging of plain statement, of

petition, and of oracular utterance into one another. In

the greatest prayers are most frequently to be found plain

statements of facts of the moral life. For instance, in

the prayer from which we have already quoted the

sentence " We have erred and strayed from Thy ways

like lost sheep," there immediately comes the declaration,

" We have followed too much the devices and desires of

our own hearts." After the clause " W^e have offended

against Thy holy laws " is the plain statement, " We have

left undone those things which we ought to have done,

and we have done those things which we ought not to

have done ; and there is no health in us." Here there

is no form of address or petition, but the spirit of prayer

is incarnate.

Such merely positive declarations may at any moment
mount emotionally and assume the overt form of petition

;

then, subsiding to a lower level of feeling, they resume

the third person. The form is as nothing if the substance

be present. To state, " We ask to be forgiven," is not

a prayer in form
;
yet its import is the same as if we had

said " Forgive us 1

"

In the meetings of ethical societies are often read

declarations of principles which make no pretence to
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form, imaginativeness, or dignity of style. They do not

rise above the positive degree of emotion, but—not

presuming to—are in taste. They are honest, homely

confessions of moral purposes, aspirations, and duties.

Yet no one could hear them read and not be aware that

they in their degree appeal to the humanity of every

listener and set him turning towards all good. They stir

in him both a sense of responsibility and a consciousness

of his own need. Such a plain, matter-of-fact statement

is this :

—

We are here to-day to deepen our sense of

personal responsibility towards those who may need

our ministering care. We dedicate our lives to all

with whom we are joined by the ties of duty and

by opportunities of service ; to our neighbours, to

kindred, to the children who are dear to us, to

fellow-citizens, to our countrymen and to anyone

we may help—even to those as yet unborn.

It is a terrible thought that beings frail, without

experience and yet precious, are thrust into a world

oftentimes thoughtless, selfish, and cruel. We would

offer our lives as a shield to guard the wayward from

their own folly and to protect the innocent and

ignorant from pernicious customs and the designs

of evil persons. We would summon all men and

women now living to the high office of benignant

Providence, to which their position as fathers and

mothers, husbands and wives, as elder brothers and

sisters, as neighbours and citizens and as fellow-

mortals, calls them. We commend to the fortunate,

to the powerful, to those of pre-eminent ability or in

positions of influence, to the governors of our cities

and of the nation, all children whose parents are

worldly or destitute, illiterate, intemperate, or over-
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worked. To those who might bring relief we cry

out :
" Have mercy upon these helpless victims, and

deliver them out of their untoward conditions ;

create for them a new environment, both physical

and social
;
preserve their bodies from hunger, pain,

and disease ; and to their minds bring the truths

that reveal the glories of the universe, bestow

upon them the beauty that graces life and pour

out the love that hallows it."

Above all, we plead that henceforth no human life

shall come into existence unless it has been desired,

and will be welcomed, cherished, and revered.

Here is a petition to one's fellow-mortals without the

form of appeal. It does not pretend to emanate from a

mood of unwonted intensity and so need not attempt to

rise above the level of workaday phrase.

As an instance of the natural transition from statements

in the third person to direct petitions and then back

again, I may cite another confession of moral need, used

in the services of some ethical churches :

—

To everyone who might influence us for good or

evil we send forth the time-honoured petition,

" Lead us not into temptation, but deliver us from

evil." We cry out to those about us, appealing to

the best that is in them :
" Help us to do through

hours of blindness what in moments of insight we

see to be right. Bring home to our unwilling

thoughts the truth that the triumph of righteousness

on earth depends in part on our own effort and our

own wisdom. Infuse into us this day the strength

to resist evil and to do good ; make us just and

kind in all our dealings. Deepen in us the desire

to love, know, and do the right. Save us from hasty

opinions, words, and deeds. Teach us to consider
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what we are prone to forget—the cause of the un-

fortunate, the stranger, of the aged, of children, and

of dumb animals. Help us to root out from our-

selves race hatred, class prejudice, and religious

intolerance, as well as all other forms of cruelty and

malice. Encourage us to make the common weal

our end. Lead us to cherish truth and beauty and

all institutions which make life noble. Lastly and

once more, we ask : Increase our power to live

every day of our lives in the spirit of this appeal."

A statement which never once rises out of the third

person and above the positive degree sometimes reaches

the heart for which it is meant, as potently as would a

direct petition. I cite two more ethical declarations which

I have found from experience are not without the efficacy

of prayer :

—

The miseries and wrongs which degrade our

nation require no miracle to end them ; but only a

good heart and willing wit on the part of the in-

telligent, the prosperous, the electors, the legislators,

and the magistrates of our land ; and, on the part of

the disinherited classes, a burning sense of the wrongs

they suffer. We add ess ourselves not to beings

who are blind, deaf, remote, or incapable of render-

ing aid, nor to an invisible deUverer beyond the

skies. We importune men—fellow-men, close at

hand—of like nature and in like need with our-

selves ; for we know that importunity like ours

overcomes both the heedlessness of the proud and

the apathy of the oppressed.

We call upon men and women of all classes, but we

especially summon the poor and overworked, to form

themselves into a mighty religious movement, for the

teaching and doing of the duties of man to man by
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man. If we who are pledged to social regeneration

become an organised multitude, the wrongs of

Ufe will be quickly righted, for we ourselves shall

have the power to establish justice in the land.

We utter this summons in the glad consciousness

that in doing so we are performing a part, necessary

though humble, in the great work of human

redemption.

Likewise this :

—

In the name of duty and humanity ; for the sake

of the tens of thousands of the suffering poor, for

the unemployed, the overworked, the underfed ; on

behalf of those who have no room to live, and who

must die without the sanctities of home ; for all who

dwell in uncertainty from week to week as to their

means of subsistence ; for the wives of the needy

—

especially in time of childbirth ; for the children of

the poor and of worldly and dissolute parents ; in

pity for all women whom neglect and want drive

into vice ; and for the many men and women whom
poverty and evil associations tempt into lying,

drunkenness, theft and murder ; we call upon all

to set aside their vanities, to rise above greed of

class and prejudice of birth, and, in the spirit of

wisdom and love, with energy and singleness of

mind, to look these terrible evils in the face, to trace

their causes, and to apply their cure.

The result of our analysis is that the discarding of

supernaturalism does not involve the discarding of

the form of prayer and does not deprive us of its

immeasurable benefits—inward, social, and even material.

Accordingly, as regards Christian prayer, the question for

religious reformers is not so much one of revising as of

re-interpreting. Hereafter when we pray, if we use the
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old words, we must recall definitely to mind what factors

in moral experience are involved. When we remember

our own denotation of the terms used, the form in which

the thought is cast assumes a fresh and deeper meaning.

Indeed, the supreme need of our day is not so much

revision of statements as a rethinking of 'the realities to

which the statements refer. Re-interpretation of terms

has always been the chief method of progress in thought.

A study of the evolution of religion exposes to view not

so much a restatement of old truths as an attachment of

new insight to the old words. The discovery of new

religious truth has not been a discovery of another

universe ; it has been only a better understanding of

the same, a fresh insight into the relations of the factors

which were always there, but veiled.

Accordingly it is as it should be, that throughout the

ages the words used have not changed even where there

has been a complete revolution of the understanding of

the realities to which they pointed. Nor has the retention

of the old words ever produced any confusion or mis-

understanding. Indeed, to have introduced new terms,

when one had only gained new light on an old factor,

would have produced chaos and confusion.

Let us not forget that the sun used to be thought of

in a manner totally different from that in which we

to-day perceive it and conceive it. To us it is an

enormous sphere of light and heat, moving at a certain

pace, possessing certain chemical properties and so on.

Such, of course, was always its reality. But our truth

about it is new and scarcely has a point in common with

the primitive conception of it. Yet with the new inter-

pretation we have not discarded the word sun. We have

continued its use, and we read the new truths into the

old term. Old words are never old wineskins. Our
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justification for pouring new meanings into the word sun

is that the reality for which the term stood is still the

same reality that it was when savages first named it. So

with the stars. They are not to us what they were to

men of primitive tribes ; but we need not on that account

discard the word and invent a new term. I cite the case

of the sun and stars as typical of all the factors in the

physical universe. Our view of that universe is new,

but the words to designate its factors and phenomena are,

as they ought to be, the same old words. If we turn

from the physical universe to the human world, we find

the same law : the growth of new ideas and the retention

of old words with changes of meaning corresponding to

that growth. Woman, in the twentieth century after

Christ, is beginning to be looked upon as a being

essentially different in nature and powers, rights and

privileges, from what she has hitherto been understood

to be. Yet it were the merest folly on account of any

such evolution and revolution of our understanding of

her to drop the term " woman " and invent a new sign

in speech to stand for our new conception of her. Like-

wise with the word " child." Children, like women and

like the physical universe, are newly revealed to our

understanding ; but there is no occasion for not calling

them children. No embarrassment or misunderstanding

will arise.

The same situation holds concerning religious termin-

ology and the new conceptions of the factors in our deeper

moral experience. When we discard supernaturalism, we
do not discard any of those elements of fact in experience

which were the occasion that induced our primitive

ancestors to adopt a supernaturalistic interpretation of

the inner moral life. If we follow the analogy of the

evolution of language in all other departments of ex-
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perience we shall retain the word God and all the rest

of the nomenclature of religion, to denote the factors in

our present experience which perform the same functions

designated under the supernaturalistic terminology.

Take the word " prayer," It must remain, to indicate

a specific relation of thought and speech towards certain

factors in the moral universe outside the individual mind.

To say that a man has ceased to pray simply because he

now sees that the objects to which he has been praying

are within human society, would be like saying that a

man has ceased to travel from London to Brighton when

he has learned the civic constitution of each, their

geography and history. Brighton is Brighton, despite

the increase in our knowledge of it. So is God still God.

And that active relationship of the human will to him

which has always been called prayer must continue to be

so named. Prayer may be found to be utterly different

from what many conceived it to be, but it is not on

that account any the less prayer.

As the personification of certain factors in moral

experience is involved in the very form of naturalistic

prayer, it may be well to call attention to what personifi-

cation is.

We personify when we attribute in speech the qualities

of personal agencies to factors which we do not believe to

be self-conscious. Now, the question that arises is this : Is

personification an exaggeration .'' Do we feel less intimate

spiritually with impersonal than with personal beings ?

Towards that which cannot consciously love us do we in

fact feel a less absolute and glad sense of inward union

than we experience with conscious beings ? If we do,

then to personify is to exaggerate the facts. If we do

not, personification is legitimate, expedient, and truly

poetic. If I feel nearer to England than I have ever
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felt towards any individual living person, if I have found

more peace in the thought of her, more inspiration in her

history, and have been more ready to die for her than for

any one human being, then to personify England is still

for me to fall short of the truth that is in me. For me
to personify England is to come nearer to the reality of my
relationship towards her than if I did not, but it is not

to reach the full truth. Thus personification becomes a

necessity of expression.

If, then, Emerson be filled with the sense of the

absolute reality of Virtue, Emerson must personify

Virtue. In so doing he will not go beyond the literal

truth ; he will not even reach it. The mystics have

always personified the ethical realities. But, in proportion

as their vision was clear, they have never dogmatically or

metaphysically or literally attributed personality to the

great tendencies of which they find and feel themselves

to be an essential part. To do so would have been to

lose grip of the facts which inspired the personification.

There is another peculiarity in the language of poetic

personification which in the judgment of some renders its

use impossible for naturalists in religion. This is the

application of the masculine pronoun to the factor which

is called God. How can virtue be called " He "
.'' And

why " He " instead of " She "
? But why either ? Why

not "It".'' The answer is that if "It" be used the

personification is lost. We human beings are acquainted

with no personal agents that are not either masculine or

feminine. Our speech has no pronouns to apply to a

personal agent or to a being personified, except those

which are either masculine or feminine. Like Mr
William Watson, we may all lament that we

must use a speech so poor

It narrows the Supreme with sex.

18
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So the fault, if it be a fault, of calling goodness " He "

when it is personified, is a fault inherent primarily in the

limitations of human experience. But when we per-

sonify, we know perfectly well, unless we have lost our

reason, that the object personified is neither masculine

nor feminine, and has no attributes of sex. It is there-

fore childish to protest against the use of the masculine

pronoun to designate the object we worship.

Or, if there be occasion for protest against calling God
" He," it is only because we ought perhaps to use the

feminine pronoun.

In speaking of the personification of virtues and of

such social groups as England, I have implied that these

are impersonal entities. But it is only the poverty of

language which makes us divide all things into personal

and impersonal and then use the word " personal " as a

term of praise and " impersonal " as one of disparage-

ment, as if personal entities were always higher than

impersonal. Now, it is true that they are higher than

stocks and stones. If speech, however, were quite exact

and adequate, and if our analysis and classification were

complete, we should include under " personal " aU the

attributes, functions, structures, and growths which

emanate from personal agents. Virtue, love, mercy,

pity, are attributes of personality. They are of the

nature of mentality ; they have no existence apart from

persons. Is it not, then, an error of classification and of

speech to call these " impersonal " ? The word " im-

personal " ought to be used to indicate only non-personal

entities or the attributes of non-personal entities. Now,

my contention is that a quality which inheres exclusively

in a personal agent must of its very nature be personal,

and therefore should be comprehended under the terms

" personal " and " personality." So that, if a man
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worships Virtue as his God, it is wholly misleading to

declare that he worships something impersonal. The
high dignity and value which we ascribe to personal

agents must surely cover and embrace all the attributes

peculiar to personality. No one, then, who worships

the Moral Law or Duty or the Moral Sentiment ought

to concede for a moment that his God is an impersonal

one. Instantly by so doing he plays into the hands of

some wily opponent, who knows that if he can only

brand these abstract qualities as " impersonal," he

attaches to them the disparagement which that term

carries with it.

Instead of an abstract quality like virtue, let us con-

sider for a moment a concrete unity like the historic

Christian Church, or England. Is the Christian Church

an impersonal thing ? It is made up of millions of

personal agents, interacting and interdependent. It has

no existence apart from these. Its very tissue is per-

sonality. Also its form and structure and functions are

derived exclusively from the nature of personal agents.

The Church is nothing more nor less than an organism

consisting of persons. We ought not to say, then, that

the Church, or England, is an impersonal entity.

If we are not to be allowed to apply the word
" personal " to abstract moral qualities, then, to be quite

exact, we ought to call them inter-personal. But we

must remember that what is inter-personal cannot be

classed as impersonal ; for the relationship between

persons must be of the nature of personality.

If concrete realities like the Christian Church, or

England, cannot be fairly called personal, yet they are

more than inter-personal. They are not so much the

bond between persons as the comprehensive unities over-

spanning a plurality of persons. In very tact, we have
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no experience of individual personal agencies who do not

derive their existence from a social organism into which

they were born. It is equally true that there are no

social organisms where there are no personal agents. A
social organism, then, if it is not to be called personal,

might very well be designated super-personal.

Thus, anyone who worships either a concrete social

group or an abstract moral quality may justly protest

against the charge that his God is impersonal ; he may
insist that it is either super-personal or inter-personal,

or both.

In order to offset the super-subtleties of his enemies, a

man is sometimes compelled to cultivate an equally keen

dialectic. But having once indicated the inter-personal

and super-personal character of Virtue and of organic

groups of persons, he may well proceed confidently to

declare that his God too is personal.

It may further elucidate the factors which an analysis

of prayer brings to view, if it be pointed out that the

word " spiritual " pre-eminently applies to such realities

as Virtue and social groups. No one could for a moment
deny that that which is inter-personal and super-personal

is spiritual, even if he protested that it was not personal.

The University of Cambridge is not, as the idealistic

philosophers who live there point out, a material thing
;

it is a spiritual entity. If then a man worships Virtue or

England, his God is undeniably spiritual. But how
strange it sounds to follow up such a concession by

declaring that it is impersonal ! We never associate the

word impersonal with the spiritual.



CHAPTER X

THEOLOGICAL TERMS IN A HUMANISTIC SENSE

Many times in the foregoing pages I have used theo-

logical terms to indicate factors and relationships in a

naturalistic scheme for the moral training of the human
race. So entirely do the re-interpretation and revision of

the Book of Common Prayer which I advocate depend

upon the justifiability and expediency of such a use, that

it may not be amiss to examine here, with some degree

of thoroughness, the general question of terminology.

Without reintroducing arguments set forth incidentally

in the preceding chapters, I shall attempt to deal with

questions which have not been directly considered.

In the first place, let me point out that what are called

theological terms are also the only specifically religious

expressions. If we discard them, we deprive ourselves

altogether of the language of religious life and practice.

Even the word religion itself is a theological term, inas-

much as theology is always a theory which justifies

religion. This being the nature of theology, one may
fairly say that if the word religion be not a theological

term, then there is no such term. Or take the word

God. Of all language, there is no expression more

essentially of the nature of religion. Yet theology is, as

the very word implies, a doctrine of God. If, then, the

277
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word God be not a theological term, theology has no

term of its own. The word prayer designates the

distinctive act of religion
;

yet whoever has studied

theology knows that theology on that very account

is chiefly a theory of prayer. Of course the words

religion, God and prayer are first religious and then

theological. But this is true of the whole language

of theology. It possesses no terms which are not

first religious. Its nomenclature is wholly borrowed

from religion, which possesses no terms that have

not been thus borrowed. Such being the case, it

becomes self-evident, as I stated above, that if we

discard all theological terms we rob religion of its own

language. This result would not seem a calamity to one

who had abandoned religion altogether, but one who

means to retain it must feel the necessity of retaining

its verbal notation. And the fact that that notation

is also the language of theology will not for an instant

tempt him to discard it—at least, if he has a full grip of

the situation. Unhappily there are many persons who

have not.

Many imagine that if we retain theological terms we

commit ourselves to some existing system or other of

theology. But this is a mistake which our foregoing

analysis clearly exposes to view. The language was

religious before it became theological, and it may return

to its original state of innocency. A man may use the

words God, prayer, and religion, and recognise them as

elements in a possible system of theology, and yet

temporarily have suspended judgment as to whether any

system so far propounded is or is not true.

But I wish to plead for the retention of religious

terminology, not simply to indicate factors and relations

in the religious life, but also as elements in a new
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system of theology. Many persons who think for

themselves have grown to loathe theology and all its

works ; and yet they cling to religion. They respect the

religious man ; but they turn the cold shoulder upon the

professed theologian. They will not listen to him.

Religion, they say, is a life, an attitude of mind, a thing

of the heart and the will, which is good. But theology,

they say, is only theory, and it is the theory of religion

which philosophic criticism and scientific research have

discredited. So, they urge, let us away with theology in

the very name of religion.

Now, in my judgment, this off-hand method of renoun-

cing theology and all its works is suicidal. To discard all

theory of religion is to play into the hands of those who
are experts in manipulating the emotions and the will,

without appealing to human intelligence. There is no

more fit victim for the religious demagogue than the

person who protests against theology altogether, and yet

attempts to be religious and to respect religion in others.

What finer subject for the priest who assumes to control

other men's souls, than the man who boasts that it is well

to have a God, but folly to attempt to have a theory

of God ? A religion which bars out all theology is a

religion mmus theory ; and religion minus theory is

religion minus intellect. And that, in turn, is exactly

what the enemies of human reason have always com-

mended in the laity.

If any sort of religious discipline is to be preserved,

we must set out in search of a new theory the moment
we set aside the current systems of dogma. We must

analyse religion afresh, and its relations to the rest of life

and of experience in general. We must bring also our

constructive faculties to bear, for although we may never

attain an absolutely rational system, we must hold tenta-
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tively as consistent a theory of religion as we can attain,

to serve us as a working hypothesis for religious practice.

The new theory may contradict every point in the current

systems of dogma, and, when applied to life, it may over-

throw the rites and ceremonies of existing cults ; but it

will be a new theology pitted against the old.

The notion prevalent amongst so-called advanced

thinkers, that theology is necessarily based upon authority

and opposed to reason, is wholly false. It is certainly

conceivable that a tentative theory favourable to religion

might be constructed without contradicting or transcend-

ing experience, and without violating the method and

spirit of science.

Theology, then, is the first theological term which we

must retain if any sort of rational religion is to be pre-

served. We must retain it in the name of reason and

science. If we are to have religion, we must have a

theory of religion, and to have a theory of religion is to

have a theology. Inconceivable is it that persons should

refuse, in the name of science, to seek for a theory of

God, and yet retain a belief in him.

It is easy to see the consistency of those who, in dis-

carding religion, discard theology ; the one act necessitates

the other. When they abandoned the hope of a theory

about God, they did so because they had abandoned God.

He had become to them nothing. But the reverse pro-

cess is by no means a necessity. One may discard every

known theory of God, yet retain God, and make him

the starting-point, the element of fact, from which to

construct a new theory. It is evident that we must

discriminate between theology and every or any special

system of theology. As one may reject the sociology

of Comte and Spencer and every other sociologist and

yet not abandon sociology as a task and an ideal goal
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of scientific effort, so also one may reject the current

theologies and cling the more tenaciously to theology as

a theory yet incomplete. Making this discrimination,

we may say that if theology must go, religion must go
;

and that if religion is to stay, theology must stay. If

we are to retain a belief in anything which we call God,

or which performs the same function in the economy of

experience as that performed by what other people call

God, it is a primal necessity of critical thought to con-

struct the best possible doctrine of God.

There are some who imagine that a new scientific and

rational theory to justify a scientific and rational religion

should not be called theology, but should be described as

ethics. But an acquaintance with the history of religion

shows that no theory of ethics or of the moral life can

possibly cover all the facts of the religious life of man.

In the first place, there have been hundreds of religions

which have not been essentially or even perceptibly

ethical. Religions have only gradually become ethical.

The best historical judgment also sanctions the statement

that morality is by no means essentially religious. The

moral experience and the moral judgments of men have

developed out of commerce, politics, and other spheres

of experience where the religious consciousness scarcely

touched at all, or, at most, only incidentally. Only after

the moral life and the theory of morals were considerably

advanced did they enter into, give colour and dictate

the shape to the rites and dogmas of religion. It is

altogether uncritical and unscientific, therefore, to set up

any theory of morals as a theory of religion. It is almost

as unscholarly as it would be to set up religion to account

for morality.

We may approach this question of the relation of

ethics to theology from another point of view. Ethics
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is a theory of right and wrong, of human ends and of

standards of human conduct. If one turns to the books

which have been written by ethical thinkers one sees

that they treat of the questions : what is right, what is

wrong, what is the essential characteristic of right con-

duct as distinct from wrong, what peculiar activities of

the human mind are involved in arriving at the dis-

tinction between right and wrong, how do men's moral

judgments vary with their varying experiences, is there an

absolute and universal standard of right ? These are the

problems which ethics covers. There is another question,

however, which ethics never has been made to cover, and

nobody who understands the subject-matter has ever yet

suggested that it should now be made to cover. That

question is. Is the universe favourable or unfavourable

to the realisation of our moral ideals .? Granting that

we have standards of conduct and of character, granting

that there be certain ends of human life which we sanc-

tion as great and good and worthy of our devotion, what

are the chances that we can ever fulfil these standards

and attain these ends ? This question involves in itself,

as is quite plain, the problem of man's moral weakness,

incapacity, and perversity. Put in another way the

question is : Are men bad .? If they are, is it in the

nature of things possible that they may become good ^

If they can become good, what are the instrumentalities

by which the cure is to be effected ? And even of men

whom we call good, are they absolutely good .'' If not,

what is the cause of the deficiency .''

This problem of evil in life and therefore in the

universe—how is it to be solved ? If even good men

have a touch of badness in them, how are they to become

absolutely good .'' Here are questions most intimately

and vitally connected with ethics ; and still, by the con-
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sensus of all philosophers, they are outside of ethics

proper. They deal not with what is right and wrong

and how we come to know what is right and wrong
;

they deal with the existence of evil, and how we are to

put an end to evil and establish a reign of righteousness

on earth. The relation of life or the universe to the

moral ideal, the degree in which the universe is favour-

able or adverse—this is not a problem of ethics. Even

as I have been stating it, my readers must have realised

that it is the question of ethical religion and of the theory

of ethical religion. Theology as the theory of religion

and of God is quite clearly a theory as to the relation of

the universe to human ends and ideals ; and the relation

of the universe to ethical ideals becomes the specific

problem of theology the moment religion has become

ethical. Then the question as to the existence of God

is whether there be any great power, tendency or being

favourable to the actualisation of our standards of duty.

Within us has grown up a terrific sense of personal

responsibility, an overwhelming feeling that we are under

obligations to walk certain paths and to set our eyes

on certain goals. But is it possible in this universe

with our human nature to fulfil the task that we feel in

our inmost heart must be done or we fail and forfeit

self-respect ?

No one, even of those who reject both theology and

religion, can deny that this, philosophically stated, is the

import and significance of both. Persons may reject

every theory as to the favourableness or unfavourableness

of conditions to the realisation of our moral ideals, but

then they are face to face with a further problem. They

must decide whether they will not only reject the

theoretical but also the moral problem before them.

Will they drive out of mind, in their daily business and
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in the midst of all their aspirations and sufferings, the

whole question as to whether it is feasible to lead what

they regard to be the right life ? If they reject not only

the theory as to the relation of the universe to the

feasibility of the right life but also the practical problem

it involves, they reject not only theology but religion.

And if they reject this practical problem of religion, it

would seem as if they must somehow suffer in their

moral life. They would still retain the distinction

between right and wrong ; but, granting that there is

such a thing as wrong, they would shirk the difficulty of

finding means within the universe of overcoming it.

We have now arrived at a point where in the very

interests of the good life itself it would seem that we

must resort to religion. For the religious life, when once

moral judgments have coloured and outlined it, deals

almost exclusively with the practical problem of toning up

the motive to do right by finding circumstances favourable

to morality. Thus we have come out again to the

conclusion that theology must stand, if morality as a life

is to stand. It would seem that those persons who, in

the name of the ethical life, reject every particular system

of theology which has prevailed in the past, must do so

on account of the beginnings of some counter-theory

of religion, which has begun to crystallise itself in their

reason. For righteousness' sake they must find some

sort of a theory of the relation of the universe to the

human ideal. Otherwise it is almost inconceivable that

morality as a life could flourish. Therefore I would rescue

the term theology from the clutch of those who wish to

limit it to their own peculiar theory of religion.

It argues a lack of philosophical knowledge and training

to imagine that there is no theology except there be a

belief in superhuman agencies. Discard that belief.
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and still the universe remains, the moral ideal remains,

and the question is to be solved as to the adverseness

or favourableness of the universe to the ideal. If one

holds, as I do, that the moral ideal is itself a part of the

universe and that the idealistic trend in human life is

natural, the problem becomes one as to the relation of

the whole of the universe to a part of it. And it would

seem that one who has discarded the supernaturalistic

hypothesis would not only be more keenly interested than

before in the problem of theology, but would have a surer

basis for the expectation that the problem can be solved.

Whether the solution would be more favourable to the

right life than were the dogmas which he had rejected

is another matter. But no one can deny that in and of

itself the quality of being verifiable would be a factor in

the new theory favourable to morality. We should know

how we stood. We should know how to reckon with

the universe ; and this of itself would be an incalculable

moral gain. For if there be anything that weakens moral

purpose it is the twilight of uncertainty, the moving

about in the half dark, not knowing whether or not our

efforts may not be arbitrarily or at least incalculably

thwarted. To know the worst is always better than not

to know certainly. But the only point for which I am
contending here is that what we shall come to know

about the relation of the universe to the human ideal will

be a theology. It will be an enormous stride towards the

settling of religious controversies and the clearing up of

the problems of religion, when scientifically trained men

turn to the problem of the relation of the universe to

human ideals and ends, and when so turning they know

and they make the public know that they are theologians.

The word theism, like theology, has been monopolised

by the supernaturalists. But any doctrine concerning
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that factor in experience to which religion points when it

speaks of God should be called theism. If a naturalistic

theory could explain better the elementary factor to which

the word God points and throw more light upon the

task which religion sets itself than supernaturalism does,

its claim to the word theism would be established. It

might be impossible to prove that the real factor was a

personal self-conscious agent. But what of that ^

The word monotheism has also been unjustifiably

monopolised by those who say that God is a personal

agent over and above the personal agencies who are living

human beings. If we can fix the factor which is pointed

to by the word God, and if we find that there is only one

such reality, then there is but one God. Our knowledge,

systematised, would accordingly be monotheism— the

science of the One God. Still greater would be the claim

of such a doctrine to the term, if we found that our moral

judgment backed the intuition of religious men and

declared that there ought to be but one God and that the

real factor which is pointed to in positive religions is that

which all men ought to worship.

It may be objected that the terms theism and mono-

theism are exclusively theological, and not at the same

time religious, like God and prayer. This stricture I am
willing to accept ; but I have devoted a few sentences to

them in order to lead up to the word atheism, which by de-

rivation is akin to theism and monotheism, and yet is

by no means limited to theoretical use or associated with

the coolness of temper and the calm love of truth sup-

posed to be characteristic of philosophical discussion.

The word atheism has been venom on the tongue, when

it darts out like a fang. One cannot deny that it is a

religious term, although the religiousness be turned

bitter and cruel. It is, moreover, an altogether indis-
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pensable word ; in proportion as one loves one's God

and is jealous of his honour, one is in need of a term of

the utmost contempt and horror, to apply to those who

deny or blaspheme or mock him. Men should not

stand by and, without crying shame, allow others to

insult that Being which is to them most real, to which

they owe everything, and which they believe to be the

only power that saves men. They must at least utter a

word of moral censure. Nor may that word be mild.

Under humanity, short of cruelty, indeed for the sake

of humanity and with as much cruelty as is needed to be

kind to those who reject that which one believes to be

their best friend, the term of reproach must be the

strongest which language affords. The word atheist has

always emanated from such sentiments of moral horror.

There is thus nothing the matter with the word itself.

It is wise and good. It is needed as an expression of a

feeling which is inevitable in proportion as one reveres

any reality as God. The only objection to it is that in

the past it may have been hurled at the wrong persons.

The question is, Who is the atheist and what is atheism ?

I answer, not without a touch of the emotion which those

always feel whose God has been denied, that the pre-

valent notion about atheism is altogether erroneous and

inhumanly unjust. The root of the error and injustice

is the age-long fallacy that a god must be a supernatural

personal agency, and that one who trusts to no personal

agents except those who are living human beings is an

atheist.

The tables ought to be turned. This word of anathema

should be hurled, as I think, against those who believe

there is no God this side of the outer limits of man and

nature. Such deny the good in man and nature to be

God. They do not believe in the moral law itself as
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divine and yet as immanent in human personality. They
insult human nature by a most polluting suspicion. I

will not again attempt at this point to argue the respective

merits of naturalistic and supernaturalistic religion. I

here wish to restrict myself logically to the question of

religious terminology. As a matter of language, I assert

it to be proper that everybody should brand as an atheist

everyone else who denies his God. Only those who
have no God or having a God are unfaithful or indifferent

to him should never presume to cast this epithet at others.

In proportion as a man is filled and chilled with horror

by the denial or ridicule of what he counts most sacred,

in that proportion he has the right to hurl this term of

censure.

I remember once, many years ago, sitting in a public

meeting and listening to a political demagogue. He
aroused uncontrollable merriment in his audience. Sit-

ting near me was a clergyman, who entered into the

rough but innocent fun. Suddenly, however, the dema-

gogue quoted, in a flippant if not ribald manner, some

saying of Jesus. Instantly the clergyman's face turned

ashen white, and he sat throughout the rest of the

meeting as one dead. Now any man, I maintain, to

whom anything whatsoever is as sacred as Jesus Christ

was to that clergyman, has a God. That man is religious
;

and he cannot help shrinking in horror from those who
speak lightly of what to him is all-holy. They to him

are atheists. And has he not a right to name them

so ^ It would be a moral impoverishment of speech,

were the word atheist to cease to be a term of reproach.

It is a word which in the struggle of humanistic religion

to establish itself there will be much need for.

Let us now turn to the word religion. It is a very

common error to think that there are innumerable defini-
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tions of it, and that there exists some peculiar difficulty

in finding out just what religion is. During the last

twenty years, however, a line of investigation has been

pursued assiduously by students in various countries,

which is gradually clearing away whatever difficulty ex-

isted. So long as people turned simply to the etymology

of the word, they got no further than two rival Latin

origins ; and even when they attained the primary mean-

ings of these two words, no light was thrown on the

problem in hand. Likewise, the attempt to evolve out

of certain fundamental principles what religion must be

only led to hopeless pedantry and subtlety. During the

last score of years, however, empirical psychologists have

said :
" We will not go back to logic and abstract defi-

nition, nor to the origin of the word ; we will go straight

to the lives of those men and women who the world

over have been conspicuous for the attitudes of will and

states of heart and acts and lines of conduct which

are called religious. We will compare them and their

lives with persons who are indifferent to religion, and

then again with those who are conspicuous as being

positively irreligious." Now this is a truly scientific

method of investigation. What religion is, is not a

question of words and is not primarily a question of

logic. It is a question as to what lines of conduct, what

quahties of heart, what dispositions of the will have

struck the minds of observers as being distinctive, and

have induced them to designate these qualities, as

religious.

During recent years another cause of confusion has

also been removed. In trying to find out what

religion is, persons are often seeking to discover not

what it is, but what it ought to be, what It would

be if it were morally perfect. When they have found

19
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that, they have got not a definition, but a standard by

which to gauge the moral worth of religious practices.

Mistaking this standard for a definition, they generally

end by declaring that there is only one religion, and that

is their own. But in seeking to know what religion is,

we ought to keep clear of the problem of what it should

be morally. In seeking a definition of it we must look

only for that peculiarity which marks all its varieties and

distinguishes it from everything else.

If we keep in mind what we are looking for, we shall

avoid another error into which many investigators have

fallen. I refer to that which was committed by Mr
Herbert Spencer. He argued that if you collect the

religious opinions of all men, and then, striking out all

differences, retain only those beliefs and practices which

are common to all, you get the universal religion.

Educationists in England during the last thirty-five years

have fallen into a similar blunder. They have thought

that they could find the essence of Christianity by dropping

out the tenets peculiar to each sect and to the Church, and

retaining what they taught in common. This they called

undenominational religion, and they sought to make it

the bond of union among all Christians. Now the

trained psychologist would have known that often a man

himself is not conscious of that which is his own peculiar

characteristic. Likewise, two persons working together

may not themselves be aware of their points of identity.

They may be altogether lacking in self-criticism. Their

opinions may by no means be an index to what they are.

The psychologist might discover it to be the common
peculiarity of all persons so far as they are religious, that

they focus their attention steadfastly and reverently upon

some Being from which they believe that they derive the

greatest benefits, and from which they believe that this
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focussing of the attention will occasion their deriving still

further benefits. Yet it is quite possible that ninety per

cent, of the persons whose religious life is scrutinised

are totally unaware that they are exercising attention

in practising religion. They may never have heard of

such a thing. They may not know what the word
" attention " means ; they may never have observed the

mental process, and be quite unacquainted with its

peculiarities and its place in the economy of religious

discipline. But because a man does not know that he is

focussing his attention is not the slightest proof against

the assertion that he is. Thus, reverent attention to the

source of life's chief blessings may be the distinguishing

mark of religion, and yet no religious person be aware of

it as such.

As a matter of fact, this is what psychologists have

discovered in regard to religion. It is the focussing of

men's attention steadfastly and reverently upon some

Being from which they believe that they have derived the

greatest benefits, in order to derive still further benefits.

This focussing of the attention may be more or less

systematised. The more systematised it is, the more

highly developed is the religion. This systematisation

may consist in an elaboration of thoughts, of disciplines,

and of forms and ceremonies.

What makes a form or ceremony religious is that it is

an instrumentality for thus focussing the attention stead-

fastly and reverently. What makes a thought or doctrine

or dogma religious is the same. So, too, with any

discipline like fasting or prayer. It is religious when it

is an aid to what is the essential psychological peculiarity

of religion.

The differences in religions never consist in the

presence or absence of this peculiarity, but in the degree
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to which it is present and in differences as to the

object to which attention is steadfastly and reverently

turned. It follows inevitably that those who thus look

to the sun will be different in their religion from those

who turn their attention, in order to receive further

benefits, to some domestic animal like the ox or elephant,

or to the lightning, or to a fountain of water welling up

in the desert, or to nature-demons, or to trees. Religions,

however, do not differ merely because the objects attended

to are not the same. They are felt by us to vary in

worth according to our judgment as to the ethical effects

of attending reverently to the objects they set up.

Religions differ also in their rational value. If the

object to which attention is turned is a pure figment of

the mind, a creation of the fantasy, if it be something

which to the scientific judgment does not exist, the

religion is an error, and hence a superstition. Religions

also vary in general practical value as well as moral

and intellectual worth. The object set up for reverent

attention may be either one to which it is a waste of time

to turn, or one to which it pays to turn. For instance,

attention to the stars was not primarily an ethical religion,

but for shepherds and nomads in general it paid. By

such attention, they came to know the regularities of the

heavenly bodies at night, and so learnt when it was safe

to move and when discreet to wait where they were.

We have found, then, a strictly scientific definition

of what religion is. It covers every case and includes

nothing which is not religion. It is true that there are

some practices in the least-developed forms of religion

which at first sight seem to contradict the qualification

that in religion there is a turning of the attention

reverently to some Being. The case is cited of savages

who get out of patience with the objects they worship,



TERMS IN A HUMANISTIC SENSE 293

and beat them, to punish them. But it becomes quite

clear that in proportion as human beings beat their gods,

in that proportion their religion ceases. If these feelings

of contempt became habitual and constant, it is evident

that the being so maltreated would cease to be a god. On
the whole, the fetish-worshipper respects the Being from

which he thinks to derive benefits. He, of all religious

persons, pays the respect in order to secure further

favours. The respect may be external, but then his

whole life lacks inwardness. It is, moreover, only in

the most rudimentary stages of religion, i.e. when it can

scarcely be detected as a religion at all, that we see such

deviations from reverence.

The same comment holds good in regard to the

qualification of steadfastness. In proportion as a man is

not steadfast in his attention to the source of his greatest

benefits, he is not religious. He has religious moments

or days or seasons only, but these are all marked by the

qualities I have specified.

It will be further noticed that I have limited the

benefits derived by implying that they are only the

greatest. For one would not turn one's attention stead-

fastly and reverently to the source of benefits which were

not highly prized.

A man may err fatally as to what object it is worth

while to attend to. The benefits which he derives may

prove, in the issue, to be things not worth making life's

chief concern. There have been many religions, the

object of which was to increase pleasures of special kinds,

and the result has been the downfall of the men and the

nations who cultivated attention to the means towards

such ends. It must have become quite clear, then, that

religion is a term which should not be used as if it always

stood for a wise mental practice. Religion is not always
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beneficent in its effects. Those persons err in judgment

who say that any religion is better than none. The
simple innocence of no religion is better than the focussing

of the attention steadfastly and reverently upon the means

towards ends the pursuit of which leads to effeminacy,

disease and the extinction of a race. Accordingly it is a

regrettable use of current speech which identifies the word

religion with what one regards to be the only true and right

religion ; for all sorts of illogical inferences are made.

But the chief advantage, for our purpose here, of a

sound definition of religion is that it exposes the absurdity

of those who declare that religion always has to do with

the supernatural and with belief in personal agencies who
are not living members of human society. It is perfectly

true that many religions have been the focussing of

attention steadfastly and reverently upon such agencies.

But to say that all religions have to do with the super-

natural is mere blindness to the facts of religious life.

It must, however, be pointed out that naturalism in a

religion is only one characteristic in its favour. Natural

beings vary in dignity and worth. It is worse than a

waste of time to attend devoutly to some of them. It

must also be noted that an object might be conceived of

as purely naturalistic and yet be wholly imaginary. One
might believe that there was a Mahatma in Thibet and

attend to him as a source of spiritual benefits. He
might be conceived of as a living human being ; but if

he did not exist, religion, so far as it trusted to him,

would be worse than futile.

Let us now turn to consider the significance of the

word god. May it or may it not justly be used as a

term to designate a natural object ? It must be quite

clear that in our definition of religion is already involved

the definition of the word god. If religion be as I have



TERMS IN A HUMANISTIC SENSE 295

defined it, then any object towards which steadfast and

reverent attention is turned, in order to derive the greatest

blessings, is a god. Any object, natural or supernatural,

moral, immoral or non-moral, actual or imaginary, mental

or physical, abstract or concrete, powerful or weak,

becomes a god the instant steadfast and reverent atten-

tion is focussed upon it for the purpose of gaining the

supreme blessings.

Our definition immediately exposes to view the fact

that a being is not a god by virtue of any inherent quality

in itself, but only by virtue of a relationship established

towards it by a human being. To bear this fact in mind

throws a helpful light upon the use of rehgious terms in

general and the fundamental problems of religion.

People ask : What is God .'' but they forget or have

never realised the import of the question they put.

They mean : What is that real being which men ought

to focus their steadfast and reverent attention upon in

order to derive from it those benefits which are really

the greatest blessings to mankind ^ They are asking a

moral and a scientific question. In its scientific aspect

the search is for a real, as distinct from an imaginary,

being. They want the true God, for nothing can be

more terrible than the suspicion and scepticism that,

after all, the being one has been reverently attending to

may not exist at all. The question in its moral aspect,

assuming that the being is real, inquires whether it

actually is the source of the highest good. But all the

while it is clear that the word god does not refer to

an inherent quality of the object itself, but to the fact

or the moral requirement that men turn, or ought to turn,

their reverent attention towards it.

Akin to the question, What is God .'' is the often-heard

inquiry. Is there a God .'' Again, light is thrown upon
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the nature of this question by substituting for the word

god the definition of it. To ask, Is there a God ? is to

ask whether there be in very fact any Being from whom
supreme blessings will be gained if one attends steadfastly

and reverently to it.

It will be seen, in pointing out that 'there are many

dijfferent beings or supposed beings which people attend

to, that there are, as an actual fact of human experience,

many gods. It will further be clear, however, that there

can be only one true and living God, only one Being

whom we could speak of, not simply as a god, or as the

god, but as God. God must be the real Being from

whom the highest conceivable good is derived if we

attend to him. In the light of these explanations, how

foolish is the contention of the majority of persons that

a god is not a god unless he be a personal agency who is

not a human being ! If there be a supreme good and

that supreme good be attainable by any natural and

human means, then that natural and human means surely

is the real and all-worthy source of the highest conceivable

blessing !

Now, there are those who contend that a naturalistic

humanist should altogether drop the word god. Yet

these same persons agree that it is absolutely necessary

for him to focus his attention reverently and steadfastly

upon the natural source from which the greatest benefits

of' life come. But, in the name of common sense

and literary usage, of accuracy and of the need of

making oneself understood, I ask them why should we

drop the word god, if it is a term which is always applied

to anything whenever it is treated in the manner in

which these persons concede we ought to treat a certain

verifiable source of human blessings ? Because some

other person's gods are supernatural does not make the
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object we attend to any the less a god. One might as

well refuse to call one's clothes, clothes, because the

garments of beggars are repulsively unclean and torn.

Clothes do not simply mean good and expensive clothes
;

so, gods are not simply those which we approve. When
once we have cleared up this question of religious termin-

ology, we find that the question of naturalism or super-

naturalism does not touch the essence of religion and

the problem as to the existence of God. When you

have discarded supernaturalism you have full scope for

religion.

One who bears clearly in mind that the word god

is a purely relational term, applicable to any object to

which men steadfastly and devoutly attend, will see that

the moment a thing is so attended to it is necessary not

only to call that object by its own name but also to call it a

god ; for its own name does not indicate that it is an

object of worship, but the word god indicates exactly this.

Suppose then that, following Matthew Arnold, we should

teach that Goodness is God, there would be a lack of

judgment displayed if anyone should say :
" Why not

simply call Goodness, Goodness ? What is the use of

saying Goodness is God .'' " Of course the answer is

that when you say Goodness is Goodness, you have made

no advance in thought ; but when you say Goodness is

God, if what you say is true, you have added the state-

ment of a relationship in which some person stands or ought

to stand to Goodness. You have said that Goodness either

is or ought to be the reality worshipped. To feel that the

word god becomes superfluous because we know what the

object is which is worshipped would be as if a man, know-

ing his wife's name to be Mary, should imagine that

there were no occasion for calling her his wife. But

when he says, " Mary is my wife," he says very much
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more than " Mary is Mary." Likewise it would be an

astonishing proposal that we should never speak of King

Edward as King, but simply as Edward. One might

ask, How should we ever communicate the fact that

Edward is King if we never called him the King ? The
only way would be a circumlocution by which in place

of the word we should introduce the definition of king.

And so as the word god is a relational term we must

use it, if we wish to designate the relation. Nor let any-

one imagine that this defence of my use of the word

god as applying to Goodness, which I think is the object

worthy of supreme worship, is altogether superfluous.

During the last ten years I have been reiterating in

ethical societies that as an actual fact Goodness is the

God of those who are sincere and clear-thinking members

of such societies. The result has been that many a time

the criticism has been offered, " Even if we do reverence

Goodness as the supreme necessity and reality of life, why

need we call it God ? Why not simply say that Goodness

is Goodness ? " The answer is that to many a person

Goodness may be Goodness, and yet not be that person's

God. And that the general use of relational terms

justifies and the needs of communicating our thought

necessitate our calling Goodness our God.

In connection with the naturalistic use of these two

terms god and religion, I would have my readers

clearly understand that in declaring that Goodness is God,

1 do not imply that goodness has always been everybody's

god. Even implicitly and unconsciously men have not

by any means always been worshipping goodness. But

I do contend that ancient Judaism was an ethical religion,

and that the Jews were worshipping Righteousness as a

Real Power in the world and that Righteousness there-

fore was their God. I declare the same in regard to the



TERMS IN A HUMANISTIC SENSE 299

founders of Christianity and the Christian theologians of

all ages. In spite of themselves, despite their metaphysical

theories and their growing insistence upon the super-

natural character of the being they worshipped, they

nevertheless were devoutly ethical. Moral attributes,

moral acts, were the power which they saw and felt to

be the source of the highest blessings to mankind. Their

religion and their God may not have been exclusively,

but were supremely, ethical and naturalistic. The fact

must not be overlooked that supernaturalism does not

exclude the natural in the sense that naturalism excludes

the supernatural. Persons who believe in the super-

natural also believe in the natural, while on the other

hand the naturalist excludes every factor which one

cannot believe in except on the supposition that there

exist personal agencies who are not living members of

human society.

It is sometimes difficult to understand how Christian

theologians dare stake their reputation as educated men

upon the statement that it is a misuse of the word God

to apply it to anything but a supernatural being. The

comparative study of religion has been going on for

a hundred years, and it is inexcusable for a person to

speak as if he had never heard of any religion except that

which sets up a personal Creator of the universe as the

object of attention.

It is also growing difficult to understand how theologians

can any longer assert that the doctrine of a personal

Creator of the universe is the essential presupposition and

the message of the Old and New Testament teaching.

For half a century scholars have unearthed the truth,

which Matthew Arnold and Sir John Seeley so ably set

forth, that the Bible is not a book concerned chiefly with

a life after death or a speculative doctrine about an in-
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finite personal Creator and Governor of the universe.

It is becoming an illiteracy of a kind that one ought to

be ashamed of, so to misunderstand the Bible. And, as I

believe, we shall find the Book of Common Prayer, if we

analyse it, essentially naturalistic ; its supreme interest is

the moral perfection of men on earth, and its supreme

means are those which are verifiable, are at hand in human

experience and equally at the disposal of those who totally

reject all supernaturalism.

When we turn from mere definition to literary usage,

we find not only that those poets and prose writers who

have been endowed with the finest sense for the differences

between words employ the word god exactly in the

ways which our definition would justify and establish
;

we further find that poets, somehow instinctively, in

their better and higher moods designate as God Human
Goodness itself. Take even so unlikely a writer as

Swinburne, and you will find such stanzas as this :

—

A creed is a rod,

And a crown is of night
;

But this thing is God,
To be man with thy might,

To grow straight in the strength of thy spirit,

and live out thy life as the light.

If God can never refer to anything but the personal

Creator of the universe, this sentence makes no sense.

Who could say that the personal intelligent First Cause

of the universe is " to be man with thy might "
? If

again it be maintained that this is only a poetic and

literary use, it must be answered that that is nothing

against it. It is poetic and literary, but it is absolutely

exact and precise. Let us substitute in Swinburne's

sentence for the word god the definition of God which

we have arrived at above, and it will read : This thing is
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that which is supremely worthy of being attended to

steadfastly and reverently in order to get the greatest

blessings possible to man—to be man with thy might.

Manliness, in short, is the thing which should be rever-

ently attended to.

Or let us turn to the use of the word god found in a

poem written by the Secretary of the Rationalist Press

Association. Mr Hooper is a professed Rationalist. Yet

we find that he does not discard the word god. On the

contrary, he applies it not only in a naturalistic but in a

purely ethical sense. The poem to which I refer is

entitled " The Spirit of Man," and it begins, " Spirit of

Man, ascend thy throne." Still addressing the Spirit of

Man, the poet continues :

—

That path where saints and prophets trod

To one supreme confession leads :

The god in man—for man—is God.

Be thou that God enthroned below,

With calm-eyed Truth at thy right hand,

Who bids us dare all doubts, to know
What men can fitly understand.

Be Knowledge linked to Love and Peace,

Break down the barriers of pride.

That self, self-centred, may decrease.

And thou, the boundless Self, abide !

Again applying our definition we find the absolute exac-

titude of the poet's terminology. He wishes that the

spirit of man should be the power to which men turn

their attention steadfastly and reverently in order to

receive the highest blessings. What could make more

fitting sense .'' What greater proof of the accuracy of a

definition can one find than that one can substitute the

definition for the word wherever the word is used by the
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best writers and find the sense not only preserved but

elucidated ?

If our definition of religion is correct, it will not only

provide us with a definition of the word god but also of

the word worship. For worship is used .to describe the

distinctively religious mental act. Now what in fact is

worship but, as our definition would lead us to think, the

turning of the attention steadfastly and reverently to a

source of supreme blessings ? The naturalistic sense in

which this word could and must be used is the turning of

reverent attention to human goodness, as the chief source

of the supreme blessings of life.

And what is called prayer but this turning of attention,

when one especially bears in mind the blessings which

one wishes to receive ? It is the same act as worship,

with emphasis thrown on the blessings desired.

The word church is a theological and a religious term,

the use of which cannot be discontinued with the adoption

of a scientific view of the universe. A church is a society

for the worship of a being whom its members believe to

be the source of the supreme blessings of life. The
churches differ if the beings differ which are worshipped.

A naturalistic church would be one for the worship of a

being which was a verifiable factor in human experience.

If it be true, as I believe, that the Christian churches

have always essentially worshipped human goodness as

the real redemptive power, then they have always been

naturalistic, even if their champions thought and said to

the contrary. We may understand them better than they

have ever understood themselves in the past. A natural-

istic church, therefore, need not count itself as essentially

different from the great Christian Church. It is the

Church at last awake and understanding itself better than

before. We may then speak of the Church, meaning
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what it will ultimately be in its forms and dogmas, as well

as what it has been in the unconscious principle vitally

controllino; its life from the first.

The essentially religious acts of worship and prayer

may be deeply coloured by the consciousness that one

has neglected one's religious duty. Then the religious

act, instead of being wholly joyous, is tinged with a

feeling of sorrow for the past neglect. The person is

glad and sad at once, and we call him repentant.

The forgiveness of sins is the inrushing of new con-

fidence and strength and hope, due to the re-established

relation between the worshipper and his God. Forgive-

ness is a characteristic experienced in every religion,

although it rises in the scale from the most superstitious

to the wholly verifiable, and from the non-moral and

immoral to the purely ethical types of religion.

The word saint must be retained in a naturalistic

scheme of religion to indicate the person in whom the

union of the worshipper and the worshipped is habitual

and for the most part dominant, so that any wayward
impulses of his nature submit without protest to the

spiritual discipline. And the word holiness must be

kept as a term to designate the saint's ability to do
right effortlessly. Someone has defined ethical religious-

ness as glad conscientiousness. The sense of duty is

to most the sense of a burden and of a task that

is heavy. The saint is one whose burden, strangely

enough, lifts him instead of his having any longer to

lift it.

Most persons who have discarded the traditional

theology have fi^und themselves called upon, in speaking

of the Founder of Christianity, to drop the word " Christ
"

and restrict themselves to the name "Jesus." But such

a procedure on their part is again due to lack of con-
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structive insight and imagination. When we discard the

supernatural offices of Christ he does not become for us

simply a private person. He remains still official as a

Saviour of the world. Just as King Edward is both

Edward and King even when the kingship to us implies

no supernatural grace, or as President Roosevelt is

both Roosevelt and President, irrespective of our theory

of government ; so Jesus Christ is both the individual and

private person Jesus, and also the organiser, the point of

departure, of a new movement, the representative of an

objective and universal principle in man. Christ is the

anointed one in that he is the embodiment, the illustration,

and supreme instance of the Saviour and Redeemer of

the world. The more one knows of the special mission

of Socrates, the more one sees that Socrates is the philo-

sopher and not the moral saviour of the world. The
more one knows even of Buddha the more one realises

that he is not the principle of progressive manhood among
nations, not the founder of a kingdom of righteous

men on earth. For ever and ever Buddhism, by its

denial of time and space and individual progressive

existence as a good, has shut itself out, except for an

Eastern people in their period of stationary suspension

of ethical development, from rivalry with Christianity.

Buddhism will not redeem the world, whereas Christi-

anity, if it be true to what the new criticism and the new

knowledge of evolution reveal to our gaze, will establish

a world-wide kingdom of righteousness for nations and

individuals. Whether it ceases to call itself Christianity

is a matter of indifference. The Redeemer-principle, the

Christ-principle, came to consciousness in the man Jesus,

and he is therefore in the highest degree what the rest of

us may in part attain. Even should anyone ever in the

future transcend him, still it will only be by him and in
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glad acknowledgment of the debt to him. There never

can in the future be a dividing of the world into Christi-

anity and not Christianity. It will only be a new and

more Christian Christianity, compatible with liberty and

reason. Thus it seems that not only the word Christ as

the epithet of Jesus must be retained, but also the term

" Christianity " must be applied to a civilisation which

has discarded all supernaturalism and miracle and has

engrafted social democracy and science upon the tree that

has now grown from the grain of mustard-seed which

Christ planted.

From another point of view, also, the word Christ is

preferable for a naturalist to the word Jesus, to indicate

the Founder of Christianity. The authenticity of the

personal life of Jesus, as narrated in the New Testament,

has been questioned, so that, in the judgment of some

whose scholarship and impartiality are to be respected, to

speak of Jesus is to speak of a purely mythological or

imaginary personage. But nobody, so far as I am aware,

has ever doubted the fact that in the New Testament

there is figured forth an ideal or type of manhood worthy

of our respect and admiration. Nor has anyone ever

doubted that this ideal has been the mighty power of the

New Testament ; and many would go so far as to say

that, the ideal being there and commanding our in-

voluntary but rational admiration, it makes very little

difference whether the person Jesus was a myth or not.

It would seem to me that the word Christ may well

designate the ideal which the Gospels shadow forth.

For in the case of every individual person, whether

mythical or historical, the ideal he suggests is the uni-

versal in the particular, is prior to it, is not fully realised

in it, and will last independently of it, when once it has

dawned as an ideal upon the imagination of men.
20
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There is much discussion among supernaturalists as to

the nature of the Incarnation of God in Christ ; while

persons who have discarded the supernaturalism seem to

have lost all use for the word incarnation. Yet it must

not be overlooked that this word is a very common one

in everyday, non-religious speech and in general litera-

ture. We say that a man is the very incarnation of

selfishness or of loving-kindness ; we sometimes even

say that a man is the devil incarnate. And so there are

a hundred phrases of this kind which are perfectly clear

and legitimate. In all of them, however, it will be found

that what is referred to as being incarnate is a principle,

an idea, an abstract quality, a great tendency. Surely

then of all human beings it must be said that in this

sense Jesus was an incarnation ; and few will deny

that he was an incarnation of the Moral Ideal of

Manhood. The principle of the beneficent service of

mankind was incarnate in him. It is because he was an

incarnation of this principle that thousands have lived

by him and will to the end of time. The incarnation

then must for ever remain a fundamental conception of

religion. No science, no social democracy, can render

to any degree superfluous this notion of incarnation.

Incarnation is always the actualisation of a universal

principle in a particular moral agent. Until all men are

incarnations of the principle of constructive moral bene-

ficence, and to a higher degree, Jesus will remain pre-

eminent, and, as I have indicated above, it is quite possible

that, in proportion as he is approached, gratitude to him

will increase rather than diminish.

The word sin, next to the word god itself, is ex-

clusively a religious term. Transgression is never sin

except it be against that which is counted a god

—

i.e. against a being to which steadfast and reverent
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devotion Is turned as to the source of life's supreme

blessings. It follows inevitably that worship of the Moral

Ideal and all the Powers that make for its actualisa-

tion would transform all violations of the moral law

into sins.

Of all theological terms, possibly none has fallen Into

more utter disrepute than the word devil. Even persons

who are still professed theologians avoid the word, and

are generally ready to confess that they have ceased to

believe in the thing. This Is the more strange, for there

has been no corresponding disbelief in the existence of

evil nor has the sense of horror of iniquity diminished.

On the contrary, one of the striking characteristics of our

age is the deepening of the sense not only of one's own
sin, but of the reality of sin stamping itself on laws

of property and on politics, and manifesting itself in

domestic institutions. Indeed, the very institutions

which once seemed to us almost perfect, are now dis-

covered in great part to be unjust and untrue. Many
are beginning to feel that it is a dishonour to be rich,

despite the legality of one's ownership of property.

The devil may not exist as a personal agent beyond

man ; but it Is strange that at the very moment when we
have discovered his non-existence, we have a new and

appalling sense that all the attributes which constituted

his personality are more rampant in the world than we
in our former Ignorance had ever dreamt. We are also

awakening to a new realisation of the unity In all the

various forms of evil. Things seemingly so different as

lying and murder and stealing and licentiousness and love

of display and their effects on mind and body, disease,

poverty, pain, insanity, despair and early death, all these

things seem to be one in nature. They are evil because

they are identical In their tendency—deathward. They
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make for the destruction of joyous life, not only in the

individual but in the race. Furthermore, we discover

not only the identity in the essential trend but the

organic unity, the cohesive affinity, among all forms and

elements of evil. If Plato was right in saying that all

virtue is one, we are right in saying that all vice is one,

not only in its abstract definition but as a consolidated

army. It is an organised enemy against health, gladness,

long life, mutual confidence and trust and hope among
men. And all evils tend to co-operate. There is an

evolution of evil as well as of good. Following Spencer's

definition of evolution we may say that evil tends to

develop from the incoherent, indefinite and homogeneous

to the coherent, definite and heterogeneous. It is glar-

ingly true that prostitution has become capitalised,

systematised, co-ordinated and elaborated. If virtue is

health, evil is a disease like cancer, it has a virility like

that of quickening life and a power of growth as intense

and rapid as it is monstrous.

In proportion as one is conscious of this unifying,

growing, begetting power among the various forms of

evil, one is led naturally and irresistibly to do what is

called personifying evil. But this personifying of evil is

grossly misrepresented, if it is understood as literally

attributing self-conscious intelligence to aU evil as if it

actually possessed a memory and senses and purposes and

plans over and above the memories and senses and pur-

poses and plans of individual men and women. The
personification is simply to indicate the organic unity

which springs up among all evilly-minded persons, unify-

ing all evil tendencies in institutions and traditions and

drawing to itself all the evil propensities which exist even

in comparatively good men and women. Although in the

literal sense we cannot attribute a unified personality or
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ego to the evil in the world, we can still less declare that

evil is impersonal. It consists of a plurality of persons

—

of living men and women who are bad and plot mischief,

who feed cancerously upon the organism of society. We
all see that the good people of the world tend to become

a unified spiritual organism. But we are beginning to

detect that the evil people of the world and all people in

so far as they are evil in a similar manner although under

cover of darkness tend to become a unified spiritual organ-

ism. Evil not only exists—it is alive. It is not only alive

but transmits Hfe ; and all the elements of its life tend to

become organised. The intense, vivid sense of this organ-

ising principle of unity among the elements of evil forces

one to personify evil. If one does not do so, one falls

short of a concrete, full and alert realisation of its nature.

One needs a name for all forms of evil as constituting a

power which begets after its own kind in the world. Now
the literary name for evil thus thought of is devil.

We may not believe in a personal devil, but we must

believe in a devil who acts very like a person. All

spiritual organisms so act. A political party acts like a

person, the Roman Catholic Church, the Anglican

Church, England herself, in proportion as we have

imagination, seem to us to act like persons and to have

individuality, although we are perfectly aware that they

do not possess a self-consciousness distinct from the con-

sciousness of the individual human beings who con-

stitute them.

It is greatly to be deplored that the belief in the devil

and the use of the word devil have gone out of fashion.

Only one other possible decline of faith and of use of a

word could be worse. The decline of belief in God and the

disuse of the word god would be a greater calamity ; for

God must stand for Goodness as a unifying and unified
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power in the world. But goodness until it has triumphed

is in a terrible conflict with badness. It is not only that the

idea of the good suggests the idea of the bad and that these

are correlative terms. It is that the good and the bad

both exist and both have vitalising strength ; accordingly

it is a danger to the cause of the good, if by dropping

the word devil we undervalue the quickening capacity of

evil. Evil may spring up in a day, in a night, almost

before one knows it, in dark places, in disguised forms,

in beautiful shapes ; and to make light of it, to think

that the forces of evil are only a chaotic mob, is the

devil's chance. The forces of evil, if scattered, have been

scattered by the organised efforts of the good. The
moment they have a chance and the moment the capitalists

and statesmen of evil give the word, they will fall into line

as an armed battalion. Witness the growth of private

capitalism into anti-social and anti-human trusts.

Although the devil be not a person, we must not

imagine that evil is a thing dead, inanimate and material.

Evil, as much as good, is of the nature of mind ; it is

spiritual. It is inter-personal and super-personal. Then

let this old theological term be reinstated in the literature

of religion, and let us educate the people to know exactly

what is meant by it, and why and how we use it.

In a book shortly to be published, I dwell at length

upon the naturalistic and ethical use of the word heaven,

in treating of the phrase, " Our Father who art in heaven."

I therefore here only mention the word that my reader

shall not imagine that it may not have a place in the

nomenclature of men who insist that religion must

become scientific. But the word hell must not be

allowed to pass unnoticed. As we shall find that the

word heaven is the religious term for a perfect society,

so the word hell is one which the religious conscious-
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ness has put forth to designate any society where evil is

triumphant, and where the consequences of sin—disease,

insanity, hate—are rampant. The word God points to

an individual, to persons, and to inter-personal and

super-personal relationships and factors. Likewise the

word devil. But the words heaven and hell designate

the opposite moral extremes of types of society. Shelley

illustrates this notion in his famous line, " Hell is a city

much like London." Hell is a company of agents in

whom moral insight has faded to darkness and enthusiasm

has burnt out to ashes ; hardly a memory remains of

the early dream of heaven as the fellowship of the good.

In the New Testament and in the Prayer Book hell is a

kind of society rather than a place and a time. We may
accordingly cease to believe in a life after death and a

place in which the vicious will then congregate and plot.

Still we need a word to designate the fellowship of evil.

There are plague-spots on earth and times in human
history and even in the obscure proceedings of groups

of nobodies which are hell. By our using the word in

this manner no one would be misled into thinking that

we believe in a life of torment after death, and the

vocabulary of humanistic religion would be the richer.

When I was considering the word devil, I dwelt upon

our growing sense of the reality and power of evil in

modern life. It would be very strange if, during the

break-up of the old interpretations of religion, and while

the consciousness of sin and the chill of moral isola-

tion are casting us down, we should have no more use

for a word to designate a society of the wayward and

cynical.

The word hell will again point to a physical torment of

the damned, as well as a purely mental horror. As men
advance in refinement of nervous organisation and in the
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capacity and leisure for reflection and self-criticism, hell

on earth will become more and more dreaded as the

abomination of horrors. Preachers will, more and more,

teach a doctrine of hell-fire. Out of kindness they

will terrify by presenting the evil effects, indirect and

remote, of selfish thoughts and dispositions. We must

frighten people away from the edge of the abyss which

yawns this side of death. It is the duty of the more

experienced to warn the inexperienced and the unwary

of the awful consequences of certain thoughts and deeds

upon mind and body, not only to themselves but to wife,

child, neighbour and nation. Those are probably not

far from the truth who maintain that no sane being would

yield to moral sin if in the moment of temptation there

stood out in his imagination all the terrible consequences

to everybody concerned as do the momentary and

immediate pleasures to himself accompanying the deed of

transgression. Many a wrong deed bears no perceptibly

bitter fruit for ten, twenty or forty years in the life of the

individual ; then only does it blossom into dishonour,

disease and despair. A deed may never come back

to its doer, but it will to his child, to the wife, the

neighbour, the casual comrade and to the nation. With

the nation it may be only in a hundred years or five

hundred that the germinating seed of misery will spring

up to choke the goodness, happiness and efficiency of a

people. We must preach hell-fire, and by that name.

It is an effeminacy akin to the indifference altogether of

our day to questions of religious discipline which has

made us dwell more upon the tender mercy of God, and

less upon the inexorable rigour with which evil deeds

beget sin, misery and early death. We hear much of

heaven and little of hell, because preachers have not yet

gripped the effects of mischievous deeds in this world.



TERMS IN A HUMANISTIC SENSE 313

The discarding of the old belief in a supernatural hell

has led them to the foolish conclusion that there is little

for the wicked and their victims to fear.

The word redemption likewise describes a certain

experience and a certain purpose in humanistic religion.

Man's very constitution, his organic structure as a whole,

is moral ; and wickedness is always the excess or de-

ficiency of some special impulse of his nature. Every

person who sins falls away from his normal state. That

state, however, despite every deviation from it, is still

prefigured in man's constitution. In wrong-doing, the

delinquent feels that he is sacrificing his entire being in

the long run to some special or transient interest. In

such a case the wrong-doer can be set right only at a

cost, only by suffering. The metaphor, therefore,

involved in the word redemption is a fitting figure to

suggest this fact. A price must be paid for restoration

to the rightful owner, and this price may be the happiness

and self-realisation of others.

Salvation is a word commonly used in general literature

in a non-theological and non-religious sense. It means

preservation from any sort of danger, calamity or

destruction. In a naturalistic religion it must be retained

in the distinctive religious sense of deliverance from the

power and penalty of sin.

The word eternal has plainly two meanings, that of

ordinary literature and that of current theology. In the

latter it signifies literally unending existence, but in

literature it means the kind of life lived by one who is

more interested in the remotest and most public issues

than in inomentary and private concerns. It means moral

superiority to transient troubles. In addition to this, it

signifies in literature the relatively lasting, as when one

speaks of the climate of the tropics as eternal summer.
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or when one speaks of an eternal round of duties. The

word, in this sense, is justifiable. It is pedantry that

would restrict it to the rigid sense given it by the old-

fashioned theologians. In the literary sense the word

eternal must be preserved as a distinctively religious term.

For whether human interests be literally everlasting,

continuing on after death or not, there is a striking

difference between living for pomp and vanities and

living in the real service of all men for all time. The
ethical life is therefore an eternal life, in that the in-

dividual himself, although he has but an hour of con-

tinued existence before him, is interested in concerns that

will abide practically for ever. He is not only interested,

but is himself contributing to this unending life. His

character and his conduct are means to enduring ends.

There is still another justification of the use of the

word eternal in naturalistic religion. The qualities

which distinguish it are the same which were characteristic

of the eternal life as described by the older theologians.

The finer spirits of Christianity have always noted that

the word eternal points not so much to continued

existence after death, as to a quality of heart and soul

attainable here and now as well as hereafter. As

Schleiermacher said, we may be eternal in each moment

of time—superior to personal disappointments.

Likewise with the word infinite. It will be a great

gain to religion and to life, when the grotesque subtleties

which certain schools of metaphysicians have woven about

this word have been stripped away. Infinite is a term for

the emotions ; it should treat of values instead of limits

in space and time. When one's sentiments rise above a

certain intensity, differences of degree cannot be discerned

or felt ; one experiences a distinct and peculiar emotional

sensation of limitlessness and vastness. Wherever this
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emotion is experienced, it is justifiable to speak of the

infinite, describing as such that which causes the emotion.

Now, it happens that the great principles and ends of the

moral life and the presence of persons devoted to these

ends awaken in us a degree of awe and admiration so

intense and profound that exact distinctions of measured

difference become impossible. That which produces this

emotion seems to be without limit and without bounds.

With this interpretation, the word infinite ceases to offend

our scientifically disciplined judgment.

The word almighty, as an epithet of God, like the

words eternal and infinite, should be rescued from the

falsely rigid and pedantic use of the supernaturalists.

For the emotions, that power which exceeds measure is

practically almighty ; in this literary usage the word
means mightier than one can measure. Such an epithet

fits most congruously the notion of the active good in the

world. The more we study the good as a power, the

more we are conscious of its immeasurable might. But,

what is still more significant, when we look to the future

we see that that might will be augmented by leaps and

bounds and more quickly than it has ever been in the

past. In proportion as the physical universe comes under

the control of nations, the power of the good in the world

will be increased.



CHAPTER XI

THE PSYCHOLOGY OF RITUAL

It might not be difficult to prove, both historically and

philosophically, that where there is no ceremonial there is

no religion.

The historical proof lies in the fact disclosed by thorough

research, that every nation or race known to us as hold-

ing religious ideas possesses some form, however rudi-

mentary, of ceremonial. In the main, with the complexity

of the ideas, the rites develop ; although there may be

counteracting tendencies which prevent an equal pace

in each. It is generally thought that as a religion grows

more spiritual it loses in ceremonial complexity. It is

thought that the inwardness of one's ideas of God
naturally militates against outward forms. But even this

is found not to be the case, if we take a psychological and,

so to speak, physiological, and not merely a spectacular,

view of ceremony. The case of the Society of Friends is

one in point. Superficially and outwardly it would seem

that persons who sit motionless in a meeting for an hour

together, and dress with severe simplicity, are anti-

ritualists, and disprove once for all the dictum that where

there is no ceremonial there is no religion. But first let

us remember that symbolical dress is the most striking

element in the furniture of even spectacular ritual.

316
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Further, in proportion as Quakers have discarded their

peculiar garb, they have generally discarded their peculiar

tenets. But, quite apart from the question of dress, for

a number of persons to sit silently together is the most

dramatic and eloquent ceremonial ever invented. Physio-

logically there is no action involving more self-control,

more domination of every nerve and muscle than

motionlessness. Think of the tongue, with its proneness

to move when one's mind is bursting with ideas to be

communicated. Think of the eye that so easily wanders
;

of the ear solicited by every stray sound. Consider,

again, the tremendous physiological self-consciousness

developed by the presence of others, unless one is

dominated by an overpowering idealism. We need

only to peep beneath the surface of things to see that here

is action—and action that requires not only an almost

hypnotic control of a whole assembly by a single thought,

but also action which produces upon every onlooker a

most powerful impression of the reality of the thing

signified.

Again, to some persons the fact that religion is a

function of ceremonial, and vice versa^ is obscured by the

aesthetic meagreness of many ceremonials of which the

underlying religious conviction is highly intellectual and

inward. There is a tendency to imagine that rites which

are not aesthetic are not ceremonial, and that an absence of

the fine arts proves an absence of ritual. This, however,

is utterly a mistake. The sacrament of the Lord's Supper

has not in and of itself any aesthetic element ; or, if it

has, it is only what is borrowed from the general social

grace and manners of the persons who communicate. It

is quite possible that many among the humble folk who
entered the Christian movement at the start, because it

was a burial and sick-benefit society, partook of the
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Lord's Supper in a manner not more graceful and charm-

ing outwardly than they ate any other meal. Likewise

it is difficult to see very striking aesthetic elements or

any elaboration of the various fine arts in the rite of

immersion. If there were anything beautiful in the

ceremony, it could only be something quite accidental

—

as that the Church official performing it happened to be

graceful in the movements of his body and well developed

in physique. Even then, however, it is hard to imagine

that men with their clothes dripping with water would

conform to our notions of beauty in drapery. Likewise

the dripping face and streaming hair must be such as

at least no ordinary person would count aesthetically

attractive compared with the face when dry.

What is true of the Lord's Supper and baptism from

an aesthetic point of view holds equally of the details

of all the essential features of Church ceremonial. The

making of the sign of the Cross has nothing in itself of

the beautiful ; nor has the elevation of the host ; nor

have the forms of the marriage rite and of burial. It is

altogether a mistake, then, to identify ritual even in its

most elaborate forms with the fine arts, and then to

argue from an absence of the latter that the former is

not present. Even if we confine ourselves to the

elaborate services of the Roman Catholic Church on

Sundays and the great festival days, of the splendour of

which one hears much, we must admit that the ritual

proper is not splendid. There is nothing especially

beautiful in a man's kneeling many times, in the bowings

of others before him, in his muttering of the words of a

book, in his turnings about, and in the changes made in

dress.

Probably the right relation between the fine arts and

ritual is that suggested by a passage in Mr Dearmer's



THE PSYCHOLOGY OF RITUAL 319

Handbook^ where he says that many persons are kept

away from the Church on account of its bad music, and

for this reason he pleads that the music shall be good.

This suggestion is sound, both religiously and psycho-

logically. In a community accustomed to music of a

high class you must either have none at all in your ritual

or a kind which will not give offence. If robes are to be

worn, they must harmonise in colour, shape, and quality

of fabric with the community's feelings of the appropriate-

ness of all these to the occasion. We thus discover the

whole principle of the relation of the fine arts to ritual.

If the ceremony is to be in a building, that building must

meet the requirements of the people architecturally. But

whether the costumes and the building are really aesthetic

or not is wholly beside the mark. The one question is,

Do they keep anyone away on account of their ugliness ?

Perhaps the proposition, that where there is no

ceremonial there is no religion, should be taken as

referring not to an individual human being, but to a

nation ; and not to a nation at any one instant but

throughout its history. It is possible that after genera-

tions of ritual, religion without the visible signs might

continue to live. It is certainly possible that in a

community where various religious rites are regularly

practised by various groups of worshippers, many

individual persons who never participate in these rites

may be most devoutly religious. In such a case, however,

it may be questioned whether these individuals do not

constantly have the fundamental problems and sentiments

of religion thrust upon their attention by the very

ceremonials which they themselves abstain from and

perhaps regard with loathing. The credit, therefore, for

the religion even of those who have no ritual, must in

such cases be assigned to ritual.
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After these explanations, it is probable that no one will

contend against the general proposition that in a nation

where there is no ceremonial there can be no religion.

Philosophically, the case stands thus : Religious

ceremony is in its very nature sacramental, if we take the

Prayer Book's definition of a sacrament as an outward

and visible sign of an inward and spiritual grace. A
ceremony which did not signify an inward and spiritual

grace, and which was not thought, at least by the devotees

themselves of the cult, to be necessary to the conveyance

of the grace, would never have been adopted. A man

might possibly, on philosophical and ethical grounds,

reject every sacrament as unnecessary and even pernicious.

Still he could not deny that those who did practise a

religious rite believed in the necessity for it, and there-

fore, under the domination of this belief, positively

needed it.

But why is a sign necessary ? Or rather, what is the

nature of the inward and spiritual grace which requires a

vehicle ? If, again, we take the point of view not of the

individual alone but of the community or the nation,

we shall easily be convinced that every spiritual grace is

dependent upon an outward sign. If such a grace is

something that is communicated from the heart and will

of one person to the heart and will of another, through

their conscious intelligence, it becomes almost self-evident

to anybody who knows human life, that there could be no

communication of it without a sign, as a symbol of the

thought of the one understood by both. The whole

of language is nothing but a system of signs, and at

bottom every communication of an idea from one

person to another, if that idea be true or be felt by both

to be true, partakes of the nature of a sacrament. What

is the conveying of an inspiring thought from one to
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another by an outward and visible sign but an instance

of the very thing which the Church of England declares

to be a sacrament ? One may readily concede that the

word sacrament does not apply unless the grace com-

municated is some religious principle or virtue. But

then one cannot deny that religious ceremonial is only

a specific variety of a whole genus of rituals, which,

in proportion as the matters with which they deal

are sacred, are sacraments. Any word which is the

exclusive sign of a special meaning, most will con-

cede, is essential to the conveyance of that meaning to

another. Words, however, constitute only one system

of signs. Gestures make up another, dress another,

styles of architecture another.

We cannot understand the philosophy of ceremonial in

religion unless we understand its use, and the necessity

for it, in other domains of human interest. There is

very much in human life which is ritualistic, yet which

we fail to recognise as such. Every act, in so far as it is

an arbitrary sign of something in the mind of him who
performs it, by which he is able to communicate that

mental something to the mind of another, is an act of

ritual. Persons, therefore, who disapprove of religious

ritual on the ground that ritual altogether is an absurdity

and without foundation in practical necessity, must be

ready to sweep it away from its other domains as well.

Let a man strip from human manners all that is not an

immediate necessity of direct satisfaction, and he will

begin to realise that, whether the similar statement be

true of religion or not, it is literally a fact that where

there is no ceremonial there are no manners. If there

were no acts agreed upon arbitrarily by the community

and performed, as signs of deference, of respect, of

cordiality, of trust, of affection, of acquaintanceship, of

21
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being strangers, to what a state of barren crudity and

isolation should we be reduced !

In a future volume I shall briefly return to the philo-

sophy of ritual. I shall remind my readers that some

sort of a sign of entrance into the Church, a physical act

understood to indicate the mental act, must be submitted

to, else it is inconceivable that the Church could ever

acquire new voluntary members. Of course the Church

might count herself synonymous with the nation, and say

that every person born on the soil of the nation was a

member. But then it becomes quite clear that the

necessity of a sign has not been done away with. The

sign ceases to be a voluntary act ; but the fact of being

born within the geographical area of the nation becomes

itself the symbol ; and, as it is an event not within

the arbitrary will of the individual, the Church thereby

ceases to receive voluntary members. Here, accordingly,

the necessity for arbitrary signs is confirmed instead of

being disproved.

In business life ritual is as important and prominent as

it is in religion. Constantly the commercial community

must by common consent seize upon some one act or

circumstance which is to serve no longer in its ordinary

and natural capacity alone, but as an arbitrary sign which

once chosen possesses almost a magical power. What a

difference between the spoken word of an agreement and

the signature to a written document ! The difference is

not in the natural inferiority of the word or in a lack of

honour on the part of the man who feels at liberty to

break his word. The difference between the spoken

word and the signature is that the community has never

stamped the spoken word as the legal sign committing

the speaker. If once the word spoken in the presence

of others were to be made the sign, one would find that
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the sense of inviolability now attached to the signature

would be transferred to the verbal symbol. In escaping

from religion, one has not escaped from ritual. One has

only escaped from the word ritual ; and quite possibly it

is that in religion and not the thing which gives offence

to many.

Ritual as a social phenomenon is extremely complex.

For instance, I have been speaking of acts chosen arbi-

trarily as signs of some inward and spiritual grace. Now
if a totally new set of acts that had no meaning otherwise

were chosen, the case of ritual would be comparatively

simple. But nearly always an act serves in a double

capacity, both as an arbitrary sign and as an actual direct

benefit to oneself or another. For instance, to drink a

glass of wine may be a direct service or disservice to

oneself. This would be quite enough to ensure the

practice or condemnation of it. Yet it is just such an

act as drinking a glass of wine which is seized upon and

made to do duty in another capacity. If you drink in

the company of others, it may be taken as a symbol of

friendship, of fellowship. To refuse to perform the act

in this way may be the grossest insult. To perform it

with certain persons may be the occasion of losing caste

with others, and may act as a signal for a social boycott.

It requires considerable alertness and acuteness in

watching one's conduct throughout a single day to dis-

cover how many acts, which one does as if they were of

direct expediency, serve also in the capacity of symbols.

Unlike the lifting of the hat, the shaking of hands, the

formal greetings with friends, which are purely symbolical

acts, nearly everything we do is just as much serviceable

as it is ritualistic. The ritual nature of these acts which

have another import is one which we are prone to

forget entirely in the ordinary course of life.
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Take, for instance, the kind of clothes we wear. How
few of us fully realise that the distinction between the

conventional dress of men and women is a matter of

ritual. It would be almost impossible to detect at a

distance whether most human beings of the age of fifty-

were men or women if they were dressed alike, if the

men were shaved and the method of wearing the hair

were the same. Because of this possible confusion it is

that the law makes it a criminal offence for men to wear

women's clothes or women men's. It is here, however,

wholly a question of ritual. The woman's dress, besides

serving as a convenience and a decency, serves as a sign

to advertise that she is a woman. So of a man's dress.

This difference, however, is no more striking than that in

the costume of different classes of society.

We are so accustomed to wear clothes which im-

mediately advertise the class we belong to, that we do

not realise the effects that would come, were we suddenly

to don the style of dress of people of another station.

Only when we imaginatively picture the consequences

do we realise the deep psychological hold which the signs

have upon the mind of the community and upon our

own habits. No people who are not working men dress

like them, which means, not that the dress of the day-

labourer is inconvenient or not beautiful or necessarily

untidy, but simply that any man above the working class

would almost as lief die as be identified by the community

with those who are disinherited from all the greatest

privileges of humanity. He might also shrink from the

suspicion of insanity which would be hurled at him if

people, knowing him to be rich, saw him in the garb of a

day-labourer. It is equally true that the moment people

of the working class, by any accident of fortune, become

rich, they instantly assume the dress of the classes of
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society above the working class ; not primarily because

that dress is aesthetically or hygienically preferable, but

because it stands as a symbol for social position and the

command of power and opportunity.

When certain classes of persons wear distinctive

uniform, it becomes more immediately evident that their

clothes are not only for convenience and decency, but

that the peculiar colour or shape or ornamentation is a

sign of their social position or function. Yet it seems

so natural that the postman, the soldier, the sailor and

the professional nurse should wear uniforms, that we

easily forget that it is only by making the dress arbitrarily

a sign of something with which it has no inherent connec-

tion that we are able instantly to recognise in the dis-

tance the postman, the soldier, sailor and nurse as such.

What a marvellously efficient system of communicating

a knowledge of such invisible yet powerful realities as

social function and position, through the eye ! How
terribly cruel was the use made of the ritual of dress in

the case of the Jews in the Ghetto ! How horrible it is

in the present custom of a prison garb and a workhouse

uniform ! But all these cases prove at least the universal

secular recognition of outward and visible signs for

organic social functions and relations. It is then a little

strange that persons who accept, for instance, as altogether

suitable the costume for the nurse or the uniform for the

postman, should speak with contempt of a distinctive garb

for priests. Logically and practically the transference of

one's contempt from the priest to the dress he wears is

altogether unjustifiable. For his office would be just as

contemptible, if it were contemptible, whether he dressed

in uniform or not. But the tremendous efficiency of

ritual is proved by this almost instinctive transference of

horror for the inward reality to the outward and visible
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sign. The only justification for wishing to remove the

priestly garb without aboHshing the priesthood is that

you would be removing one powerful means by which

the priesthood announces its existence to the community.

Nothing is more striking upon the first visit of a stranger

to Rome than the enormous number of priests who
throng the streets. The impression is created of the

ever-present power of the Church. Strip from the

clothes of the priest the signs of his office and this

reminder of the existence of the Church would vanish

instantly. In Berlin the officers of the army, thanks to

the military use of ritual, are in similar domination over

the mind of a stranger. One never can escape the sense

of the haunting, alert presence of the military power.

So true is it that the unseen functions and relationships

of human society are dependent upon systems of arbitrary

signs that one may well say that with the abolition of all

the signs would ensue an annihilation of the functions.

If not only the distinctiveness of his garb but every other

arbitrary signal of office of the priest were removed, he

would no longer be a priest, in that he could not possibly

be recognised ; and, not being recognised, he would not

be allowed to perform the very rudiments of the priestly

function.

As a part, then, of a general policy for abolishing the

social function of any class it would be justifiable to

attempt to forbid their ritualistic dress. But if one's

hatred of the thing signified is to extend to some of the

signs by which it is signified, it ought to extend to them

all. If the object be not to abolish the function of a

certain class, but only to repress it, to deprive it of part

of its power and restrict it within narrower limits, then

to strip it of some of its symbols while allowing it the

use of others is justifiable both logically and practically.



THE PSYCHOLOGY OF RITUAL 327

Undoubtedly one sees in the difference of the para-

phernalia of the dress of Roman Catholic priests, of

Anglican clergymen, and of Nonconformist preachers,

a graduated scale of the degrees of ascendency of the

priest in the three respective religious communities.

An individualistic philosophy of religion, politics and

economics is the only point of view from which the

ritual of dress can be opposed. And historically it has

been opposed by anarchistic and anti-socialistic theorists.

It will be found that in proportion as a man's social

function and social position are counted as less significant

than his all-round individuality as a human being and

than his own private liberty, in that proportion symbolic

dress has been abolished. Individualistic religious liberty

is the source of the hatred of the social function of the

priest and preacher and of the Church, and is thus the

origin of the hatred of the priest's dress. It is equally

the origin of the abolition of uniform generally. The
officer of the English army is not in uniform except when

on duty. He is a civilian among civilians in his everyday

life in England. Uniform prevails here to-day only to

mark the disgrace of poverty or crime, or to serve com-

mercially and as a defence for property or to announce

sex. The postman has a uniform because the function

of transmitting written communications is considered so

important in business that the postman's individuality

is as nothing compared with his official responsibility in

delivering letters. Likewise the policeman is dressed

symbolically. The individuality of the policeman is as

nothing compared to his defence of property. A police-

man is ten times a man, and therefore we dress him as a

superman. But what a commentary upon our modern

society that the social function of the policeman is

counted thus infinitely more valuable than that of the
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school teacher ! The authority of the school teacher

would be enhanced and the work made easy were he or

she, at least in school hours, to wear a teacher's dress.

And this will surely come as we again recognise the

intellectual and moral functions of the State.

Carlyle's humorous philosophy of clothes was but a

chapter in the philosophy of outward and visible signs of

inward and spiritual grace. Carlyle perhaps exaggerated

the significance of clothes. We should not be reduced

even outwardly to a level, if all symbolic dress were

discarded. Other arbitrary signs would be chosen which

would indicate differences of sentiment, prejudice, spiritual

power, origin, ancestry, and what not. Indeed, Carlyle

himself takes clothes but as a type of all forms of

symbolism.

We have seen that there is nothing peculiar to religion

as distinct from manners or commerce which makes it

dependent upon ritual, and have found that as an actual

fact manners and commerce are just as ritualistic as

religion. One may say of commerce, as of the other

two : where there is no ritual there is no trade. Where
there is no outward and visible sign of the inward and

spiritual grace of exchange of ownership of commodities,

there is no exchange. Accordingly, when the Founder

of Christianity insisted upon immersion as a sign for

admission to the Church and upon a common meal as

an evidence of loyalty among members, when he declared

that baptism was essential to salvation, he was doing

nothing different from what the business man does ; nor

were his reasons different.

When we bear in mind that it is no peculiarity of

religion which makes ceremonial a necessity for it, we
see how false is the generally prevalent notion that the

supernaturalism of religion is what makes the resort to
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signs and rites indispensable. It may well be granted

that if the spiritual grace to be communicated is the

favour of some personal agent beyond man and nature

who requires formal homage, then the making of the

signs that please him would become the sine qua non of

gaining his favour. But here again we note that the

sign is necessary not because the agent communicated

with is supernatural, but simply because he is another

personal agent, and that a system of signs must always

be set up if of two persons one is to communicate a

knowledge of his inward disposition to the other.

This statement opens up to us a second phase of the

nature of ritual, suggested in the Prayer Book definition

by the words " inward and spiritual."

The spiritual grace is never merely a general idea

unrelated to the persons who communicate or receive it.

There is never simply a sign of a general or a particular

fact such as a scientific formula might be or an account

of some event which took place in ancient Athens

unrelated to the persons by whom and to whom to-day the

sign is made. Always his own will and his own heart are

committed by the person making a ritualistic sign and are

received and accepted by those to whom it is made. Par-

ticipation in an act of ritual is a personal commitment or

pledge, and therefore is an event in the moral and social

history of the participants. The woman who assumes the

role of bride in the marriage ceremony is actually thereby

becoming the wife of the man who stands by her side.

She is not simply symbolically illustrating in fantastic

manner some general principle of monogamy. She is

staking almost all her chances for happiness in life upon

the act she is performing. The marriage ceremony is

infinitely removed in its nature from a show or a

symbolical representation of some real event which took
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place elsewhere. A great event is always taking place

in the life of the persons who are participating in any

religious ritual. In the funeral rite, that which is con-

spicuous is the immediate reality to the mourners of

what is taking place. They have lost a relative, a friend.

The mourning garments are symbols of an actual state

of heart and will. The deference shown to the dead

might be shown in some other manner, but that other

manner must needs be symbolical. A man going through

the ceremony of taking holy orders is actually com-

mitting himself to a profession. To take part in the

ceremony of becoming an Anglican clergyman while

being at heart a Roman Catholic or an Atheist, is to

commit a deed of unutterable perfidy. The girl who

goes through the ceremony of taking the veil as a nun

is setting her life's destiny on the act. If she does it

insincerely, she is wrecking both her character and her

happiness. If she is forced into doing it, those instigat-

ing the coercion are committing a heinous crime. The

little child baptised may never afterwards wholly escape

from the moral and social effects of the fact that his

parents and the priest committed him to the Roman

Catholic or the Anglican communion.

In the light of this terrible realism, one wonders how

the expressions " mere ceremony," " mere ritual," have

come so generally into use. Who has ever seen such a

thing as a mere ceremony or a mere ritual ? For if

there were such a thing as the word " mere " implies,

how could the act be fraught with far-reaching and un-

escapable consequences ? There are persons who speak

lightly of the marriage ceremony, as if it were a mere

form and as if it could make no difference in the duties

and responsibilities and the affection of the woman

towards the man, whether she go through the marriage
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ceremony or not. Yet no woman ever defied this

" mere ceremony," who forgot her defiance to the end

of her days. There is no such thing as a mere ceremony

of ritual ; for the moment it ceases to be an indispens-

able sign in the eyes of the community, it is not the

sign at all.

Thus we see how absolutely mistaken is the judgment

of those who associate elaborate ritual with stage per-

formances and theatrical displays. There are three

fundamental distinctions which place a world-wide differ-

ence between ritual and drama. In drama the actor only

pretends to be the person he represents. In ritual he

actually is the person. A man who was not a priest,

were he to personate a priest in the performance of the

Mass, would expose himself to being stoned to death by

the outraged members of the Catholic communion. And

he would deserve severe punishment. On the other

hand, what could more outrage our sense of human

dignity than that an actual cardinal of the Church of

Rome should personate a cardinal on the stage in a play

of Shakespeare's ? How is it that we have this terrific

sense of the incompatibility of ritual and drama, if there

be anything essentially akin in the two ? It violates

every principle of dramatic art to attempt to attract the

public by any kind of realism whereby the original

persons should, so to speak, play their own parts. Even

when contemporary events are depicted, in proportion

as the drama respects itself, it preserves its method by

which one person pretends to be another. In Miss

Elizabeth Robins' recent play, entitled Fotes for

Women, it might have been easy to draw larger crowds,

and secure a longer run of the play, if the original women

conspicuous as " Suffragettes " had themselves taken the

chief parts in the performance. But they knew and the
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writer of the play and its stage producer knew that the

play would have lost its entire force as a political pamph-

let, if notoriety and success had been bought at this

price. It is true that on the music-hall stage persons

conspicuous in real life sometimes exhibit themselves for

money to the gaping crowds, but scarcely ever is there

such lack of taste shown, as that they should assume a

part analogous to their own in real life. So there is no

question here either of art or of ritual.

The second of the three chief distinctions between

ritual and drama is closely akin to the first. All the

events on the stage must be a mere pretence. One can

imagine that the " Suffragettes " might have acted in

Votes for Women^ and drawn the crowd, and yet the

actual incidents in the play might have been purely

fictitious. So a totally distinct characteristic of stage

plays is that what happens is understood to be a pretence.

As an actual fact nobody is dying, no one is stealing, no

one's heart is breaking. It is even preferable, so far as

the purposes and principles of art are concerned, that

exactly such an event never did happen. Indeed, even

so much truth and reality in the event as is involved in

its being an exact reflection of what once took place is

so far a deviation from the character of pure drama and

is such an approach to ritual as to detract from its beauty

and to produce an uncanny sense of incongruity. The

result is that, in proportion as historic events are repro-

duced in dramatic form, an attempt is made to bring the

representation in the public mind not under the head of

drama but under that of ritual, or to find a separate name

for it. In the recent celebrations of historic towns in

England the ceremonies have been called pageants, and

as many elements of realism as possible have been intro-

duced. For instance, one cannot imagine that a pageant
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of Oxford should be performed in Paddington or

Camberwell. Yet if it were really drama, it could be

performed anywhere. Nor can anyone imagine that the

pageantry of Oxford should have been enacted wholly

by persons from Liverpool or Southampton. As the

original characters were not at hand to take part as they

would have done in a complete ritual, their possible

descendants, at least those familiar with the same streets

and the same scenes, represented them. Indeed, it is

quite clear to anyone who has been impressed by a

pageant, that its elements of realism so outweigh the

mere attractions of the fine arts that the ceremony must

be classed with ritual and not with stage plays. Ritual

is not a show performance but an event—symbolical, but

fraught with great ideas. And such is the strange hold

of actuality upon the imagination that even identity of

locality and any sort of kinship of the actors with the

original characters and an approximate fidelity to the

events and costumes of the time depicted change the

performance into something of ritual.

In Church ritual no deed done is at all a stage per-

formance ; it is the original. Not only are those who
officiate, actually, legally the persons holding the office

which they seem to hold, but they are positively doing

the things they seem to do.

The third point of difference between ritual and the

drama is that in the former all the materials used are exactly

what they pretend to be. If it is not so, an offence is

committed against the fundamental principle of ritual.

It is permissible that an actor on the stage personating a

monk and imitating the celebration of the Mass should

wear a wig to produce the appearance of a tonsure.

But we cannot imagine that in a true ritual a real priest,

actually celebrating Mass, should put on such a headgear.
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We require that his head shall not only seem to be but

shall be shaven. This principle of realism applies to all

the articles used, beginning with the church itself. On
a stage, for the purposes of a play, a cathedral may con-

sist of a wooden frame and painted canvas to imitate

stone and arches. But the cathedral itself, where a ritual

is performed, is actually built of stone shaped into arches.

Any sort of a made-up structure may serve for a pre-

tended pulpit in a play ; but the pulpit in a church must

be what it appears. Even the details of the dress must

be made of the genuine stuffs and substances which they

look to be. The embroideries, the gems, the gold are

verily embroideries, gems, and gold. Any mere tinsel

would be out of place. Whereas on the stage, for the

actors to wear crowns really made of gold were to distract

instead of concentrating the attention upon the true art

and nature of the performance. In a play on the stage

there may be a meal, where the bread and wine are not

bread and wine. But it were a scandal in church to

introduce substitutes in this manner. In Wagner's

Parsifal there is the scene of the Communion of the

Lord's Supper where the Holy Grail glows with the wine-

like light of what seems the actual blood of Christ. It

is far more impressive as dramatic art than anything in

any actual celebration of Communion. But if a wine-

coloured light ever emanates from a chalice on the Com-
munion-table, it must be that the light is actually passing

through the real wine.

Not only devout worshippers but every honest man
would be horrified to hear that any celebrant of any

religious service had in the least particular introduced

any merely dramatic effect. It is important to bring

home vividly this aspect of the realism of ritual. To
do so, let me ask the reader to contrast a burial service
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upon the stage with a real burial service in a church. It

is not only that in the latter the mourners are the real

persons and the ceremony an actual deed of homage to

the departed ; but his dead body is verily in the coffin.

If one hears or knows that in the coffin on the stage

there is nothing of the sort—it is empty or filled with

stones—no offence is given. But suppose the whisper

went through the congregation at a burial service that

the coffin was empty, how could one explain the moral

resentment which would be felt, except on the principle

that ritual is never a mere formality ? On the stage,

without offence, we often see a woman carrying in her

arms what purports to be an infant child, while we know
that there is nothing of the sort there. But it is hard

to conceive the consternation that would ensue, were
the priest in church to discover that he was baptising not

a live baby but a rag doll. Yet why, if ritual is even
remotely akin to theatrical performance ?

Perhaps, if we turn from religious to political ritual,

we shall more keenly realise the unjust prejudice against

ritual which inclines to dub it theatrical. Suppose Parlia-

ment is to be opened by the King and Queen. It is

unthinkable that any substitutes should be found to per-

form their parts. It is inconceivable that the ceremony
should take place, when there was not actually to be an

opening of Parliament. It would be shocking to our

sense of the dignity of the kingdom that the crowns

worn should be gilt paper and the jewels paste. A panto-

mime at Drury Lane is as far removed from the spectacle

of an actual royal ceremony as is fiction from reality and
fancy from fact. An American who may have seen

hundreds of pretence kings and queens in theatres

longs to see the real King and Queen of England, for

there is a whole world of difference between the theatrical
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and the ceremonial. Yet the King and Queen are by

ritual king and queen. They are outward and visible

signs of an inward and spiritual social function and

relation.

I have said enough to prove that acts of ritual are

deeds in real life. But how, then, do they differ from

other deeds which are not ritual .'' In the first place

simply in this, that they are symbolical, and by means of

arbitrary agreement effect mighty moral and social

changes of individuals in their relation to the surrounding

community. In ritual outside of religion, the difference

between ordinary acts of life and ritual is not so strik-

ingly conspicuous, and the two blend in such a manner

that we scarcely are aware when we pass from the one

to the other. But religious ritual differs from the rest

of life, ritualistic or not, by so much as religion differs

from other spheres of human interest and activity. Now
it is to be remembered that religion, as we have seen,

deals with what are believed to be the supreme concerns

of life. It is a turning of the attention to the ultimate

source of life's highest blessings, in order to gain them.

The dignity of religious ritual differs, then, from the

dignity of political, commercial, or merely drawing-room

ritual by the superiority of the relations of which religion

treats. Here, of course, I assume that persons do

beheve in the worth of religion. But in cases where

they do not, the same principle is illustrated. Their

bitter hatred of religious forms and ceremonies cannot

be because form and ceremony in itself is pernicious or

is an empty nothing, but because they count religion

to be hostile to human interests. They dread the

ends religion has in view, and therefore they hate these

potent means by which the ends are achieved. In the

same way, those persons who do not hate but have a
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patronising contempt for religious ritual simply transfer

their contempt for religion to its forms. Such adverse

critics, however, if they were logical and practical, would

be compelled to concede that the vanity or the positive

evil of religious ceremonial casts no discredit whatever

upon ritual in general.

I have given this elaborate analysis because, as it

seems to me, ninety-nine persons out of a hundred who
hold my fundamental views in regard to the principles

of ethics, religion and politics, incline to disbelieve in

ritual altogether. Having turned from the forms and

ceremonies of supernatural religion, they are filled with

horror at the very suggestion that the new ideas of

naturalism, social democracy and national idealism must
concrete themselves " into a cultus, a fraternity, with

assemblings and holy days, with song and book, with

brick and stone." They fail to see that in order to

counteract the influence of Rome it is necessary to set

up a ritual of Reason. They are not ashamed to declare

a distaste for any and every sort of religious ceremonial.

But in assuming such an attitude, if my analysis be correct,

they are doing nothing less than refusing to naturalism,

democracy, and national idealism a system of signs by

which personal responsibilities might be announced and

established among the many. They are unwittingly

robbing humanism of indispensable organs, and reducing

it to the most beggarly and inarticulate means of actual-

ising its ideal throughout the community.

Fortunately, these opponents of outward and visible

signs of an inward and spiritual grace are not so ruth-

lessly logical as to abandon all use of human speech.

They would permit persons who have discarded super-

naturalism to reason and argue, and, if possible, be

eloquent in public speeches, pamphlets and books. But
22
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nobody must wear a garment which shall stand to the

community as a sign that he who wears it is one who

repudiates supernaturalism, miracles, presumptions of an

aristocratic priesthood and the like. Yet let us suppose

that in London alone there were five hundred men and

women devoting their lives to the spread of democratic

and naturalistic religion. Think what an easy means of

propaganda it would be that these persons, wherever

they went, should wear a dress as distinctive as that of

the Salvation Army workers, with the words printed on

their caps and bonnets, " Democracy in Religion,"

" Naturalism in Religion !
" Such signs would challenge

more attention than could be gained by a hundred times

as much labour and cost in any other one direction.

Suppose, too, that a person—the chosen speaker and

preacher, let us say, of an ethical society—should wear,

when preaching, a robe selected and sanctioned by the

society as the distinctive garb for its official preacher.

Is it wrong to think that instantly at a meeting where

the speaker wore such a symbolic dress, the impression

made upon every attendant as to the earnestness and

strength of conviction of the members of ethical

societies would be a thousand times stronger than if

the man merely appeared in his everyday clothes .'' It

must not be forgotten that even those everyday clothes

are a symbol. If he is a working man, his dress will

betray it. If he is well-to-do, immediately, without

his saying a word and without his wishing it, his dress

shows his social position and suggests the size of his

tailor's bill. These matters, taken at their lowest, are

distractions. An ethical preacher should appear not

as a man of this or that birth or ancestry or family

connection or means of livelihood, but simply as a

teacher—as one enough respected to have been selected
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as a preacher of social duties and an inspirer of moral

enthusiasms.

The prejudice against so subordinate a sign in religious

ritual as dress naturally extends its censure to the adoption

of any conspicuous signs to indicate the great events of

life from the point of view of social idealism. It would

seem to me that the greatest service which any little group

of ethical idealists could render in our times would be to

concentrate themselves upon the elaboration of a ritual

which would adequately express their new thought.

In the past, religious ceremonies, being anti-democratic,

unscientific, and occult, have strangled liberty and intel-

lectual honesty. They have overpowered the imagination

of the people, and allured them into willing subjection to

human and superhuman masters. But the worst of all

their effects has been this unthinking and bitter hatred

and distrust aroused in naturalists and democrats for any

and every form of religious ritual. Until this distrust is

removed, science and social democracy can never throw

off princely and priestly domination and the superstitious

authority of invisible agencies. Until a ritualistic religion

be constructed on the basis of science and democracy,

science and democracy will be almost exclusively confined

to the domain of material wealth and politics. They will

be occupied with the machinery instead of the dynamics

of social justice. They will fail in the supreme art of

generating the enthusiasm and guiding the loyalty of the

masses of the people.

I have attempted as far as possible to dissociate ritual

from the fine arts, and have implied that the fine arts shall

be introduced into it only in order that no aesthetic

deficiency may offend the community and thus alienate

minds highly cultivated in taste. But this problem of

the relation of the fine arts to ritual is extremely com-
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plex, and therefore one aspect after another must be

dealt with.

In the first place, it is essential that a church service

shall be conducted as far as possible by persons whose

speech and bearing conform to the best standards of the

nation. And in general those who attain the distinction

of becoming teachers and preachers of national idealism

have had opportunity of social refinements. Let us con-

cede, then, that no offence should be given to the con-

ventional standards of manners in the conducting of any

ritual.

As for singing and instrumental music in church

services, they must never be primarily for aesthetic

delight. The compositions must be restricted to that

class which produce emotions akin to those produced by

the ideals of social righteousness and by the responsibilities

of social duty. Certain tone-compositions do undoubtedly

arouse an enthusiasm and dignified calm allied to ethical

awe and admiration. The Roman Catholic Church has

rightly recognised of late the necessity of banishing from

the Church services forms of music which are not strictly

subordinate to the ends which religion serves. It is

conceivable that the Church might give music so beauti-

ful that many would attend for the aesthetic treat. But

that this should be the object of the Church is inconceiv-

able, or that she should even perfect her music in order

to allure by the aesthetic delight procurable from it. Her

music, however perfect, must be so subordinate to and

so permeated with her dominating idea that it will

inevitably direct attention to her principles and create

an emotional state receptive and favourable to them.

It should be so winning in its plea for that which is

higher than itself that the ungodly will keep away in fear

of being converted.
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Literary art in the Church must always be the highest

which the nation can procure. Persons of literary attain-

ment must not take offence on this score and find excuse

for staying away. True literary perfection, moreover,

meaning simplicity, directness and dignity of speech, is

always the most powerful means of reaching the ear and

soul of the less educated. But it must never be forgotten

that in a community where taste for it is not highly

developed, mere style is by no means essential to the

communication of ideas and principles of character. In

childhood most persons learn the rules by which they

live for the rest of their life from mothers and fathers

who speak ungrammatically and whose utterances never

pretend to assume the form of connected discourse. It

is the veriest pedantry that would identify the power of

preaching with eloquence or oratory as we know these in

the art of Edmund Burke or of the famous speakers of

classic antiquity. Almost incoherently a man may blunder

out the message of Christianity, and yet its essence will

not be lost nor fail of its work.

Architecture as an element in ritual may be of the most
primitive kind and yet powerfully effective. As the

service is inside the building, the effect is almost entirely

due to the interior. As the right proportions and colours

of a room are independent of its exterior, isolated church

edifices are altogether a costly extravagance, so far as

concerns the spiritual atmosphere of the church service.

With architecture, even more essential than its actual art-

merit is its association in the mind of the worshippers

with the exclusive objects and work of religion ; but as all

education ought to be rehgious, every school and university

should contain a chapel and every church building should

contain school rooms and lecture halls.

Paintings and sculptures may assist mightily as symbols
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of religion, but as symbols rather than as art. They must

give no aesthetic offence.

By universal consent, ritual is more intimately identified,

as we have seen, in the mind of the general public, with

drama than with any other art. The reason is quite

plain. Acting is a pretence of action ;' ritual is action.

And generally it is action comparatively dignified, graceful,

and effective. Acting also is symbolic action ; unlike

ritual, however, it symbolises not some real change in

social relation and function in the life of the actor himself,

but simply some universal and general truth or principle.

Yet the fact that it is symbolic action brings it into close

line with the action of ritual. Now, the priest, in order

to reach the altar or the pulpit, must walk. In this he

does the same kind of thing that the actor must do to

pass from one part of the stage to another. Yet the

priest's act is no more acting in this case than is the move-

ment of any human being from one point to another

whither his social duty calls him. The priest must turn

and speak to the audience, and in a manner far removed

from that kind of speech familiar in ordinary conversation.

Again, although he is not acting, what he does is parallel

to the actor's art. The priest, addressing a whole assembly,

naturally and rightly uses gesture more than would pre-

vail in private conversation ; and again he resembles the

actor. He may lift his hands in benediction, he may

make the sign of the Cross, he may kneel ; again, action.

And to the persons in the congregation who have never

been in his position his actions assume a distinction not

felt in those commonly done by everyone. Inevitably,

also, persons going through actions in the presence of

a public assembly are compelled more or less to con-

ventionalise their motions. They may not study for

effect upon the congregation, and yet instinctively they
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will learn the art which the actor on the stage in the

same way learns.

Thus it comes about that, while ritual is actual life and

the stage drama is not, nevertheless the actual life of

ritual does become penetrated with the qualities of all

the fine arts. Ritual, indeed, as found in the most

elaborated Church ceremonials may contain a combination

of all the arts which any stage could exhibit, and accord-

ingly may produce the effects of drama without itself

being drama. The real secret of its dignity and majesty

will be its inward truth, its subjective realism, the fact

that the actor is what he personates, that the deed is an

actual event in the life of those who participate in it, and

that all the circumstances of the occasion are in fact

precisely as they are set forth to be. This subjective

kind of truth is so potent in enhancing beauty that in

ritual a thousand accessories of the various arts may be

lacking, coarse may be the materials that affront the eye,

defective the proportions of the building, harsh the voices

of the ministrant and the singers, awkward the postures

and gestures of the celebrants—all these details falling

far below the trappings of the stage—and yet

how much more doth beauty beauteous seem

By that sweet ornament which truth doth give !

In ritual we become aware that art and life together are

more than art alone.

In the light of the foregoing analysis it will be seen

that the person errs egregiously who says that those who
are naturalistic in religion can never hope to elaborate a

ritual splendid enough to compete with the stained-glass

windows, the organs and orchestras, the variegated

marbles, the embroidered and bedizened vestments, and

the " long-drawn aisle and fretted vault," such as allure
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the senses in the scenes of Romish ceremony ; and that

therefore they ought not to attempt to construct and

practise a ritual which shall embody their own ideas.

One may not say :
" When we want the strength and

comfort of ritual, let us go to Roman cathedrals or

Anglican abbeys ; but when we are true to our own
religious principles, let it suffice us to argue and debate

and make speeches."

To do the latter is quite wise, and to abstain from a

ritual of our own may perhaps be temporarily thrust upon

us by circumstances. But that those who have discarded

supernaturalism should enter sympathetically into a ritual

which must be interpreted supernaturalistically or have no

significance at all, is a moral and psychological impos-

sibility. If the spectator of a Romish ritual has no faith

in supernatural agencies, all its mere art sinks infinitely

below the level of a good play on the stage. For in a

good play what is represented is always human nature,

the besieging realities of everyday suffering and hope,

human principles and human ideals. The art of the

theatre is good when it is true to life in general. But

of what universal reality is the Romish ritual, as it is

interpreted by the supernaturalist in religion, a sign and

token to the naturalist } Of nothing. The practice of the

Mass, to have any meaning, must be interpreted as the

outward sign of an inward and spiritual grace which is

being communicated from a supernatural source. Now
if a man has with a whole soul's protest abandoned com-

munion with any supernatural agents whatsoever, how
can he yield himself for spiritual strength and solace to a

sign to him signifying nothing ? In proportion, therefore,

as through the Romish ritual their senses are stormed by

the idea which underlies it, the whole spirit of rational

idealists must rise up in armed defence, as to beat off a
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mortal enemy. Suppose a man's whole life is animated

by the principle embodied in Emerson's injunction,

" Trust thyself !
" how can he yield his mind to a ritual

which insinuates into the very arteries and tissues of the

devotee an absolute moral self-distrust ? All that the

believer in democracy and the law of cause and effect

counts a spiritual menace is transformed by Rome into

loveliness and majestic mien. If he submits to it, it

stands smiling before his eyes, it sings blinding sweet

into his ear, strokes with warm, soft touch his hand,

exhales fragrance into the air he breathes, until, soothed

into oblivion of his moral selfhood, he falls entranced

and is henceforth Rome's, to do with as she wills. Behold

what power an idea, although an insult to our manhood
and an enemy to knowledge and spiritual self-control,

may have over us when it is concreted into a cultus, if

only we are unwary enough to submit to it !

Unless fully convinced that that which it symbolises is

the very life of life, no one except a degenerate, a sickly

gratifier of sensations for the sake of pleasure, would

yield his senses to any ritual. To participate in a ritual

for enjoyment's sake or for beauty's sake is morally an

abomination. It disintegrates the mental fibre. To
amuse oneself with ritual is to play with fire. Only when

that which the ritual bodies forth is believed to be the

source of life, and therefore is accepted by a man as his

redemption and his God, does it make him manly.

Then it renders him invincible. But only then does it

assuage appetite and purify the passions by rendering

more real, powerful, vivid, and intimate than appetite,

the sacrifice of self for the good of all.

Such being the psychology of ritual, it follows inevit-

ably that to a democratic and scientifically trained mind

the meagrest beginnings of a ritual consonant with his
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principles would have more meaning and communicate

more strength and peace than the most perfect and

beautiful ritual conceivable, the principles of which he

counted false and pernicious. A ritual is an outward

and visible sign ; and if the thing it signifies is worse

than nothing, no incidental accompaniments lent by the

fine arts can give it vigour or even beauty. And indeed

it will be found that really manly devotees of the new

views of the universe and of man's responsibility are

not allured by the splendours of any supernaturalistic

ceremonial. The persons who do not believe in super-

naturalism and yet are allured, are only those who do not

believe in anything, and have no idealistic convictions.

Such are the lovers of art for art's sake instead of for

life's sake. And the real national idealists need only to

be convinced of the necessity for a rationalistic ritual in

order to encourage the practice of it.

In another sense than that which 1 have dwelt upon,

there is a kinship between the fine arts and ritual. The

fine arts themselves are not simply embodiments of pure

and universal beauty. Indeed, there are whole schools of

artists and philosophers of art who maintain that the

essence of art is not the beautiful in the sense of a form

perfect in itself, a manifold variety of parts unified by

some inherent principle within them all. A flower is

beautiful in itself. A sunset, a landscape is beautiful

within itself. A human face and the human form may

be beautiful in this way. But there is also such a thing

as the expression of a meaning which transcends the form

itself. A form may point to a unity and variety beyond

itself. A human face not beautiful in form may be

expressive of a type of character transcendently beautiful

and harmonious in itself. There is an irradiation of the

soul from within, which transfigures faces by no means
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comely in themselves. Such a face is, as it were, an out-

ward and visible sign of an inward and spiritual grace,

and not the revelation of a charm of its own, as is

the case with absolute and perfect beauty. The purely

artistic sense of beauty rests in the self-revelation of the

concrete object presented in colour before the eye, or in

tone-structure through the ear. But an artist may be

more than an artist ; without degrading his art he may
add to this pure beauty an extra charm, in that the

outward form becomes a sign of a moral meaning.

A public far from appreciating pure beauty may be

swayed and moved to admiration by every hint of higher

meaning. Thus it comes about that symbolism is rife in

certain schools of art ; and in so far their art is allied to

ritual. Signs are chosen of which they know the public

will understand the inner meaning. They know that the

mind of the beholder will instantly pass from the sign to

the meaning, and that the meaning once astir in his mind

will arouse all the emotions with which it has hitherto been

associated. Artists thus appeal to the patriotic emotions,

to reverence for children, to respect for motherhood, to

admiration for martyrs. What is called the literary value

of a picture is often the only element commendable in it.

And yet, to the indignation of the pure artist, it may be

so powerful that the whole community laud it to the

skies as beautiful ; and the maker of it is counted a

master in his craft. Take an object with absolutely no

beauty of form whatever, like the Union Jack or the

American Stars and Stripes, and not even men of the

most disciplined judgment can in the moment of patriotic

emotion fail to see these purely arbitrary signs as objects

in themselves grateful to behold.

Religious symbolism is in so far art, as the mere use of

an outward act or colour or shape of any object arbitrarily
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selected to stand for some invisible reality may be called

art. And many do so call it, but possibly to the detri-

ment of art and to the concealment of the real nature

and power of ritual. Not to call symbolism art is not

to deny its astonishing hold upon the imagination, and

through it upon the intellect, the emotions and the will.

This effect of ritual is incalculably great. And if the

thing symbolised is a thing to which we count it well that

a man should turn his admiring attention, because the

effect upon him is beneficent, we are grateful for the

instrumentality which achieves it. But if the effect is

one we deplore, we hate the means. The power of

ritual, however, is undeniable. "The effect," says Mr
Lowes Dickinson in his essay entitled Religion : A Criticism

and a Forecast^ " even of a ritual which we do not under-

stand, or one with the intellectual basis of which we are

out of touch, may be immense upon a sensitive spirit.

How much more that of one which should really and

adequately express our conviction and feeling about life

and the world ! For those who can accept the Christian

view, the Christian ritual must be their most precious

possession ; but for those who cannot—and they are, as

I think, an increasing number of not the least religious

souls—their lack of intellectual assent to the faith weakens

or even nullifies the effect of the symbol. And if, as I

think will be the case, the men in whom the religious

instinct is strongest move farther and farther from the

Christian postulates, a ritual which shall express their

new attitude will become, perhaps is already, one of their

chief spiritual needs."

Unluckily for the new humanism, very few of those

who accept its postulates, however much they need a

ritual which shall express their new attitude, consciously

want it. It would seem that with most of them the
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exclusive association of ritual with ideas they count

pernicious will never be removed until they actually have

an object-lesson in the new ritual. Hence the necessity

that the pioneers of that religion which Mr Lowes

Dickinson forecasts should group themselves together

and establish " a cultus, a fraternity, with assembhngs

and holy days, with song and book, with brick and stone."

The world must receive ocular and oral demonstration

before it will believe that the new attitude can be made

concrete to the senses.

It is a little strange that persons who boast themselves

free to think upon religious subjects should entertain a

horror of ritual on the ground that it charms the senses.

In the first place, why should the senses not be charmed ?

Can we afford to leave them to be corrupted by un-

scrupulous, unpatriotic, money-making syndicates who
pander to the senses instead of purifying them ? Or
shall we become rank puritans, who not only want no

beauty in outward form but would banish even symbolic

expressions of inward meanings .'' When we remember

what symbolism is, furthermore, we shall realise that the

appeal is never to the senses, but only through them.

Further be it remembered, that all the wiser, more

efficient and humane methods of education embody the

principle of communicating abstract ideas through signs,

symbols and associations which through the senses suggest

the unseen.

Probably underlying the strong opposition of rational-

istic religionists to ritual is the notion that any appeal to

the senses is not quite fair and honest. An appeal should

be made only to the reason and judgment of a man whom
one is attempting to convert and to interest in any system

of religion. If you allure through the senses, it is asked,

have you not abandoned the fundamental principle of
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rationalism, and resorted to the very means which have

caused the revolt of men of intellectual integrity against

the old cults ? Yet now you come in with a new
appeal to the senses. You hope to win men by indirect

methods. You mean to attach them by extraneous and

adventitious associations of ideas, instead of by convincing

them of the truth of your position. You mean to draw

men by the cords not of reason but of emotion, senti-

ment, and possibly even of self-interest or family attach-

ment or patriotic prejudice. You mean to commit a

man first, and then convince him ; whereas the rationalist

would convince him first, and then there would be no

occasion for any systematic effort to commit him.

In meeting this position one notices, in the first place,

how it is inspired by a radical suspicion and distrust of a

man's whole psychological make-up, except in so fiir as

he is a logical thinker. It emanates from the presupposi-

tion that every man must beware not only of the crafts

and assaults of priests and fascinating demagogues, but

of his own eyes and ears, of the very laws of association

of ideas by which the child-mind constructs the chaos of

primal sensations into the beauty, order and meaning of

a rational cosmos within the forms of space and time.

For the first three years of a child's life the power to

think logically is not only not self-conscious, it is not

even regulative. The confused materials of the sensations

of touch and sight and sound build themselves up into

windows, chairs, and human faces solely by means of

frequency of repetition of appearance in the same associa-

tions. No psychologist denies that it is by seeing a

certain shape and colour often together and then by

seeing the colour sometimes with another shape and size,

that the child learns to discriminate colour from shape

and size. This process is not logical. It is not rational.



THE PSYCHOLOGY OF RITUAL 351

There is no question of self-contradiction, although, of

course, there is on the other hand no violation of the

laws of identity and of difference. There is no question

as to whether the shapes, colours and sizes tally with

an outside universe or violate some system of abstract

thought. We further note that in the child's mind the

objects which it grows to discern as distinct and con-

nected become to it also, at the same time, symbols.

Scarcely does the mother's face pass from the stage of an

undiscerned sensation into a distinct perception but,

thanks to the law of association, the child takes a

reappearance of that face in perception as an outward

and visible sign of the veritable presence of that other

reality from which emanate tender care, relief from pain,

and the agreeable sensations which the child welcomes.

Now, can any rationalist who accepts this psychological

process as legitimate in a child find any possible ground

for his intense distrust of it in the grown-up man ? At

what age of adolescence must this process be checked ?

And if it be not pernicious in youth, but, on the contrary,

the very pre-requisite of all rationality, how and why
does it suddenly lose its beneficence and begin to destroy

the very framework and constitution of the rational uni-

verse which itself has made, and which reason, after it

has appeared, sanctions as altogether good ?

What does the ritualist do but imitate that psycho-

logical process to which all naturally gifted teachers and

all trained experts in education and all philosophic

pedagogists turn as the very model and ideal for the

teacher's conscious art .'' For instance, the rationalistic

ritualist would say to himself, " In order that a man by

the age of twenty-one shall see the full rationality of

ethical idealism, I must begin with him when he is only

five years of age, to tell him stories which will interest
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him quite irrespectively of their ultimate significance in a

scheme of religious thought and yet will at the same time

illustrate the principles of that thought. But I must tell

him such stories not only once a year or once in six

months, but every week, and repeat them and have him

repeat them. I must draw incidents from history, I

must search out analogies in physical nature. Thus years

before he can think for himself on abstract questions, he

will have been receiving the material, and that material

more or less pre-arranged, which will make it easy for

him to judge for himself years afterwards." But the

rationalistic ritualist will also say, " I want that the child's

mind shall associate a particular building and a particular

room with the religion which I mean to teach him, so

that whenever he thinks of this religion a mental image

of the room, its size and colour and arrangements of

furniture, shall appear in his mind. All the sensations

and emotions associated with that room must be agree-

able ; unpleasant feelings will make the man in later years

turn from the idea, because it will recall sensations and

emotions from which he shrinks instinctively. He must

never be forced by threats of punishment to go to the room

which is to be identified in his mind with rational religion.

When he comes, he must not be compelled to stay longer

for a lesson or any systematic work than a child's nature

can well endure. The room must not be so cold as to

chill the child ; else this physical shrinking will extend

even to the thought of what is taught in the room. The

people present must be kindly, loving, considerate, and

deferential to the child's individuality." And as children

love to sing, the ritualist will teach him songs embodying

rationalistic sentiments, perfectly sure that the melodies

will flow into his mind years afterwards, bearing the

words and the words bearing the meaning of the message
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which the child could not fully comprehend. And the

lights of the room must be bright—and yet not too

bright. In short, the place must be like a home ; and

everyone knows how a mother and father instinctively,

if they are able, provide the comforts which shall make
the home physically attractive to every inmate. Indeed,

what is a home but a place of comfort and welcome for

body and mind ? So the ritualist would go on, putting

books into the hands of the child which would lead his

thought to those great factors in life which the teacher

believes ultimately the child will acknowledge to deserve

supreme reverence and devotion. The rationalistic ritualist

will let go to waste no agreeable if innocent association of

the senses or affections, which might attach the child

ultimately to the principles of reason.

Now this of course, so far, is exactly the method of

Roman Catholic and Anglican ritualists, who have no

faith in reason whatever, but fall back upon conventional

tradition as their God. Yet, nevertheless, there is a

world-wide difference. There is an absolute antagonism

between the rationalistic and the non-rationalistic ritualist,

for the latter means never to appeal to reason. He
trusts wholly to associations and indirect attachments.

He knows how well-nigh impossible it is for most

persons at the age of thirty to throw off the mere out-

ward associations of a lifetime. He knows further that,

there being no principle of reason at the heart of all the

associations which he has been systematically arranging

in children's experience, their power to think for them-

selves will never enable them to discover any law of

rationality in the religion given to them. But, still

further, he will know that the craving for rationality,

not having been stimulated through the growing lifetime

of the mind, will have almost died at the root.

23
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What, however, is the position of the rationalistic

ritualist ? Every year progressively, from the age of

five on, he will have been making more frequent and

profound appeals to the moral and scientific judgment

of the child. He will be passing continually from the

concrete to the abstract. But always at each step he

will be guiding and challenging the child to judge for

himself of what is right and what is wrong, of what

is verifiable truth and what is unfounded prejudice
;

until finally, at the age of eighteen or twenty, the child

will have been brought to a height of judgment from

which he can survey the widest fields of speculative

thought and of moral responsibility. But when the

pupil attains this point, all the pleasant associations, all

the lovable and tender memories of his lifetime will re-

inforce his judgment and his reason. He will not suffer

the painful sense that the treasure of his heart lies in

one direction and the responsibility of duty and integrity

in another. He will feel that the principles which now

his judgment accepts as right and true have from the first

been the providential laws which regulated the full and

varied interests of his life from the first.

Is it fair to say that rationalistic ritual betrays reason

by alluring the senses } Does not the word " allure

"

itself beg the question by implying that the senses are

so appealed to as to oppose reason ?

It must be remembered that many things which are

not reason are nevertheless not against reason. For

instance, the processes of association, the affections, the

craving for agreeable sensations in the child and the

man, the love of the approbation of others—these are not

the love of a system of thought without contradiction,

these are not the craving to reduce all phenomena to

unity ; but nevertheless they are not against reason.
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It is quite possible that a man is only one per cent,

reason, and that the other ninety-nine per cent, of him

consist of processes and cravings of a totally different

kind. If so, what narrowness and inhuman bigotry it

is to appeal solely to a child's power to think ! Many
rationalists make the preposterous blunder, in speaking

of appealing to reason, of forgetting that one must

always appeal also to sensations, experiences, percep-

tions, emotions, volitions, as the material which reason

is to explain. To think that a child can spin a true

religion out of his reason, unrelated to the experience of

man throughout history and to the extra-rational parts

of man's nature, is a more preposterous superstition

than to fall back wholly upon tradition and an external

revelation. For reason with no material of experience

to work up and to classify is absolutely empty and

void.

Not simply in reference to the child whom one has

the opportunity of educating is it foolish to trust to

reason alone, without a mass of friendly associated ideas.

It is downright madness of policy when one expects to

overthrow by an appeal merely to reason the entrenched

prejudices which for twenty-five years have been syste-

matically built up in the mind of another. What is

the use of trying to convince a man that his religion is

irrational, when he does not care whether it be rational

or not, when he has never been trained from his youth

to respect the rational and his capacity both to judge

and to respect it has in consequence become atrophied i'

Suppose, however, one does wish to bring more rational

views of religion to the mind of a man trained to believe

in the authority of priest and book as final. What is

the only possible and the only legitimate method ? It

may be late in the day to begin, but even at the age
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of twenty-five, if a man is to be drawn away from a

false system of religion, he must be drawn—in pro-

portion as he has little capacity and in order to develop

his capacity for rationality— by bringing about in his

mind new agreeable associations with those principles

of which at the moment he has scarcely heard. He
must be made acquainted with a man of the type of

culture and manners and character that he has always

loved and respected. Then, although he only inci-

dentally hears that the man is a rationalist, instantly

the whole of his attachment to that person will move
out in friendly anticipation to the new ideas. He will

want to know more of them. He is already, if not

prejudiced in their favour, sympathetically curious to

be informed. His mind is open. Nothing under

heaven could have opened his mind but a preliminary,

indirect attachment of this sort. He is astonished, for

he had supposed that only persons socially " impossible
"

ever entertained rationalistic views of religion. He
already has discovered one error. " Perhaps," he says

to himself, " the ideas themselves are no more gross

and crude than this man who entertains them."

Or let it be that there is no question of an individual

rationalist meeting an individual traditionalist. Suppose

it is a question among rationalists as to what sort of a

meeting for the presentation of their ideas they will hold,

to which they will invite the general public. From the

point of view of the rigorous anti-ritualist and jealous

deifier of reason, it will make no difference in what sort of a

room the meeting is to be held, whether it be dingy or

agreeably lighted, whether it be ugly or beautiful, whether

it be too cold or too warm, whether the speaker use good

English or violate all the conventional canons of speech, or

whether he show refinement of taste and breeding or not.
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But the ritualist will say that because of the power of the

association of ideas no one of these adventitious circum-

stances should be allowed to give offence, and that every

particular object or event or circumstance that can be used

as an outward sign to signify the real character of rational-

istic idealism shall be appropriated and used. Indeed, the

rationalist himself, if he be a ritualist, will dedicate not

only his reasoning but all his other powers to the service

of reason. He will be not only ready to die for his

cause, not only ready to live for it in the sense of giving

his time and risking his reputation and suffering ostracism,

but he will resort to less heroic forms of sacrifice. He
will dedicate all the minor incidents of life, controlling

them so that they shall be no occasion of unnecessary

offence or prejudice to any mortal. And this spirit,

applied to the meeting to which the public are invited,

will cause the elaboration of that meeting into something

more than an aggressive attack exposing the self-con-

tradictions and absurdities of the traditionalists. The

meeting itself must be an object-lesson to the public,

demonstrating that the traditionalists possess no monopoly

of any one of the characteristics of their own meetings

which they have counted precious and which have drawn

the allegiance of the discriminating. Every resource will

be called into service—not in imitation but as an ab-

solute necessity to the full and fair presentation of its

own inner ideal.

I have dwelt thus long upon the prejudice against

ritual entertained by persons who hold fundamental

principles like my own, because nearly all the men and

women of finest taste and intellectual culture in England

who abandon the old interpretations of religion, upon

ceasing to attend church and work actively as members in

it, never dream of the possibility of entering into fellow-
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ship with others of their own newer behef. Yet the

reason for this shrinking from new rehgious co-operation

is almost wholly, and is consciously, a shrinking from

crudities in methods of propaganda and from the over-

emphasis of mere logical appeals to reason, which prevailed

in the nineteenth century among so-called rationalists.

There is another and profounder reason for the practice

and public celebration of a religious ritual of idealistic

humanism. The real enemy of the idealistic humanist,

as I have pointed out in the first chapter, is not after all

the supernaturalistic religionist. It is the same enemy

which, from the first, Christianity and Judaism themselves

have so valiantly, however mistakenly, been fighting : the

organised world which intelligently and consciously

accepts selfishness as the regulative principle of con-

duct. I recur to this fact again, in order to bring it

into connection with the psychological principle of the

association of ideas. The child from the age of five,

besides any intended and systematic association built

up by his religious teachers, is constantly, by his meet-

ing with all sorts and conditions of people and by all

sorts and conditions of accidental experience and observa-

tion, forming associations which allure him towards the

practices of lying, physical self-indulgence, and love of

power and display. So that if great care be not taken, by

the time he is twenty-one years of age he will have been

committed by a thousand habits and desires and by the

expectations of others to a life of shrewd, systematic

service of himself at the expense of others. One need

not even cite the case of the still lower order of intelligences

where the self-seeking and self-gratification are neither

shrewd nor far-sighted, but there is an effeminate and

weak yielding to each momentary impulse. But in

either case the moral calamity has come about by a
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gradual association of ideas which committed the whole

mind to one or the other form of pleasing oneself without

consideration of others. How, I ask, can an appeal to

reason unsupplemented by an elaborated scheme of

counteracting associations ever rescue such individuals

and the society into which they are born from the calamity

of moral downfall ? Ethical ritual, then, really means

moral propaganda by methods which a knowledge of

psychological processes suggests to every teacher.

But deep and radical is the ordinary rationalist's opposi-

tion to outward and visible signs of inward and spiritual

grace, even if that grace be the idealism of reason itself.

It is maintained among all who oppose ritual, but chiefly

by its extremest opponents, the rationalists, that through-

out the history of religious organisations the ceremonial

has been at enmity with the ethical tendency, and has

often extinguished it. This opposition is to be met by

challenging both psychologically and historically the truth

of the statement that ceremonial in itself tends to check

the ethical element in religion. Of course, it goes with-

out saying that an immoral ceremonial will have not

moral effects but the very opposite. It also goes without

saying that a non-moral ceremonial will have not moral

effects but again a very opposite. For the ethical has

two opposites, the unethical and the non-ethical ; and

of the two in the actual history of society and of each

individual mind the non-ethical is, as a fact, a greater

enemy to the positively ethical than is actual self-conscious

wickedness. The diabolically bad is a comparatively

small factor in human life compared to apathy, indifference,

pre-occupation, interest in the things of the senses and

of worldly prosperity. Yet surely, in considering whether

ceremonial religion be antagonistic to ethical religion, we
must bar out ceremonials non-ethical and anti-ethical,
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and ask only whether an ethical religion which resorts

to ritual as a means of communicating its principles and

enthusiasm is in danger of a suicidal absorption in the

details of the ceremonial. Is an ethical religion which

resorts to outward signs apt to forget the things signified

in its attention to the efficiency of the signs ? If it did

absorb its attention in the signs so as to make them ex-

quisitely perfect in efficiency, could such a development

of symbolism obscure the very grace it was meant to

symbolise ? Or would the effiDrt to make the signs

supremely efficient somehow degenerate without knowing

it into making them inefficient ? My contention is that

there are no psychological processes known to us which

would justify our fearing that an ethical ceremonial would

so absorb the interest of teachers and preachers and

organisers of the ethical life as to induce them to forget

the ethical life or to sacrifice it to the ceremonial.

Even if we admitted that all the ceremonials of the

past and present did and do militate against the interests

of ethical life, we should have also to concede that the

grace signified by these ceremonials was not socialistic,

not humanistic, not naturalistic. A supernaturalistic

ceremonial diverts men from social responsibility and

thus injures the ethical life ; but not because it is

ceremonial but because it is supernaturalistic. In such

a ritual the personal agents propitiated are not one's

fellow human beings but agents without human bodies,

agents not recognised by the law, agents who are not

subjects of rights and privileges, and who cannot be

punished by public opinion and the criminal law, agents

who cannot be made legislators, administrators, or judges.

The opponents of ceremonial must point to a purely

ethical ritual and show that the ritual has had an un-

ethical or non-ethical effect. But that would be very
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difficult to prove. When such an effect is shown, the

ceremonial is proved not to have been what at the outset

it was assumed to be.

With the spiritistic rituals of the churches of the past

one must contrast a humanistic, socialistic, naturalistic

ritual. And one must not attribute to ritual in itself

any evil effect of the old rituals which can be traced

directly to the spiritistic presuppositions out of which it

has grown.

But to be just to the rituals of Judaism and Christianity

we must admit that they are essentially ethical rituals.

The real problem before us is not Jewish and Christian

rituals versus ethical rituals. The problem is to decide

between two ethical rituals, the one spiritistic and the

other socialistic.

Judaism and Christianity are spiritistic ethical religions.

They are, as I believe, vitiated to a great extent by their

spiritism. But despite these vitiating elements they are

superbly ethical. The result is that their rituals are very

great and good ethically ; and, as compared with no

ritual and no ethical religion, they are infinitely precious.

What is more, when we turn to the facts of Jewish and

Christian church discipline, a comparison of the more and

the less ritualistic communions by no means confirms the

statement that ritual militates against the ethical life. On

the contrary, where there is most ritual there is also the

most intense ethical enthusiasm and self-sacrifice. It is

true that the spiritistic element increases in efficiency with

the ritual ; but the ethical element increases proportion-

ately and holds its own against the non-ethical and anti-

ethical effects of the spiritistic error. We find, for

instance, in England that the High Churchmen who seem

to spend a great proportion of time and thought upon

details of ritual are as a direct effect of that ceremonial
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so heightened, in enthusiasm of self-sacrifice for the poor

that they stand an object of moral admiration to persons

of all religions and of no religion. It must be further

remembered that the Roman Catholic Church by its very

ritual has created such domination and ascendency of the

idea of sacrifice for the poor that it stands to this hour

pre-eminent for its charities, its consolations to the lonely

and the suffering, and its attention to the education of

its children. What we do find is the aloofness both of

Protestant churches and of the Roman Catholic communion
from national and municipal politics, from the modern

interests of science and art, and from the whole move-

ment of women and the working people for economic

emancipation. But the spiritism at the heart of Christian

dogma as it has hitherto been interpreted is quite enough

to account for this aloofness. The trust of Christianity

has thus far been in supernatural agencies, outside the

political organism. Its supreme interest for a thousand

years has been in a world beyond death. The fact that

despite this moral aberration it still has been so intensely

ethical in its discipline upon the human soul is one of

the strongest proofs that notwithstanding its dogma its

supreme passion was human righteousness. Even with-

in the sphere of individual ethics we see the adverse

influence of its spiritism. This spiritism, not being

verifiable in experience, has caused the churches, if not

positively to discourage, at least to overlook the claims

of intellectual honesty and of bold, free investigation of

truth. But the ritualism is in no wise to blame for

these deficiencies.

Even when we investigate the ceremonial and ethical

aspects of Judaism we find that the ceremonial has been

a tremendous aid to the moral character of the Jews and

a strengthening of the Jewish race such as has made it
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a two thousand years' wonder to all the races of the

world. We must remember that the Temple service as

illustrated in the Psalms was that of the second Temple.

The people had lost their political independence. The
ruling classes had been banished for seventy years in the

I
Babylonian Exile. There the greatest of the ethical

prophets, Ezekiel, not excelled by Isaiah in moral

insight and passion, was statesman enough to see that

with the political independence gone, a psychological

substitute must be found which would focus the people's

hope and confidence upon those lines of conduct which

in the end lead to national independence and prosperity.

He hit upon the notion of a splendid Temple ritual as

the means of focussing steadfastly and reverently the

whole people's heart and will upon the supreme means

of the ultimate blessings of life. It was ritual, it was

ceremonial, it was a system of signs for inward and

ethical tribal grace, that kept the Jews from 432 b.c.

until 70 A.D. from losing their national idealism, and has

preserved them to this day not without hope, and now at

last has brought the establishment of a Jewish kingdom

nearer to the domain of practical politics than it has been

for two thousand years.

Take the elements of ceremonial as contrasted with

the ethical life of social justice. It will be plainly seen

that if the ceremonial aim at social justice it cannot but

prove the most powerful ally conceivable of the teaching

and preaching of morality, of discipline, of the sanction

of public opinion, and of the moral atmosphere of a com-

munity where social justice is practised and illustrated.

Ceremonial religion involves the keeping of holy ciays,

because the community must agree upon times of

ceremonial worship. Now in modern life one of the

greatest questions dividing the ordinary rationalist from



364 NATIONAL IDEALISM

the traditionalist in religion is this one of keeping the

Sabbath Day holy. Says the rationalist, " All days are

holy." Says the traditional ritualist, " Sunday must be

kept sacred to religion irrespective of reasons of social

expediency." But now comes into the argument the

rationalistic ritualist. He maintains that one day in

seven is needed for ethical meditation, concentration, and

commitment ; that a day must be set apart and kept holy,

guarded against the inroads and encroachments of sport

and athletics, art, and mere intellectual science. Is it

conceivable that a whole nation devoting one day in

seven to the problems and principles and policy of social

justice should not thereby advance ethically in ten years

to a moral stage which otherwise they could scarcely

attain in a thousand years ? An ethical Sabbath would

be the most powerful moral asset conceivable for a nation,

if its ethics were based upon science and social democracy

instead of upon unverifiable dogmas devised to secure

trust in invisible agencies beyond society.

And when you have secured the ethical holy day there

must be the assemblings. In these assemblies every

available sign must be utilised to make real in presence

and power the claims of the national ideal. There must

be song and book. And the necessity of housing the

multitudes means a temple building.

A disproof of the utility of an ethical ritual would

require a demonstration that a nation's attention will be

fixed upon the ends and means of social justice without

any effort of statesmen. Or, if not this, it will require a

demonstration that men and women will be as ethical if

they do not pay attention to the means and ends of social

justice, as if they do. But neither of these attitudes can

be defended. Grown men will not spontaneously attend

even so much as children to the claims of social justice,
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unless their minds be systematically turned thereto. Nor
is there any evidence to justify the belief that people would

do right, if the right were never taught them.

The senses of every human being are incessantly

solicited by those objects which in closer proximity would

gratify natural instincts and impulses. These objects,

presenting themselves to the senses, carry with them an

overpowering feeling of their reality. The problem of

the ethical teacher is, how to give a corresponding im-

pression of reality to the claims of duty, the invisible laws

of the universe, and the ideals and visions of a perfect

order of society. How can these be made as impressive,

present, and immediate, as the visible and audible world

of the senses ? There is only one way. If their reality

is to be brought home to people, and their force is to

become dominant and master appetites, ambitions and

vanities, we must find outward, visible and audible signs

which shall instantly, by the marvellous working of the

law of association, suggest powerfully to the imagination

their presence and reality. The universal, the ideal, the

moral order, the state of things which ought to be but is

not yet, the great ends of society—all these, prefigured in

the constitution of man but not actualised in his daily

life and institutions, can be by means of outward signs

so vividly suggested as to create a mystic sense of their

real presence. It is the function of symbolism, through

the eye, the ear, and the other senses, thus to bring home
the reality of the super-sensible world, i.e., the world of

ideals, of principles, of types and tendencies, of universal

conceptions of humanity, of visions of the perfect city,

the true State and the honest man. If these did not

possess by divine right validity and necessity and binding

power, it would be an unpardonable playing with the

mind of another to create such an impression by ritual.
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It would be scarcely less than black art to attempt by-

some outward and palpable sign to secure for them the

sense of reality. But according to reason and in the

moral judgment these super-sensible things are the

supreme realities. Were we not deceived and ensnared

by the false claims of objects which obtrude themselves

upon the senses by appealing to purely physical instincts

and impulses, we should never for a moment doubt the

reality of the fundamental order of nature and the uni-

versal principles and standards of right reason. But

because of the obtrusiveness of objects of the senses and

because of the devices and intrigues of cunning and un-

scrupulous human beings, every man is in danger of for-

getting the claims of duty and the remote consequences

of present deeds. To bring the future as powerfully

before the mind as is the present, to obtrude the claims of

persons unknown as intensely as those obtrude their own
who clamour upon their knees before us—to do this is

impossible except as the future, the absent, the invisible,

the super-sensible, the moral order, are represented by

signs or counters or marks which will not let us forget

that they stand before our very eyes and ears as the

proxies of those realities which are invisible. The power

and claim of what we aspire to be in our moments of

selfless meditation are apt to be overlooked by the busy,

the inexperienced, the thoughtless, the perplexed. Only

ritual can find for the super-sensible order a foothold in

the world of sense upon which it may plead for the higher

ends of life.

But there is still another form which the objection to

ritual assumes in the minds of those who have turned

away from supernaturalistic ceremonials. These persons

are apt to retort, not without great plausibility :
" What

need has an ethical idealism for outward signs ? Let
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every deed of daily conduct speak for our religion. Let

our deeds testify to our principles. For those whose

religion is a cult of the supernatural, there may be

occasion for symbolic acts, like the making of the sign

of the Cross in the air, like the partaking of a meal that

is not a real meal, and the like ; but for us whose religion

is ethical, not a minute of the day passes that does not

give us a chance of illustrating the ideas by which we
live." This is all very beautiful in motive, but, if I am
not in error, it is wholly a mistake. It is not as a fact

true that specific deeds of duty reveal the principles,

dispositions, motives, presuppositions, and ideals which

animate them. The spectator will interpret any deed of

human kindness or mercy or justice done by another

in the light of the principles which would animate him

if he were to do the deed. A spectator will attribute an

act in another to motives which would have prompted

him, had he performed it. Our deeds are not self-

revealing as to their inmost secret. You cannot discover

from a man's giving a cup of cold water to a dying

neighbour whether he acted from a Mohammedan,
Buddhist, Roman Catholic, Anglican, Agnostic, or Mystic

view of duty and the world. Our deeds do not point

unequivocally to our principles—except to our own
introspective observation. Our deeds point, on the

contrary, to each spectator's own principles which

might have produced them. If a man works among
the poor as a philanthropist in a neighbourhood where

hitherto only devout Christians have done so, every act

of his will be interpreted by the neighbourhood as being

done in the name and for the sake of Jesus Christ—or

for whatever motive is customarily assigned to Christian

philanthropists. If a Jew go and his face does not

betray his race, all the neighbours will draw the inference
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that he is working as a disciple of Christ. If an Agnostic

humanist do the same, not a living mortal can infer his

"heresy" from his deeds. Or suppose a modern Western

humanist was kind to some suffering dumb animal and

was assisted by a Japanese in delivering the creature from

acute pain. How could any bystander detect that the

European's deed emanated from a direct love for all

sentient beings, while the Japanese was but illustrating

his belief that some ancestor might be incarnate in the cat

or dog and that on that account it should be relieved from

pain ? What possible difference in the deed of mercy

could be detected which would cause the European's

act to point to humanism and that of the Japanese to

spiritistic ancestor-worship ? It becomes quite clear that

if you wish to uncover your motives, ideas, doctrines or

creed, you must resort to the practice of symbolic acts

arbitrarily chosen and understood to signify adherence to

exactly those ideas and doctrines. The only alternative

to symbolic acts is simply talking. With one's lips one

must declare oneself Agnostic, Buddhist, Mohammedan
;

or else one must undergo some ceremonial act. And
indeed, even the declaration with one's lips, if hunted

down, is found to be an arbitrary sign, outward and

audible, for an inward and spiritual truth. The com-

munity agrees that a man who declares himself a Roman
Catholic is a Roman Catholic. By making that sign he

actually throws in the weight of his influence on the side

of Catholicism. Therefore to the community at large

the public profession of faith with the lips is a symbolic

deed which pledges a man. To know that a man is a

Roman Catholic one requires at least this sign that he

has participated in some rite or other distinctive of that

communion.

I may have succeeded in convincing some readers that
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such a thing as an ethical and naturalistic ritual is not

only right but necessary as a means to ethical propaganda

and to the building up of a steadfast and enthusiastic

national love of righteousness.

Still I have reason to think that many who would

concede thus much would yet adhere to the prevalent

opinion that nothing but a belief in supernatural powers

could create in a religious assembly what is called a

spiritual atmosphere. Yet it is the creation of just such

a spiritual atmosphere, in which one is filled with a sense

of the infinite and of the super-sensible and of the reality

of an unseen universe, which I shall try to demonstrate is

the work which a naturalistic ritual of national idealism is

pre-eminently fitted to perform.

What is after all the most sublime Reality, the supreme

spiritual Power, in response to which the individual

human heart and will could vibrate ? I say without a

moment's hesitation, it is the living principle of social

righteousness, the ideal will of a community of human
beings. Whoever surrenders himself to the good of the

community and to the cause of the good in the world as

it Is organising, guiding and inspiring the lives of a group

of brave men and women, knows that he is experiencing

that which is the Absolute Reality for the rational will of

every finite soul. As he reads the account of devout and

religious men of every creed, however supernaturalistic,

he sees that what they are describing as God is the reality

which he himself has found and by which he lives. In

terms of psychology and sociology he may describe it

simply as the spirit of humanity or the general will of

the community ; but, however tamely and pedantically

he thus designates it, he knows it and loves it as the

Consoler, the Inspirer, the Saviour.

In a religious meeting where there is no thought of

24
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personal agencies outside of the spiritual organism of

human society, every individual person may be flooded

and thrilled and transfigured in the sense of the glory and

power and dignity and presence of the spiritual organism

in which he lives and moves and has his being and to

which he gladly surrenders himself. In such a meeting

of idealistic humanists one may feel his own private wish

and desire merging and growing into the mighty creative

will of organised humanity. If it is a man's first

experience of this spiritual event, he forthwith undergoes

what is called religious conversion. If, despite former

experience and a full knowledge of its meaning and

blessing, he has been living a life of base and abject

subservience to pettier and lower interests, he will be

filled with remorse and suffer the pain of cleansing fire.

In a meeting where all present are filled with one idea, and

that a great and humane one, where all are moved by one

purpose and each is conscious of his own responsible

contribution towards its fulfilment, not the veriest scoffer,

not the most hardened sinner, can escape the sense of

the reality of a Power not himself that makes for

righteousness.

The tidal wave of deeper souls

Into our inmost being rolls,

And lifts us unawares

Out of all meaner cares.

There may be those who have not so much even as

heard that the higher will, the combined effort, of many

in the cause of humanity is a Holy Spirit. Much less

may they have heard the claim here made for it that it

is the Holy Spirit, the same reality revealed to the world

and rightly named by the early Christians who discovered

it in that first losing and finding of themselves in their

combined effort to spread the teachings of the Gospel.
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Now there may possibly be reasons why this spirit of a

group of human beings bound in devotion to the moral

ideal should not be called God or the Holy Ghost. But

it is hard to see on that account why any human being,

whether professedly Christian or not, should deny him-

self the ineffable blessing of being filled, cleansed, and

strengthened by its power. If we analyse, from a

sociological and psychological point of view, what pro-

duces the spiritual atmosphere in the meetings of super-

naturalistic churches, we shall always find humanistic

factors which adequately account for every spiritual

phenomenon testified to by supernaturalists.

In the first place, not every religious meeting where

those present believe in supernatural agencies can boast

of the Holy Ghost. Not every meeting is distinguished

by a spiritual atmosphere. On the contrary, the organ-

isers and leaders of all denominations openly confess,

and with infinite grief, that days, months and years pass

where there is no such outpouring of the Holy Ghost

as is to be desired. The mere belief in supernatural

agents as the source of spiritual blessings by no means
secures those blessings. Moral enthusiasm is not a

perpetual accompaniment of supernaturalistic beliefs.

Often church meetings are cold to the freezing-point and

hill to the bone every person present. Wherever there

is pride and vainglory, wherever the preacher is believed

to be a hypocrite, wherever the music is theatrical,

wherever the pillars of the church are known to be the

supporters of iniquitous commercial enterprises, wherever

ladies not so scrupulous in their morals as fine in manners

and dress, are the leading spirits of the congregation, no

mortal experiences nor does the congregation witness a

season of the outpouring of the Holy Spirit. On the

other hand, a study of church discipline shows that in
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proportion as the priest is brave, humane, spiritually-

minded, eloquent, indefatigable and self-sacrificing in his

ministry, impartially loving the poor as well as the rich,

the unfortunate as the fortunate, and perhaps caring most

for those who are nobodies—here it is -as if the Holy

Ghost were never absent, and at any moment it only re-

quires concentration of all activity to the end of deepening

the inner experience, and a moral revival begins.

But over and above such general conditions favourable

to a spiritual atmosphere, one notes that this atmosphere

dominates church services and meetings in proportion as

all present have met more than half-way the purpose not

only of the preacher but of the Founder of the church

and of the ideal of the church. Each comes to the

meeting already predisposed, already disciplined by

private and secret meditation and prayer. Each comes

with the mind already fixed upon the vision of perfect

manhood and a perfect fellowship. The very bearing

and walk and the look on the faces of men and women

as they enter the church reveal to any onlooker their

deep, strenuous purpose. When every member of a

congregation is thus held by the Ideal, a peculiar calm,

a strange and unwonted dignity, a sweet and restful peace

pervade the meeting. Every person present is reinforced

by the mighty consciousness that all the others are devoted

to the same end and are moving in spirit to the same goal.

Most sensitively will anyone, called upon to conduct a

religious service at such a time, detect and be swayed by

this atmosphere, generated the moment people thus bent

in spirit come together. His very motions, the look of

his face, the quality of his voice, will be modified in

such a manner as to be a sign and evidence of a more

than wonted elevation of heart and singleness of will.

How should not the sermon itself on such an occasion
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be radiant with the diffused spiritual light filling the

place ? Although the sermon had been written before,

its very delivery would transfigure it. If it were ex-

temporaneous, a new eloquence, incisiveness and lucidity

would mark the preacher's sentences.

In speaking of the purpose and devotion of each

individual present at a meeting, I have touched upon

the fundamental cause of a spiritual atmosphere. But

I would point out that the mere attendance at a meeting,

which beforehand has been publicly announced as one

for the Worship of the Moral Ideal, is itself a symbolic

act and partakes of the nature of a sacrament.

It will be found in a religious service where religion is

interpreted wholly in a humanistic and naturalistic sense,

that every natural cause of spiritual atmosphere operates

not less but more powerfully. For the human under-

standing then co-operates with the other psychic energies,

social and personal, which are in action. If humanists come

to their church with the same degree of self-abnegation and

consecration to the good of all, with the same concentration

upon the supreme ends of life and the necessary means

to those ends, everybody feels in the meeting that some-

thing great is happening ; and it is, for there is nothing

greater on earth.

I am convinced, after many years of visiting religious

meetings where supernaturalistic interpretations were

given to the deeper moral experiences of the human
heart, that the ethical work of Christian Church services,

when at their moral best, is infinitely valuable and of

abiding use. It is in religion as in other departments

of human experience and discipline : supernaturalism

may obscure to consciousness natural causes but cannot

possibly prevent entirely their operation and efficiency.

No assignment of effects to miracle or supernatural agency



374 NATIONAL IDEALISM

in any way offends the natural powers and circumstances

which produce the effects. It is in religion as it is in

physics. A man may deny the vibratory theory of light,

but the light takes no ofTence and the sun not only

shines but blesses the man who misunderstands it, as

it blesses the plant and animal which are wholly innocent

of any theories whatsoever. Therefore to attack super-

naturalistic theories, as I think we must do in the interests

of the hastening of the coming of the Kingdom of

Heaven, is not to deny the enormous service rendered

ethically to the world by the religions of the past. On
the other hand, to acknowledge the operation of the

redeeming powers is not for a moment to imply that they

could not have been brought into more efficient operation

had the persons interested understood their nature instead

of denying it.
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humanitarian, 140, 159, 209.

in prayer, 257.

Japan and, 87.

national, 67, 220.

Idealistic humanism, 159, 209.

philosophy of democracy, the,

214.

Idealists and ritual, 346 et seq.

Immanence of God, the doctrine

of, 210 et seq.

Immortality of the soul, St Paul's

belief in, 224.

Incarnation, the, discussion re-

garding, 306.

Individualism in politics, 3.

in prayer, 256.

in religion, 3, 12, 14.

Individualistic democracy, 65.

psychology, 16, 17, 19, 20.

religious liberty, 327.

Infinite, interpretation of the

word, 314, 315-

Isolation and self-made men, 11.

George Fox and, 5.

Prof. James's position, 3 et seq.

unscientific, 7.

James, Prof. William, 3 et seq.

criticism of premises of, 4
et seq.

Japan, 188.

and her religion, 86 et seq., 152,

368.

Jesuit Church, Farm Street, 99.

Jesus Christ, 6, 12 et passim.

plea for retaining both words,

393 ^i ^^<1-

Jesus Christ, the ethical doctrine

of death of, 150 et seq.

the idealistic human view of,

148.

Jewish church discipline, 361.
ritual, -^61 et seq.

Jews and the suggested revision

of the Book of Common
Prayer, 79.

emancipation of, 79.

of England, the, 79, 80.

revision of Jewish religious

services by, 79.
social and religious aloofness

of, 79.

union of, with Christians, 79.

Judaism and the millennium, 6,

222, 223.

rationalised, 80.

Kant, Immanuel, 159.
Kipling, Rudyard, 142.

Labour movement and personal

religion, 67.

movements, 220.

party and democratisation, 207.

Laisser-faire, the doctrine of, 3,

194, 195 et seq.

Land tenure in England, 202.

Lassalle, Ferdinand, 217.

Liberal socialism, 194.
Liberals, the modern, 195.
Life after death, 219, 221.

Litany, a favourite Ethical-

Labour, 182.

the English (^.Anglican Prayer

Book, Book of Common
Prayer, Liturgy).

Literary art in the Church, 341.
Literature and Dogma, 164, 165.
Literature and supernaturalism,

175-

Church, 126.

secular, 248.

Liturgies, growth of, 119 et seq.,

181.
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Liturgies, Positivist, 134 et seq.

Roman Catholic, 139.

Liturgy, Anglican, revision of, 72

et seq.

suggestions as to, 106, 107,

109, no, 114, 115, 117,

141 et seq., 156, 162, 164,

169, i73> i74» 182, 247,

248. {Cf. also Anglican

Prayer Book.)

Lollards, the, 220.

Lord's Prayer, the, 241, 242.

Grotius on, 122.

Lord's Supper, the sacrament of,

317, 318, 328, 367.

Dean Robinson on, vii et seq.

Low Church {cf. Evangelical).

Lowell, J. R., poems of, 185.

Luther, Martin, 6, 199, 219.

Maine, Sir Henry, 185 et seq.

Manning, Cardinal, 41.

Mariolatry, 150.

Markham, Edward, his " Man
with the Hoe," 182 et

seq., 186.

Marriage rite, the, 318, 329, 330,

SSI-
Marriages, ethical, 93.

Martineau, Dr James, 30, 31, 41.

Mass, the, 108, 109, 333, 344.
Materialism, 159 et passim.

McCabe, Mr J., on the morality

of the Church of Spain,

98.

Methodism, 57, 59, 80, 199, 203.

Methodist bodies, growing union
of, 199.

Mill, J. S., 30, 159.

Millennium, Judaism and the, 6,

222, 223.

the, old and new ideas con-

cerning, 2
1 7 (?/ seq.

Milton, John, 35, 36, 204, 205,

206, 246, 247.

Wordsworth's sonnet to, 246
et seq., 261.

Miracles, 168, 170 et seq. {Cf.

Supernaturalistic Theo-

logy.)

Monotheism, 286.

Moral Instruction League, the,

vii.

Morals and religion, 281 ^/ seq.

More, Sir Thomas, 145.

Morley, John, 131, 174.

Morning and Evening Prayer {cf.

Anglican Prayer Book,

Book of Common Prayer).

Music in the Church, 319, 340.

Mystical socialism, 19, 22, 24,

25-

Nation, the, as a religious or-

ganism, 2^ et seq., 38, 40.

National Church a State Church,

.
36; 38.

.

ethical idealism, 90.

idealism, 32 et seq., 168, 346.

and religion, 67, 90.

religion and a State Church,

37 et seq.

State Church, 36, 38, 66 et seq.

{Cf also Established

Church.)

Natural Religion, Seeley's, 32.

Natural selection^, 163, 229, 237.

Naturalism, 157, 158, 160.

Naturalism and Agnosticism, 157.

Naturalistic church, a, 302, 303.

humanism, 160.

millennium, the, 226 et seq.

use of the terms God and
Religion, 292 et seq.

New Testament, the, and its mil-

lennial character, 221.

Arnold on the ethical meaning
of, 169.

Newman, John Henry, 41, [44.

Newton, Sir Isaac, 220.

Nicene Creed, the, 124.

Nonconformists, Rev. P. Dear-

mer's definition of, 145.

the, 30, 176 et seq., 195.
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Nonconformists and a revised

Book of Common Prayer,

73-

and Anglicans, divergent ten-

dencies of, 206 et seq.

and disestablishment, 63.

and national idealism, 34.

anti-State democrats, 195 et

seq.

causes of continued separation

from the Church, iii.

results of dissent from the

Church, 197. (C/. also

Baptists, Congregational-

ists, Dissenters, Free

Churches, Methodists.)

Old and New Testaments, 168
et seq., 221.

Oriental demonism, 152.

idealism, China and, 88.

Orthodoxy and heresy, 7.

Outdoor pulpits, 178.

Pageants, recent historic, 332,

333-
Page-Roberts, Rev. Canon, ser-

mon by, 100.

Paintings as symbols of religion,

341.
Parliament, Bagehot on, 48 et seq.

Parsifal, the Holy Grail scene,

334.
Parson^s Handbook, The, 112,

i45» 180, 319.
Paul, St, on the immortality of

the soul, 224.

on the Lord's Supper, vii.

on the resurrection of the dead,

224.

Personal religion and church dis-

cipline, I et seq., 65.

religion and the Labour move-
ment, 67.

methods of deepening, 5.

Personification of factors, 272 f/

seq.

Petition, an ethical, 266, 267,

268, 269.

Petitions {cf. Prayer).

Philosophy of Religion, The, 161.

Phylloxera, the, 227.

Plato, 308.

Plato's account of the death of

Socrates, 173.

Poets, democratic, 182, 186.

Politics, indifference of both
Roman and Protestant

churches towards, 362.

individualism in, 2.

Popular Govertimefit, 185.

Positivism, 252.

Dr Congreve's formula for,

131-2.

Positivist prayers, 258.

ritual, 134 ^/j'^^., 252.

Protestant Church, aloofness of,

from national and muni-
cipal politics, 362. {Cf
Church of England.)

Prayer, analysis of, 240 et seq.

attitudes of, 243.
Blake on, 251.

Prayer Book, a revised, 72 ct

seq.

cohesive power of, 78 ^/ seq.

some suggestions for a, 106,

107, 109, no, 114, 115,

117, i/i^i et seq., 1^6, 162,

164, 169, 173, 174, 182,

247, 248.

the compilers of, 167, 168.

the English, and the sacra-

ments, 320 et seq., 328 et

seq.

Prayer, heard and overheard, 245.
in humanistic religion, 239 et

seq.

private, 255, 256.

public, 255, 256.

re-interpretation necessary, 270
et seq.

religious emotion in, 262, 263.

the form of, 261 et seq., 291.
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Prayer, the "General Confes-

sion," 260, 265.

the mood of, 257.

the spirit of, 244 et seq.

Prayers, 126, 239 et seq.

humanistic, 258.

Preaching, absence of, in the

Christian Science Church,

94.

neglect of, in the Spanish

Church, 98.

influence of, 89, 97, 98 et seq.,

181.

Prejudices against religious forms,

103 et seq.

Psychology, individualistic, per-

nicious effect of, 17.

of ritual, the, 316 ^/ seq.

Pulpits, outdoor, 178.

Purgatory [cf. Hell).

Quaker meeting, a, 103, 316,

317-

Quakers, 103, 200, 210, 316, 317.

Quin, Mr Malcolm, 253.

Rationalised Judaism, 80.

Rationalist ritual of the future,

the, 351 et seq.

Rationalists, the, 301.

opposition of, to ritual, 349
et seq.

Reason, a ritual of, 337.
Redemption, the Christian

scheme of, 151.

the humanist doctrine of, 313.
the humanistic scheme of, 229

et seq.

the naturalistic scheme of, 168,

241, 242, 243.
_

the social-democratic scheme
of, 209.

Religion : A Criticism and a

Forecast, cited, 348.
Religion, a scientific, 230.

a theological term, 277.

and morals, 281.

Religion as national idealism, 67.

atomism in, 26.

ceremonial indispensable to,

316.

definition of, 288 et seq.

individualism in, 2 et seq.

of Eugenics, a, 237.

personal, enemies of, 36.

science and, T$ et seq.

scientific definition of, 291
et seq.

social democracy in, 194, 201.

the Broad Church ideal of, 30
et seq.

use of the term, 292 et seq.

Religious forms, some prejudices

against, 103 et seq.

freedom, 39.

life, the unit of, 26, 27.

nationalism, 34.

socialism, 24 et seq.

spiritistic ethical, 361.

symbolism, 347.
terminology, 278 et seq.

Resurrection of Christ, the, 172,

173-

of Socrates, the legendary, 173.

of the dead, St Paul's belief in,

224.

Revelation, the Book of, 221.

Revised Prayer Book as an
instrument of national

unity, 72 ^^ seq.

Revivals, 1 6 et seq.

Righteousness a synonymous
term with God, 172, 297
et passi?n.

Ritual, a means towards an end,

108.

and drama, distinctions be-

tween, 331 et seq., 342
et seq.

architecture as an element of,

178, 341.

as a fine art, 343, 346 et seq.

as a social phenomenon, 323
et seq.
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Ritual, both Jewish and Christian,

ethical, 361.

common[)lace forms of, 323.

different forms of, 103, 104.

in business life, 322.

in dress, 324 ^^ seq.

in the Christian Science

Church, 94.

in the Church of England,

loo-i, 316 et seq.

Jewish, 362 et seq.

literary art a sine qua non in,

341-

paintings as religious symbols,

342.

political, 335.
Positivist, Y'^dfCtseq.

sculptures as symbols of re-

ligion, 341.

some causes of dislike of, no,
III.

the power of, 348.

the psychology of, 316 et seq.

Ritualism essential in humanistic

religion, 91^/ seq.

Robins, Miss E., and her play

Votes for Women., 331.

Robinson, Dean, cited, vii et seq.

Roman Catholic Church, the, 25,

27.

and its ritual, 344.
Missal of the, 74, 89.

music in the, 340.

self-abnegation of the, 362.

Roman Catholics, aloofness of,

from politics, 362.

and the suggested revised

Anglican liturgy, 74.

Rousseau, 207.

Rubrics of the Prayer Book, the,

112. (Cy! Prayer Book.)

Ruskin, John, 194,

Sacrament of Presentation of

Children, Congreve's, 254.

Sacraments, the, 317, 320 et seq.

Saint, definition of the word, 303.

Saints, adoration of, 150.

Salvation Army, the, 177.

Salvation, the naturalistic view of,

Savonarola, 6, 219.

Schools, elementary, and their

control, 68.

State, 193.

Science and Christianity, 217,

225.

Science and Health, 94, 95.

Science and religion, 'j^etseq., 161.

and social democracy, union

of, 217.

and the grape-vine blight, 227.

evolution of, 75^^ seq.

Scientific inventions, 231.

organisations, 10.

Scientists and the suggested

revised Prayer Book, 76
et seq.

Sculptures as symbols of religion,

341-

Seasons, the Church's, lyi et seq.

Secular and religious education,

66, 67, 68, 193.

literature, 248.

Seeley, Sir John, 30, 32, 34, 66,

86, 157, 174, 299.

Self-respect, religion of, 209 etseq.

Sermons, 89, 97 et seq., 100, 181.

(Cf. Preaching.)

a manual necessary to supple-

ment, 97.

neglected in the Spanish

Church, 98.

unknown in the Christian

Science Church, 94.

Shakespeare, 139, 175, 177, 247.

Emerson's essay on, 122.

Shaw, Mr Bernard, 143.

Shelley, 175, 311.

Shinto cult of Japan, the, 86.

Sin, definition of the word, 306,

307-
" Sins of Society," the : sermons

by Father Vaughan, 99.
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Social and religious aloofness of

Jews, 79.

democracy, 62, 65, 179 ef se^.

democracy in religion, 201.

democrats, fusion of, with the

Anglicans, 180, 194.

dynamics, the study of, 190 ef

seq.

mysticism, 19, 22, 24, 25.

Socialism, Liberal, 194.

philosophic, 193.

religious, 24 e/ seq.

the gospel of, 193.

as a religion necessary to unite

Anglicans and Noncon-

formists, 208.

Socialist party, means of unifica-

tion of, 67.

Society and conversion, 19.

of Friends, the, 103, 199, 210,

316, 317.

Sociology, 280.

Socrates, death of, 173.

mission of, 304.

Songs before Sunrise, 259, 260.

"Sovereignty of Ethics," Emer-

son's essay on, 84.

Spain, Church of, 98.

Spanish Gipsy, The, 115.

Spectator, The, cited, 128.

Spencer, Herbert, 195, 280, 290,

308.

Spenser, 139.

Spiritism, 150, 152 et seq., 158 et

seq.

Spiritistic ethical religions, 361.

Stage performances and ritual,

331-

State Church, a national, 66.

the, 36, 38. {Cf. Established

Church.)

necessary for every nation, 43.

anti-democratic character of, 44.

democratisation and its effects,

45 et seq., 60, 191. {Cf.

AngUcan Church and

Established Church.)

State schools, 193.

organisation of church dis-

cipline, 2^ et seq., 65.

Stead, W. T., cited, 16.

"Suffragettes," the, 331, 332-

Sunday observance, 89, 364.

Supernaturalism, both Bible and

Prayer Book saturated

with, 175.

in secular literature, 175.

Supernaturalistic theology, 16,

17, 19, 20, 69 et seq., 81,

158, t68, 170 et seq., 209,

218, 222, 223, 248, 373.

Swinburne, the poems of, 185,

259, 260, 300.

Symbolism, religious {cf Ritual).

Temple services, Jewish, 6, 363.

Tennyson, 17 5, 263, 264.

Terminology, the question of,

2']'] et seq.

Theatre, the, and its actors, 331

et seq.

Theism, 285, 286.

Theological terms in a humanistic

sense, 277 ^/ seq.

the language of religion, 278.

Theology, 162, 277 et seq.

definition of, 278.

supernaturalistic, bad effect of,

17-

Tory democracy, 194.

Towards Democracy, Carpenter's,

185.

Tractarian party, the, 27, 362.

{Cf also High Church
Party.)

Trinity, the doctrine of the, 165

et seq.

Undenominationalism, 81, 290.

Uniformity, Act of, 127.

revision of Prayer Book, a

great factor towards, 80 et

seq., 89.

25
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Uniforms, distinctive, as ritual,

325 e/ seq.

Union of Methodist bodies, 199.

Unitarian sermons, 100.

Unitarians, 41, 200.

Unity of Christians, 81.

Unity of Jew and Christian

possible, 79.

Varieties of Religious Experience^

3. 14-

criticism of Prof. James's

premises in, 4 et seq.

Vaughan, Father Bernard, and
his sermons, 99.

Vesture of the clergy, 319, 325
et seq., 343.

Virgin Mary, cult of, 150.

Votes for Women: Miss Robins's

play, 331, 332.

Wagner's Parsifal, 334.

Ward, Prof. James, 157.

Watson, William, 142, 273.
Wealth, distribution of, 225.

Weddings, ethical, 93.

Wellington, Duke of, 220.

Wesley, Charles, 220.

Wesley, John, 6, 19.

Wesley's hymns, 125, 126.

Whigs, the evolution of, 195.

Whitman, the poems of, 182.

Wiclif, 220.

Wordsworth's sonnet to Milton,

246, 261.

Worship, definition of the word,

302.
" Worship," Emerson's essay on,

84.

Worship of the Moral Ideal,

373-

Zangwill, Israel, 141, 142.

Zoroaster, disciples of, 89.
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Hymns, yc?rM, 20.
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Dictionary, Zoega, 45.
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Individualism, Spencer, Man z/. State, 32.

Irish, Atkinson, 40; Book of Ballymote, 40; i>VoX-

0/Leinster, ^1 ; Ho^an, 41 ; Leabhar Breac,

42; Leabhar na H-Uidhri, 41; O'Grady,

43 ; Stokes, 43 ; Todd Lectures, 44 ; Yellotu

Book oj Lecan, 45.
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Wright, C.H.H., 2Z.

Rabbinical Comment, on, 7'^;r/i5^ Trans. Soc. iZ.

Justice, Spencer, Princ. of Ethics, II., 31, 32.

Kant, Schurman, 30.

Kindergarten, Goldamtner, 57.
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Malaria, Annett, 46; Boyce, 47; Button, 48;
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I. Theology and Religion.

THEOLOGICAL TRANSLATION LIBRARY.
IRew Series.

A Series of Translations by w/iich the best results of recent Theo-

logical Investigations on the Continent, conducted ivithout reference

to doctrinal considerations, and with the sole purpose of arriving

at the truth, are placed zvithiti reach of English readers.

Vols. I.-XII. were edited by the Rev. T. K. Cheyne, M.A.,

D.D., Oriel Professor of Interpretation in the University of Oxford,

Canon of Rochester; and the late Rev. A. B. Bruce, D.D., Professor

of Apologetics, Free Church College, Glasgow.

Vol. XIII. was edited by Rev. Allan Menzies, D.D., Professor of

Divinity and Biblical Criticism in the University, St Andrews.

Vols. XV., XVII., XVIII., and XXI. are edited by Rev. W. D.

Morrison, M.A., LL.D.

Vols. XIX. and XX. are edited by Rev. James Moffatt, B.D.,

D.D., St Andrews.

The Price of Vols. I.~XXI. is \os. 6d.
;

Vol. XXII. and after, \os. 6d. net.

Subscribers to the Series obtain three volumes for 22S. 6d.

carriage free, payable before publication of the volumes.

New Subscription—Vols. XXII.-XXIV., of which Vol. XXII.
is Ready.

PRIMITIVE CHRISTIANITY : Its Writings and Teach-
ings in their Historical Connections. By Otto Pfleiderer,

Professor of Practical Theology in the University of Berlin.

Vol. XXIII. in x^ctive Preparation.

THE INTRODUCTION TO THE CANONICAL
BOOKS OF THE OLD TESTAMENT. By Carl

Cornill, Professor of Old Testament Theology at the

University of Breslau.

Vol. XXIV. in Active Preparation.

HISTORY OF THE CHURCH. By Hans von Schubert,

Professor of Church History at Kiel. Translated from the

Second German Edition. By arrangement with the author, an

Additional Chapter will be added on " Religious Movements
in England in the Nineteenth Century," by Miss Alice Gardner,

Lecturer and Associate of Newnham College.

Vol. XXI.

ST PAUL: THE MAN AND HIS WORK. By Prof. H.
Weinel of the University of Jena. Translated by Rev. G. A.

Bienemann, M.A. Edited by Rev. W. D. Morrison, LL.D.
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Vols. XIX. and XX.

THE EXPANSION OF CHRISTIANITY IN THE
FIRST THREE CENTURIES. By Adolf Harnack,

Ordinary Professor of Church History in the University, and
Fellow of the Royal Academy of the Sciences, Berlin ; trans-

lated and edited by James Moffatt, B.D., D.D., St Andrews.

Vol. XVIII.

CHRISTIAN LIFE IN THE PRIMITIVE CHURCH.
By Ernst von Dobschiitz, Professor of New Testament in the

University of Strassburg. Translated by Rev. G. Bremner, and
edited by the Rev. W. D. Morrison, LL.D.

" It is only in the very best English work that we meet with the scientific

thoroughness and all-round competency of which this volume is a good
specimen ; while such splendid historical veracity and outspokenness would
hardly be possible in the present or would-be holder of an English theo-

logical chair."

—

The Speaker.

" Some may think that the author's finding is too favourable to the early

churches, but at any rate there is no volume in which material for forming a

judgment is so fully collected or so attractively presented. "

—

British Weekly.

Vol. XVI.

THE RELIGIONS OF AUTHORITY AND THE
RELIGION OF THE SPIRIT. By the late Auguste
Sabatier, Professor of the University of Paris, Dean of the

Protestant Theological Faculty. With a Memoir of the Author
by Jean Reville, Professor in the Protestant Theological Faculty

of tlie University of Paris, and a Note by Madame Sabatier.

" Without any exaggeration, this is to be described as a great book, the

finest legacy of the author to the Protestant Church of France and to the theo-

logical thought of the age. Written in the logical and lucid style which is

characteristic of the best French theology, and excellently translated, it is a

work which any thoughtful person, whether a professional student or not,

might read without difficulty."

—

Glasgow Herald.

Vols. XV. and XVII.

THE BEGINNINGS OF CHRISTIANITY. By Paul
Wernle, Professor Extraordinary of Modern Church History at

the University of Basel. Revised by the Author, and translated

by the Rev. G. A. Bienemann, M.A., and edited, with an Intro-

duction, by the Rev. W. D. Morrison, LL.D.

Vol. I. The Rise of the Religion.

Vol. II. The Development of the Church.

From sotne of the Reviews of the Work.

Dr Marcus Dods in the British Weekly—"We cannot recall any work by
a foreign theologian which is likely to have a more powerful influence on the

thouij;hl of this country than Wernle's Beginnings of Christianity. It is well

written and well translated ; it is earnest, clear, and persuasive, and above all

it is well adapted to catch the large class of thinking men who are at present

seeking some non-miraculous explanation of Christianity."
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"This translation of Prof. Wernle's lectures deserves a very hearty wel-

come in England. The style is alive and vigorous, the thought suggestive
;

the whole narrative is admiral)ly clear and simple, popular in the best sense of

the term. ... It may be accepted as a companion volume to Harnack's IVhat
is Christianity? as an announcement of a liberal position of slightly differing

tendency. It is quite easy and pleasant reading for the ordinary layman who
may be desirous of knowing the present pisition of the more advanced schools,

and how much of the traditional theology these are prepared to retain. One
could wish that a few more English theologians would attempt a similar

apologia for the edification of the perplexed lay mind."

—

Daily News.

" No English book covers the same ground, or is conceived with the same
breadth and sanity ; in few works in any language are learning and insight

so happily combined."

—

Edinburgh Review.

"The translation is well done, and the book is full of interest."

—

Athe7icEuin.

The Earlier Works included in the Library are :

—

HISTORY OF DOGMA. By Adnlf Hamack, Ordinary Pro-

fessor of Church History in the University, and Fellow of the

Royal Academy of the Sciences, Berlin. Translated from the

Third German Edition. Edited by the Rev. Prof. A. B.

Brure, D.D. 7 vols. (New Series, Vols. II., VII., VIII., IX.,

X., XL, XII.) 8vo, cloth, each \os. 6d. ; half-leather, suitable

for presentation, 12^-. 6d.

ABBREVIATED LIST OF CONTENTS:—Vol. I.: Intro-

ductory Division:—I. Prolegomena to the Study of the History

of Dogma. II. The Presuppositions of the History of Dogma.
Division I.—The Genesis of Ecclesiastical Dogma, or the

Genesis of the Catholic Apostolic Dogmatic Theology, and the

first Scientific Ecclesiastical System of Doctrine. Book I. :

—

The Preparation. Vol. II.: Division I. Book II.:— 7^^^

Laving of the Foundation.— I. Historical Survey.— /. Fixing
and gradual Secularising of Christianity as a Church.—//.

Fixing and gradual Hellenising of Christianity as a System of
Doctrine. Vol. III. : Division I. Book II. :

—

The Laving of
the Foundation—continued. Division II.—The Develo[)ment

of Ecclesiastical Dogma. Book I. :

—

The History of the

Development of Dogma as the Doctrine of the God-fnan on the

basis of Natural Theotogv. A.—Presuppositions of Doctrine of
Redemption or Natural Thenlogv. B.— The Doctrine of Redemp-
tion in the Person of the God-?nan in its historical development.

Vol. IV. : Division II. Book I.— The History of the Develop-

ment of Dogma as the Doctrine of the God-ma?i on the basis of
Natural Theology— continued. Vol. V. : Division II. Book
II.

—

Expansion and Re7nodelling of Dogma into a Doctrine of
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Sin, Grace, and Aleans of Grace on t/ie basis of the Church.
Vol. VI. : Division II. Book II.

—

Expansion and Re-
modelling of Dogma into a Doctrine of Sin, Grace, and Means
of Grace on the basis of the C/^^r^r/^—continued. Vol. VII.

:

Division II. Book III.

—

The Threefold Issue of the History

of Dogma.—Full Index.

" No work on Church history in recent times has had the influence of
Prof. Harnack's History ofDogma.''— Times.

" A book which is admitted to be one of the most important theological
works of the time."

—

Daily News.

WHAT IS CHRISTIANITY? Sixteen Lectures delivered
in the University of Berlin during the Winter Term, 1899-1900.
By Adolf Harnack. Translated by Thomas Bailey Saunders.
(New Series, Vol. XIV.) Demy 8vo, cloth, los. bd. ; half-

leather, suitable for presentation, 12s. 6d.

Prof. W. Sanday of Oxford, in the examination uf the worlv, says :
— " I

may assume that Harnack's book, which has attracted a good deal of attention
in this country as in Germany, is by this time well known, and that its merits
are recognised—its fresh and vivid descriptions, its breadth of view and skilful

selection of points, its frankness, its genuine enthusiasm, its persistent effort

to get at the living realities of religion."

"Seldom has a treatise of the sort been at once so suggestive and so
stimulating. Seldom have the results of so much learning been brought
to bear on the religious problems which address themselves to the modern
m'mi^."'—Pilot.

" In many resjjects this is the most notable work of Prof. Harnack. . . .

These lectures are most remarkable, both for the historical insight they
display and for their elevation of tone and purpose."

—

Literature,

THE COMMUNION OF THE CHRISTIAN WITH
GOD : A Discussion in Agreement with the View of
Luther. By W. Herrmann, Dr. Theol., Professor of Dogmatic
Theology in the University of Marburg. Translated from the

Second thoroughly revised Edition, with Special Annotations by
the Author, by J. Sandys Stanyon, M. A. (New Series, Vol. IV.)

8vo, cloth. IOJ-. 6d.

" It will be seen from what has been said that this book is a very im-
portant one. . . . The translation is also exceedingly well done."

—

Critical
Review.

"We trust the book will be widely read, and should advise those who
read it to do so twice."

—

Primitive Methodist Quarterly.

"Instinct with genuine religious feeling; . . . exceedingly interesting
and suggestive."

—

Glasgo-v He>-ald.

A HISTORY OF THE HEBREWS. By R. Kittel, Or-
dinary Professor of Theology in the University of Breslau. In
2 vols. (New Series, Vols. III. and VI.) 8vo, cloth. Each
volume, loi". 6d.
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Vol. I. Sources of Information and History of the Period up to

the Death of Joshua. Translated by John Taylor, D.Lit., M.A.

Vol TI. Sources of Information and History of the Period down

to the Babylonian Exile. Translated by Hope W. Hogg, B.D., and

E. B. Speirs, D.D.

"
It is a sober and earnest reconstruction, for which every earnest student

of the Old Testament should be grateful."— C7i;7.vY/a« IVorld.

"It will be a happy day for pulpit and pew when a well-thumbed copy (jf

the History of the Hebrews is to be found in every manse and parsonage.'—

Literary World.

"It is a work which cannot fail to attract the attention of thoughtful

people in this cownixy."—Pall Mall Gazette.

AN INTRODUCTION TO THE TEXTUAL CRITI-
CISM OF THE GREEK NEW TESTAMENT.
By Professor Eberhard Nestle, of Maulbronn. Translated from

the Second Edition, with Corrections and Additions by the

Author, by William Edie, B.D., and edited, with a Preface, by

Allan Menzies, D.D., Professor of Divinity and Biblical Criticism

in the University of St Andrews. (New Series, Vol. XIII.)

With eleven reproductions of Texts. Demy 8vo, loi-. 6d.
;
half-

leather, 125. 6d.

"We have no living scholar more capable of accomplishing the fascin-

ating task of preparing a complete introduction on the new and acknowledged

principles than Prof. Nestle. This book will stand the most rigorous

scrutiny ; it will surpass the highest exYieci&Uon."—Expository Times.

"Nothing could be better than Dr Nestle's account of the materials

which New Testament textual criticism has to deal ^i^h.""—Spectator.

"We know of no book of its size which can be recommended more cor-

dially to the student, alike for general interest and for the clearness of its

arrangement. ... In smoothness of rendering, the translation is^one of the

best we have come across for a considerable time."

—

Manchester Guardian.

THE APOSTOLIC AGE. By Prof. Carl von Weizsacker.

Translated by James Millar, B.D. 2 vols. (New Series, Vols.

I. and V.) Demy 8vo, cloth. Each 105. 6d.

"Weizsacker is an authority of the very first rank. The present work

marks an epoch in New Testament criticism. The English reader is fortunate

in having a masterpiece of this kind rendered accessible to him."

—

Expository

Times.

".
. . No student of tiieology or of the early history of Christianity can

afford to leave Weizsacker's great book \\mca.d.'"—Afanchcster Guardian.

"In every direction in this work we find the mark of the independent

thinker and investigator . . . this remarkable volume . . . this able and

learned work. . . ."— Christian IVorld,

" The book itself ... is of great interest, and the work of the translation

has been done in a most satisfactory way.''— Critical Review.
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Utiifor^n Price per Volume, ds.

BAUR (F. C). CHURCH HISTORY OF THE FIRST
THREE CENTURIES. Translated from the Third
German Edition. Edited by Rev. Allan Menzies. 2 vols. 8vo,

cloth. \2S.

PAUL, THE APOSTLE OF JESUS CHRIST,
HIS LIFE AND WORK, HIS EPISTLES AND
DOCTRINE. A Contribution to a Critical History of

Primitive Christianity. By Rev. Allan Menzies. 2nd Edition.

2 vols. 8vo, cloth. \2s.

BLEEK (F.). LECTURES ON THE APOCALYPSE.
Translated. Edited by the Rev. Dr. S. Davidson. 8vo, cloth.

ds.

EWALD'S (Dr. H.) COMMENTARY ON THE
PROPHETS OF THE OLD TESTAMENT.
Translated by the Rev. J. F. Smith. [Vol. I. General Intro-

duction, Yoel, Amos, Hosea, and Zakharya 9-1 1. Vol. II.

Yesaya, Obadya, and Mikah. Vol. III. Nahtlm, Ssephanya,
Habaqqiiq, Zakharya, Yeremya. Vol. IV. Hezekiel, Yesaya
xl.-lxvi. Vol. V. Haggai, Zakharya, Malaki, Jona, Baruc,

Daniel, Appendix and Index.] 5 vols. 8vo, cloth. 30J.

COMMENTARY ON THE PSALMS. Translated
by the Rev. E. Johnson, M.A. 2 vols. 8vo, cloth. \2S.

COMMENTARY ON THE BOOK OF JOB, with
Translation. Translated from the German by the Rev. J.
Frederick Smith. 8vo, cloth. 9^-.

HAUSRATH (Prof. A.). HISTORY OF THE NEW
TESTAMENT TIMES. The Time of Jesus. Translated

by the Revs. C. T. Poynting and P. Quenzer. 2 vols. 8vo,

cloth. 12^-.

The second portion of this work, "The Times of the Apostles," was
issued apart from the Library, but in uniform volumes ; see p. 19.

KEIM'S HISTORY OF JESUS OF NAZARA: Con-
sidered in its connection with the National Life of
Israel, and related in detail. Translated from the

German by Arthur Ransom and the Rev. E. M. Geldart.

[Vol. I. Second Edition. Introduction, Survey of Sources,

Sacred and Political Groundwork, Religious Groundwork.
Vol. II. The Sacred Youth, Self-recognition, Decision. Vol. III.
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The First Preaching, the Works of Jesus, the Disciples, and
Apostohc Mission. Vol. IV. Conflicts and Disillusions,

Strengthened Self-confidence, Last Efforts in Galilee, Signs of

the Approaching Fall, Recognition of the Messiah. Vol. V.

The Messianic Progress to Jerusalem, the Entry into Jerusalem,

the Decisive Struggle, the Farewell, the Last Supper. Vol. VL
The Messianic Death at Jerusalem. y\rrest and Pseudo-Trial,

the Death on the Cross, Burial and Resurrection, the Messiah's

Place in History, Indices.] Complete in 6 vols. 8vo. 365.

(Vol. I. only to be had when a complete set of the work is ordered.)

KUENEN (Dr. A.). THE RELIGION OF ISRAEL
TO THE FALL OF THE JEWISH STATE. By
Dr. A. Kuenen, Professor of Theology at the University, Leyden.

Translated from the Dutch by A. H. May. 3 vols. 8vo, cloth.

i8.r.

PFLEIDERER (O.). PAULINISM : A Contribution
to the History of Primitive Christian Theolog^y.
Translated by E. Peters. 2nd Edition. 2 vols. Svo, cloth. 12s.

PHILOSOPHY OF RELIGION ON THE BASIS
OF ITS HISTORY. (Vols. I. IL History of the Philo-

sophy of Religion from Spinoza to the Present Day ; Vols.

III. IV. Genetic-Speculative Philosophy of Religion.) Trans-

lated by Prof. Allan Menzies and the Rev. Alex. Stewart.

4 vols. 8vo, cloth. 24s.

R]£VILLE (Dr. A.). PROLEGOMENA OF THE
HISTORY OF RELIGIONS. With an Introduction by

Prof. F. Max Miiller. Svo, cloth. 6s.

PROTESTANT COMMENTARY ON THE NEW
TESTAMENT. With General and Special Introductions.

Edited by Profs. P. W. Schmidt and F. von Holzendorff,

Translated from the Third German Edition by the Rev. F. H.
Jones, B.A. 3 vols. Svo, cloth. iSs.

SCHRADER (Prof. E.). THE CUNEIFORM IN-
SCRIPTIONS AND THE OLD TESTAMENT.
Translated from the Second Enlarged Edition, with Additions

by the Author, and an Introduction by the Rev. Owen C.

Whitehouse, M.A. 2 vols. (Vol. I. not sold separately.) With
a Map. Svo, cloth. 12s.

ZELLER (Dr. E.). THE CONTENTS AND ORIGIN
OF THE ACTS OF THE APOSTLES CRITI-
CALLY INVESTIGATED. Preceded by Dr. Fr. Over-

beck's Introduction to the Acts of the Apostles from De Wette's

Handbook. Translated by Joseph Dare. 2 vols. Svo, cloth. 125'.
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THE CROWN THEOLOGICAL LIBRARY.

The volu/ncs are uniforni in size (crown octavo) and binding, but the
price varies according to the size and importance of the work.

A Few Opinions of the Use of the Series.

Professor Marcus Dods :
" By introducing to the English-speaking public

specimens of the work of such outstanding critics and theologians, your
' Crown Theological Library ' has done a valuable service to theological
learning in this country."

Dr John Watson: "The Library is rendering valuable service to lay

theologians in this country, as well as to ministers."

Rev. Principal P. T. Forsyth: "As a whole it is an admirable series, and
opens to the English reader at a low price some books which are of prime
importance for religious thought."

Sir Edward Russell : "I have formed the highest opinion of this series.

Each of the books is animated by a fine intelligent and at the same time
devout spirit."

Rev. Principal D. L. Ritchie : I have read many of the volumes in the
' Crown Library,' and I think it an admirable and useful series."

Rev. Professor A. E. Garvie : "I am grateful for the publication of these
volumes, as they bring within the reach of the English student, in a correct
translation and at a cheap price, important theological works, which other-
wise would be accessible only to those familiar with French or German."

Rev. R. J. Campbell: "Your 'Crown Theological Library' is invalu-
able, and is doing excellent service for liberal Christianity."

Professor G. Currie Martin: "I think you are rendering a most valuable
service to all serious students of theology by your publication of the
' Crown Theological Library.'"

Vol. I. BABEL AND BIBLE. By Dr. Friedrich Delitzsch,

Professor of Assyriology in the University of Berlin. Authorised
Translation. Edited, with an Introduction, by Rev. C H.
W. Johns. Crown 8vo, with 77 illustrations, cloth. 55.

" This interestingly illustrated and well-made version of the Lectures
should satisfy both scholars and general readers, though no doubt scholars
will know best how to appreciate the high value of its arguments."

—

Scotsman.

Vol. II. THE VIRGIN BIRTH OF CHRIST: An
Historical and Critical Essay. By Paul Lobsiein, Pro-

fessor of Dogmatics in the University of Strassburg. Translated

by Victor Leuliette, A.K.C., B.-es-L., Paris. Edited, with an
Introduction, by Rev. W. D. Morrison, LL.D. Crown 8vo. y.

" It should be added that Lobstein falls behind no one of those who have
refined the tone of modern controversy, that his attitude to those whose views
he opposes is considerate, his own purpose constructive for faith, and his tone
impressively reverent. Mr Leuliette's translation is in admirably clear and
good English. "

—

HibbertJojirnal.

14 Henrietta Street, Covent Garden, London, W.C.
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THE CROWN THEOLOGICAL LIBRARY Continued.

Vol. III. MY STRUGGLE FOR LIGHT: Confessions
of a Preacher. By R. Wimmer, Pastor of Weis\veil-am-

Rhein in Baden. Crown 8vo. cloth, y. 6d.

Dr. P. T. Forsyth, Principal of Hackney College.
—"A heantiful transla-

tion of a beautiful book."

" It is a book which will appeal to ministers who are anxious to preserve

intellectual sincerity, and to thoughtful laymen who are turning over in their

mind the deepest problems of religion. The author's spirit thoughout the

book reminds one of Martineau. The tone and style of the book are

admirable."— Dr. fohn Watson in Christian Coviiiiotiwealth.

Vol. IV. LIBERAL CHRISTIANITY: Its Origin, Nature,
and Mission. By Jean Reville, Professeur adjoint a la

Faculte de Theologie Protestante de I'Universite de Paris.

Translated and edited by Victor Leuliette, A.K.C., B.-es-L.

Crown 8vo, cloth, ^s.

" The book is a powerful, lucid and interesting restatement of the position

of Protestantism in regard to modern advances in philosophy and science.''

—Scotsman.

Vol. V. WHAT IS CHRISTIANITY? By Adolf Harnack,
Professor of Church History in the University, Berlin. Trans-

lated by Thomas Bailey Saunders. Crown 8vo. ^s.

Prof W. Sanday, of Oxford, in an examination of the work, says : "I
may assume that Harnack's book, which has attracted a good deal of attention

in this country as in Germany, is by this time well known, and that its merits

are recognised— its fresh and vivid descriptions, its breadth of view and skilful

selection of points, its frankness, its genuine enthusiasm, its persistent effort

to get at the living realities of religion."

Vol. VI. FAITH AND MORALS. By W. Herrmann, Pro-

fessor of Systematic Theology at the University of Marburg

;

Author of "The Communion of the Christian with God."
Crown 8vo, cloth. 5^-.

" A cordial welcome will be given the very readable translation by Mr
Matheson and Mr Stewart."

—

Spectator.

Vol. VII. EARLY HEBREW STORY. A Study of the

Origin, the Value, and the Historical Background of the

Legends of Israel. By John P. Peters, D.D., Rector of

St Michael's Church, New York ; author of " Nippur, or

Explorations and Adventures on the Euphrates." Crown 8vo,

cloth. 55-.

"These lectures are certainly of quite exceptional worth. Dr. Peters
has for many years given the attention of a ripe and thorough scholar to

the beginnings of history in Israel ; and these lectures will not only interest

the general reader, but will suggest much to the expert."-

—

British Weekly.

14 Henrietta Street, Covent Garden, London, W.C.
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THE CROWN THEOLOGICAL LIBRARY-Continued.

Vol. VIII. BIBLE PROBLEMS AND THE NEW
MATERIAL FOR THEIR SOLUTION. A Plea
for Thoroughness of Investigation addressed to
Churchmen and Scholars. By the Rev. T. K. Cheyne,
D.Litt., D.D., Fellow of the British Academy; Oriel Professor
of Interpretation in the University of Oxford, and Canon of
Rochester. Crown 8vo. 5^.

" The work is remarkably interesting and learned .... those who wish
to understand what problems are likely to engage attention in the near
future ought not to neglect the book."

—

British Friend.

Vol. IX. THE DOCTRINE OF THE ATONEMENT
AND ITS HISTORICAL EVOLUTION

; and RE-
LIGION AND MODERN CULTURE. By the late

Auguste Sabatier, Professor in the University of Paris, and Dean
of the Protestant Theological Faculty. Translated by Victor
Leuliette, A.K.C., B.-es-L. Crown 8vo. 4^-. 6^.

"... Both the studies in the volume are profoundly interesting ; marked
everywhere by the piercing insight, philosophic grasp, and deep spirituality

which are characteristic of this great and lamented Christian thinker."

—

The
Chi'istian IVorld.

Vol. X. THE EARLY CHRISTIAN CONCEPTION OF
CHRIST: Its Value and Significance in the History
of Religion. By Otto Pfleiderer, D.D., Professor of Practical

Theology in the University, Berlin. Crown 8vo. 3^. 6d.

" It would be difficult to name any recent English work which could
compare with this brilliant essay as a concise but lucid presentation of the
attitude of the more advanced school of German theologians to the Founder
of the Christian religion."

—

Scotsman.

Vol. XI. THE CHILD AND RELIGION: Eleven
Essays. By Prof Henry Jones, M.A., LL.D., University of

Glasgow ; C. F. G. Masterman, M.A. ; Prof George T. Ladd,
D.D., LL.D., University of Yale; Rev. F. R. Tennant, M.A.,
B.Sc, Hulsean Lecturer; Rev. J. Cynddylan Jones, D.D.; Rev.
Canon Hensley Henson, M.A.; Rev. Robert F. Horton, M.A.,
D.D.; Rev. G. Hill, M.A., D.D.; Rev. J. J. Thornton; Rev.
Rabbi A. A. Green ; Prof Joseph Agar Beet, D.D. Edited by
Thomas Stephens, B.A. Crown Svo. ds.

" No fresher and more instructive book on this question has been issued

for years, and the study of its pages will often prove a godsend to many
perplexed minds in the church and in the Christian home."

—

British Weekly.

Vol. xn. THE EVOLUTION OF RELIGION : an An-
thropological Study. By L. R. Famell, D.Litt., Fellow and
Tutor of Exeter College, Oxford ; University Lecturer in Clas-

sical Archaeology, etc., etc. Crown Svo, cloth, ^s.

" It is one of the most valuable v<;lumes that have appeared in this

excellent series. He gives so clear and lucid a picture of the actual results of
anthropology that his book is certainly the one we should put in the hands
of students. ''—Pall Mall Gazette.

14 Henrietta Street, Covent Garden, London, W.C.
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THE CROWN THEOLOGICAL LIBRARY-Continued.

Vol. XIII. THE HISTORY OF EARLY CHRISTIAN
LITERATURE. The Books of the New Testament.
By H. Von Soden, D.D., Professor of Theology in the University

of Berlin. Translated by the Rev. J. R. Wilkinson, and edited

by Rev. W. D. Morrison, LL.D. Crown 8vo, cloth. 55.

"Maybe recommended with entire confidence to any who wish to see

the views of the dominant liberal school in New Testament criticism

presented simply, positively, and cogently."

—

British Weekly.

Vol. XIV. JESUS. By Wilhelm Bousset, Professor of Theology in

Gottingen. Translated by Janet Penrose Trevelyan, and edited

by Rev. \V. D. Morrison, LL.D. Crown 8vo. 4^-.

"It is true the writers, Von Soden and Bousset, have, in the course of

their papers, said things that I regard as nothing less than admirable. I very

much doubt whether we have anything so admirable in English."—Rev, Dr.

Sanday in the Guaf-dian.

Vol. XV. THE COMMUNION OF THE CHRISTIAN
WITH GOD. By Wilhelm Herrmann, D.D. Translated

from the new German Eciition by Rev. J. S. Stanyon, M.A.,

and Rev. R. W. Stewart, B.D., B.Sc. Crown 8vo, cloth. 5.^.

Vol. XVI. HEBREW RELIGION TO THE ESTAB-
LISHMENT OF JUDAISM UNDER EZRA. By
W. E. Addis, M.A. Crown 8vo. Cloih, 55.

" It would he difficult to name a book better adapted to give the student

a clear and reliable impiessii)n of the resvilts of recent resc:irch into the

origin and historical development of Hebrew religion."

—

Scotsman.

Vol. XVII. NATURALISM AND RELIGION. By Rudolf

Otto, Professor of Theology in the University of Gbttmgen.

Translated by J. Arthur Thomson, Professor of Natural History

in the University of Aberdeen, and Margaret R. Thomson.
Edited with an Introduction by Rev. W. D. Morrison, LL.D.
Crown 8vo. 6s.

"A valuable survey, and a critical estimate of scientific theory and kindred

ideas as they concern the religious view of the world. ... It is well written,

clear, and even eluquetit.''

—

Expository Times.

A Number of Works are under consideration, of which the

following Volumes are in Active Preparation.

ESSAYS ON THE SOCIAL GOSPEL. By Professor

Adolf Harnack, of Berlin, and Professor W. Herrmann, of

Marburg.

THE RELIGION OF THE OLD TESTAMENT. Its

Place among the Religions of the Nearer East. By
Karl Marti, Professor of Old 'I'estiment Exegesis, Bern.

14 Henrietta Street, Covent Garden, London, W.C.
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THE HIBBERT LECTURES.
Library Edition, demy 8vo, lo^. dd. per volume. Cheap Popular

Edition, 35-. dd. per volume.

ALVIELLA (Count GOBLET D'). EVOLUTION OF
THE IDEA OF GOD, ACCORDING TO AN-
THROPOLOGY AND HISTORY. Translated by the

Rev. P. H. Wicksteed. (Hibbert Lectures, 1891.) Cloth.

\os. 6d. Cheap Edition, 3^-. 6d.

BEARD (Rev. Dr. C). LECTURES ON THE REFOR-
MATION OF THE SIXTEENTH CENTURY IN
ITS RELATION TO MODERN THOUGHT AND
KNOWLEDGE. (Hibbert Lectures, 1883.) 8vo, cloth.

los. 6d. Cheap Edition, 3rd Edition, 35. 6d.

DAVIDS (T. W. RHYS). LECTURES ON SOME
POINTS IN THE HISTORY OF INDIAN
BUDDHISM. (Hibbert Lectures, 1881.) 2nd Edition.

8vo, cloth. I05-. 6d. Cheap Edition, y. 6d.

DRUMMOND (Dr.). VIA, VERITAS, VITA. Lectures
on Christianity in its most Simple and Intelligible Form. (The
Hibbert Lectures, 1894.) los. 6d. Cheap Edition, 35-. 6d.

HATCH (Rev. Dr.). LECTURES ON THE INFLU-
ENCE OF GREEK IDEAS AND USAGES UPON
THE CHRISTIAN CHURCH. Edited by Dr. Fair-

bairn. (Hibbert Lectures, 1888.) 3rd Edition. 8vo, cloth.

105. 6d. Cheap Edition, 35. 6d.

KUENEN (Dr. A.). LECTURES ON NATIONAL
RELIGIONS AND UNIVERSAL RELIGION.
(The Hibbert Lectures, 1882.) 8vo, cloth. 10s. 6d. Cheap
Edition, t,s. 6d.

MONTEFIORE (C. G.). ORIGIN AND GROWTH
OF RELIGION AS ILLUSTRATED BY THE
RELIGION OF THE ANCIENT HEBREWS.
(The Hibbert Lectures, 1B92.) 2nd Edition. 8vo, cloth,

lo.v. 6d. Cheap Edition, 35-. 6d.

PFLEIDERER (Dr. O.). LECTURES ON THE IN-
FLUENCE OF THE APOSTLE PAUL ON THE
DEVELOPMENT OF CHRISTIANITY. Translated
by the Rev. J. Frederick Smith. (Hibbert Lectures, 1885.)
2nd Edition. 8vo, cloth. 10s. 6d. Cheap Edition, 35. 6d.

RENAN (E.). ON THE INFLUENCE OF THE IN-
STITUTIONS, THOUGHT, AND CULTURE OF
ROME ON CHRISTIANITY, AND THE DE-
VELOPMENT OF THE CATHOLIC CHURCH.
Translated by the Rev. Charles Beard. (Hibbert Lectures, 18S0.)

8vo, cloth, los. 6d. Cheap Edition, 3rd Edition, 35. 6d.

14 Henrietta Street, Covent Garden, London, W.C.
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THE HIBBERT LECTURES—Continued.

RENOUF (P. LE PAGE). ON THE RELIGION OF
ANCIENT EGYPT. (Hibbert Lectures, 1879.) 3rd

Edition. 8vo, cloth. los. 6d. Cheap Edition, 35. 6d.

RHYS (Prof. J.). ON THE ORIGIN AND GROWTH
OF RELIGION AS ILLUSTRATED BY CELTIC
HEATHENDOM. (Hibbert Lectures, 1886.) 8vo, cloth.

los. 6d. Cheap Edition, 3^. 6d.

REVILLE (Dr. A.). ON THE NATIVE RELIGIONS
OF MEXICO AND PERU. Translated by the Rev.

P. H. Wicksteed. (Hibbert Lectures, 1884.) 8vo, cloth,

icy. 6d. Cheap Edition, t,s. dd.

SAYCE (Prof. A. H.). ON THE RELIGION OF
ANCIENT ASSYRIA AND BABYLONIA. 4th Ed.

(Hibbert Lectures, 18S7.) 8vo,cloth. xos.dd. Cheap Ed., 3^-. 6^.

UPTON (Rev. C. B.). ON THE BASES OF RE-
LIGIOUS BELIEF. (Hibbert Lectures, 1893.) Demy
8vo, cloth. 105. (id. Cheap Edition, 3^-. dd.

ALPHABETICAL LIST.

ADDIS (W. E.). HEBREW RELIGION. See Crown
Theologicial Library, p. 13.

ALLIN (Rev. THOS.). UNIVERSALISM ASSERTED
AS THE HOPE OF THE GOSPEL ON THE
AUTHORITY OF REASON, THE FATHERS,
AND HOLY SCRIPTURE. With a Preface by Edna
Lyall, and a Letter from Canon Wilberforce. Crown 8vo.

Sewed, \s. 6d. net; cloth, 25. 6d. net.

ALVIELLA (Count GOBLET D'). THE CON-
TEMPORARY EVOLUTION OF RELIGIOUS
THOUGHT IN ENGLAND, AMERICA, AND
INDIA. Translated from the French by the Rev. J. Moden.
8vo, cloth. 10s. bd.

EVOLUTION OF THE IDEA OF GOD. See The
Hibbert Lectures, p. 14.

ANNOTATED CATECHISM. A Manual of Natural Religion

and Morality, with many practical details. 2nd Edition. Crown
8vo, cloth. \s.

BAUR (F. C). CHURCH HISTORY OF THE FIRST
THREE CENTURIES. See Theological Translation

Library, Old Series, p. 8.

PAUL, THE APOSTLE OF JESUS CHRIST.
See Theological Translation Library, Old Series, p. 8.

14 Henrietta Street, Covent Garden, London, W.C.
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ALPHABETICAL LIST—Continued.

BEARD (Rev. Dr. C). THE UNIVERSAL CHRIST,
AND OTHER SERMONS. Crown 8vo, cloth. 7^. 6d.

LECTURES ON THE REFORMATION OF
THE SIXTEENTH CENTURY IN ITS RELA-
TION TO MODERN THOUGHT AND KNOW-
LEDGE. See The Hibbert Lectures, p-. 14.

BEEBY (Rev. C. E., B.D., Author of "Creed and Life").

DOCTRINE AND PRINCIPLES. Popular Lectures

on Primary Questions. Demy 8vo, cloth. 45-. 6d.

BIBLE. Translated by Samuel Sharpe, being a Revision of the

Authorised English Version. 6th Edition of the Old, loth

Edition of the New Testament. 8vo, roan. 5J-. See also

Testament.

BLEEK (F.). LECTURES ON THE APOCALYPSE.
See Theological Translation Library, Old Series, p. 8.

BROADBENT (The late Rev. T. P., B.A.). THIR-
TEEN SERMONS, AN ESSAY, AND A FRAG-
MENT. With a Prefatory Note by Rev. Prof. J. Estlin

Carpenter, M.A. Crown 8vo, cloth, ^^s. net.

CAMPBELL (Rev. Canon COLIN). FIRST THREE
GOSPELS IN GREEK. See Testament, New, p. 26.

CHANNING'S COMPLETE WORKS. Including "The
Perfect Life," with a Memoir. Centennial Edition. 410
Edition. Cloth, 'js. 6d.

CHEYNE (Prof. T. K.). BIBLE PROBLEMS AND
THE NEW MATERIAL FOR THEIR SOLU-
TION. See Crown Theological Library, p. 12.

CHILD AND RELIGION. Edited by Thomas Stephens, B.A.
See Crown Theological Library, p. 12.

CHRISTIAN CREED (OUR). 2nd and greatly Revised
Edition. Crown 8vo, cloth. t,s. 6d.

CLARK (ARCHD. JAS.). DE SUCCESSIONS
APOSTOLICA NEC NON MISSIONE ET
JURISDICTIONE HIERARCHIiE ANGLICANS
ET CATHOLICiE, 8vo. {Georgetown, Guiatia.) Cloth.

2\S.

SEVEN AGES OF THE CHURCH ; or, Exposi-
tion of the Apocalypse. Sewed, is.

COMMON PRAYER FOR CHRISTIAN WORSHIP:
in Ten Services for Morning and Evening. 32mo,
cloth. IS. 6d. Also in 8vo, cloth. 3^-.

14 Henrietta Street, Covent Garden, London, W.C.
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ALPHABETICAL LIST—Continued.

CONWAY (MONCURE D.). CENTENARY HISTORY
OF THE SOUTH PLACE ETHICAL SOCIETY.
With numerous Portraits, a facsimile of the original MS. of the

hymn, " Nearer, my God, to Thee," and Appendices. Crown
8vo, half-vellum, paper sides. 5i-.

DAVIDS (T. W. RHYS). LECTURES ON SOME
POINTS IN THE HISTORY OF INDIAN
BUDDHISM. See The Hibbert Lectures, p. 14.

DELITZSCH (F.). BABEL AND BIBLE. Two Lectures

delivered before the Deutsche Orient-Gescllschaft in the presence

of the German Emperor, See Crown Theological Library,

p. 10. See also Hamack, A., "Letter to Preiiss. Jahrbiuher"

p. 18.

DOBSCHUTZ (E. VON). CHRISTIAN LIFE IN
THE PRIMITIVE CHURCH. See Theological Trans-

lation Library, New Series, p. 4.

DRIVER (S. R.). See Mosheh ben Shesheth, p. 22.

DRUMMOND (JAMES, M.A., LL.D., Hon. Litt.D.,
Principal of Manchester CoUeg-e, Oxford). AN
INQUIRY INTO THE CHARACTER AND
AUTHORSHIP OF THE FOURTH GOSPEL.
Demy 8vo, cloth. lojr. dd.

" This is a valuable book, the work of a liberal theologian of distinction

and great influence. "—Rev. R. J. Campbell, in Christian Commonwealth.
" The book is not only learned, but also reverent and spiritual in tone, and

ought to find its way into the libraries of students of all shades of belief, as a

very notable attempt to solve one of the most important of New Testament
problems. "

—

Ciiristian World.

" Of the spirit in which Dr. Drummond approaches the study of this work
of a master mind, of the completeness and arrangement of the material, and of

the temper in which the argument is conducted, it is impossible to speak too

highly. "

—

Scotsman.

VIA, VERITAS, VITA. .S"^^ The Hibbert Lectures, p. 14.

PHILO JUD^US. See p. 29.

ECHOES OF HOLY THOUGHTS: Arranged as
Private Meditations before a First Communion. 2nd
Edition, with a Preface by Kcv. J. Hamilton Thom. Printed

with red lines. Fcap. Svo, cloth. 15.

EWALD (H.). COMMENTARY ON THE PROPHETS
OF THE OLD TESTAMENT. See Theological Trans-

lation Library, Old Series, p. 8.

COMMENTARY ON THE PSALMS. See Theo-
logical Translation Library, Old Scries, p. 8.

14 Henrietta Street, Covent Garden, London, W.C.
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ALPHABETICAL LIST—Continued.

EWALD (H.). COMMENTARY ON THE BOOK OF
JOB. See Theological Translation Library, Old Series, p. 8.

FIGG (E. G.). ANALYSIS OF THEOLOGY, NATU-
RAL AND REVEALED. Crown 8vo, cloth. 6^.

FOUR GOSPELS (THE) AS HISTORICAL RE-
CORDS. 8vo, cloth. 15^.

GILL (C). THE EVOLUTION OF CHRISTIANITY.
By Charles Gill. 2ncl Edition. With Dissertations in answer
to Criticism. 8vo, cloth. 125'.

THE BOOK OF ENOCH THE PROPHET.
Translated from an Ethiopic MS. in the Bodleian Library, by
the late Richard Laurence, LL.D., Archbishop of Cashel. The
Text corrected from his latest Notes by Charles Gill. Re-issue.

Svo, cloth. 55-.

GOULD (Rev. S. BARING). LOST AND HOSTILE
GOSPELS. An Account of the Toledoth Jesher, two Hebrew
Gospels circulating in the Middle Ages, and Extant Fragments
of the Gospels of the first Three Centuries of Petrine and Pauline

Origin. Crown Svo, cloth. 7^-. 6d.

HARNACK (ADOLF). MONASTICISM : Its Ideals
and History; and THE CONFESSIONS OF ST.
AUGUSTINE. Two Lectures by Adolf Harnack. Trans-

lated into English by E. E. Kellett, M.A., and F. H. Marseille,

Ph.D., M.A. Crown 8vo, cloth, ^s.

" The lectures impart to these old subjects a new and vivid interest which
cannot but win this faithful version many admiring readers."

—

Scotsman.
" One might read all the ponderous volumes of Montalembert without

obtaining so clear a view or so rare a judgment of this immense subject as are

offered in these luminous pages. . . . The translation is excellent, and gives

us Harnack in pure and vigorous English."

—

Christian World.

LETTER to the " Preussische Jahrbiicher" on the
German Emperor's Criticism of Prof. Delitzsch's
Lectures on " Babel and Bible." Translated into English

by Thomas Bailey Saunders. 6d. net.

HISTORY OF DOGMA. See Theological Translation

Library, New Series, p. 5.

WHAT IS CHRISTIANITY ? See Theological Transla-

tion Library, New Series, p. 6. Also Crown Theological
Library, p. 11. See Saunders (T. B.), "Professor Harnack
and his Oxford Critics," p. 25.

EXPANSION OF CHRISTIANITY IN THE
FIRST THREE CENTURIES. See Theological

Translation Library, p. 4.

14 Henrietta Street, Covent Garden, London, W.C.
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ALPHABETICAL LIST-Continued.

HATCH (Rev. Dr.). LECTURES ON THE IN-
FLUENCE OF GREEK IDEAS AND USAGES
UPON THE CHRISTIAN CHURCH. See The
Hibbert Lectures, p. 14.

HAUSRATH (Prof. A.). HISTORY OF THE NEW
TESTAMENT TIMES. The Time of the Apostles.

Translated by Leonard Huxley. With a Preface by Mrs
Humphry Ward. 4 vols. 8vo, cloth. 42s. (Uniform with the

Theological Translation Library, Old Series.)

NEW TESTAMENT TIMES. The Times of Jesus.

See Theological Translation Library, Old Series, p. 8.

HEBREW TEXTS, in large type for Classes:
Genesis. 2ncl Edition. l6mo, cloth. i.>. 6t/.

Psalms. i6mo, cloth, i^-.

Isaiah. i6mo, cloth, is.

Job. i6nio, cloth, i.v.

HENSLOW (Rev. G.). THE ARGUMENT OF
ADAPTATION ; or, Natural Theology reconsidered.
Svo, cloth. IS.

SPIRITUAL TEACHINGS OF BIBLE PLANTS
;

or, The Garden of God. 8vo, cloth, is.

THE AT-ONE-MENT; or, The Gospel of Recon-
ciliation. 8vo, cloth, i^.

THE SPIRITUAL TEACHING OF CHRIST'S
LIFE. Svo, cloth. <^s. net.

CHRIST NO PRODUCT OF EVOLUTION. 8vo,

cloth. IS.

HERFORD (R. TRAVERS, B.A.). CHRISTIANITY IN
TALMUD AND MIDRASH. Demy Svo, cloth. 1S5.net.

CONTENTS :— Introduction. Division I. Passages from

the Rabbinical Literature : A. Passages relating to Jesus.

B. Passages relating to Minim, Minuth. Division II. General

Results. Appendix containing the Original Texts of the

Passages translated. Indices.

" His book (if he is right in his identification of the Minim) is a history of

Judaising Christianity—the fust independent and competent history written in

English."

—

Expository Ti)ncs.

" It must become at once the standard authority on its subject."

—

Ma)i-
chester Guardian.

" It is no exaggeration to say that it will prove indispensable not only to

scholars interested in Talmudic literature, but to all who study the subject of

the evangelical tradition. It will introduce the reader into a new world—
that of Jewish thought in the centuries after Christ."— Cambridge Krvieiv.

HERRMANN (W.). THE COMMUNION OF THE
CHRISTIAN WITH GOD. ^^^ Theological Translation

Library, New Series, p. 6.

14 Henrietta Street, Covent Garden, London, W.C.
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ALPHABETICAL LIST—Continued.

HERRMANN (W.). FAITH AND MORALS. ^"^^ Crown
Theological Library, p. ii.

HIBBERT JOURNAL: A Quarterly Review of Re-
ligion, Theology, and Philosophy, E^dited by L. P.

Jacks and G. Dawes Hicks. Vol. I. Royal 8vo. 856 pp.
Vol. II. 864 pp. Vol. III. 869 pp. Cloth. Each 125. td.

net. Annual Subscription, \os. post free.

HOERNING (Dr. R.). THE KARAITE MSS.,
BRITISH MUSEUM. The Karaite Exodus (i. to viii. 5)
in Forty-two Autotype Facsimiles, with a Transcription in

ordinary Arabic type. Together with Descriptions and Colla-

tion of that and five other MSS. of portions of the Hebrew
Bible in Arabic characters in the same Collection. Royal 4to,

cloth, gilt top. 20^.

HUNTER (Rev. J., D.D.). THE COMING CHURCH.
A Plea for a Church simply Christian. Cloth. \s. 6d. net.

CIVIC APATHY. A Sermon preached at Bechstein
Hall, London, Sunday morning, June 25, 1905. 6d. net.

JOHNSON (EDWIN, M.A.). THE RISE OF
CHRISTENDOM. Demy 8vo, cloth. 7.^. 6d.

ANTIQUA MATER : A Study of Christian Origins.
Crown 8vo, cloth. 2s. 6d.

THE RISE OF ENGLISH CULTURE. Demy
8vo, cloth. 15^. net.

JONES (Rev. R. CROMPTON). HYMNS OF DUTY
AND FAITH. Selected and Arranged. 247 pp. Fcap. 8vo,

cloth. 2nd Edition. 3.^. 6d.

CHANTS, PSALMS, AND CANTICLES. Selected

and Pointed for Chanting. i8mo, cloth, is. 6d.

ANTHEMS. With Indexes and References to the Music.

i8mo, cloth. IS. T)d.

THE CHANTS AND ANTHEMS. Together in

I vol., cloth. 2S.

A BOOK OF PRAYER. In Thirty Orders of Worship,

with Additional Prayers and Thanksgivings. i8mo, cloth.

2S. 6d. With Chants, in i vol. iSmo, cloth. 3.^.

14 Henrietta Street, Covent Garden, London, W.C.
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KAUTZSCH (E.). AN OUTLINE OF THE HISTORY
OF THE LITERATURE OF THE OLD TESTA-
MENT. With Chror.ological Tables for the History of the

Israelites, and other Aids to the Explanation of the Old Testa-

ment. Reprinted from the " Supplement to the Translation of

the Old Testament." By E. Kautzsch, Professor of Theology
at the University of Halle. Edited by the Author. Translated

by John Taylor, D.Lit., M.A., etc. Demy 8vo, cloth. 6s. 6d.

"This English translation ... is likely to prove very acceptable to

all those students who desire to see for themselves the view taken by the
' higher critics ' of the growth of the Old Testament."

—

T/te Guardian.

" Dr. Taylor has rendered a great service to the English readers by
his excellent translation of this important work."

—

British IVeekly.

"As to matter, it is the work of a scholar who is not afraid of results

suggested by fair research, but who never grasps at novelties merely for

the sake of originality. In style and language, the book reads more like an
original than a translation ; an original, too, which in its terseness of

expression has escaped the prolix obscurity so commonly complained of in

the writings of the author's country."

—

Chiuxh Gazette.

" A brief yet comprehensive statement of critical opinion respecting the

order and origin of the Old Testament books."

—

Alethodist Times.

KEIM'S HISTORY OF JESUS OF NAZARA. See

Theological Translation Library, Old Series, p. 8.

KENNEDY (Rev, JAS.). BIBLICAL HEBREW. See

P- 35-

KIRK (R. S.). SIDE-LIGHTS ON GREAT PROB-
LEMS OF HUMAN INTEREST. Crown Svo, cloth.

\s.

KITTEL (R.). HISTORY OF THE HEBREWS. See

Theological Translation Library, New Series, p. 6.

KUENEN (Dr. A.). LECTURES ON NATIONAL
AND UNIVERSAL RELIGIONS. See The Hibbert
Lectures, p. 14.

THE RELIGION OF ISRAEL TO THE FALL
OF THE JEWISH STATE. See Theological Translation

Library, Old Series, p. 9.

LOBSTEIN (P.). THE DOGMA OF THE VIRGIN
BIRTH OF CHRIST. See Crown Theological Library,

p. 10.

LODGE (Sir O.). LIFE AND MATTER: A Criticism
of Professor Haeckel's Riddle of the Universe. Fourth
impression. Crown Svo, cloth. 2s. i>d. net.
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MACAN (R. W.). THE RESURRECTION OF
JESUS CHRIST. An Essay in Three Chapters. 8vo,

cloth. 5s.

MACKAY (R. W.). SKETCH OF THE RISE
AND PROGRESS OF CHRISTIANITY. 8vo,

cloth. 6s.

MARCHANT (JAMES). THEORIES OF THE RE-
SURRECTION OF JESUS CHRIST. Crown 8vo,

stiff covers, 25. net ; superior cloth binding, 3^.

MARTI (KARL). RELIGION OF THE OLD TES-
TAMENT. See Crown Theological Library, p. 13.

MARTINEAU (Rev. Dr. JAMES). THE RELATION
BETWEEN ETHICS AND RELIGION. An
Address. Svo, sewed, is.

MODERN MATERIALISM : Its Attitude towards
Theolog^y. A Critique and Defence. Svo, sewed. 2s. 6d.

MONTEFIORE (C. G.). ORIGIN AND GROWTH
OF RELIGION AS ILLUSTRATED BY THE
RELIGION OF THE ANCIENT HEBREWS.
See The Hibbert Lectures, p. 14.

MOSHEH BEN SHESHETH'S COMMENTARY ON
JEREMIAH AND EZEKIEL. Edited from a Bodleian
MS., with a Translation and Notes, by S. R. Driver. Svo,

sewed, ^s.

MUNSTERBERG (Prof. HUGO). THE AMER-
ICANS. See p. 30.

NESTLE (E.). INTRODUCTION TO THE TEX-
TUAL CRITICISM OF THE GREEK NEW
TESTAMENT. See Theological Translation Library, New
Series, p. 7.

OTTO (R.). NATURALISM AND RELIGION. See

Crown Theological Library, p. 13.

PERRIN (R. S.). THE EVOLUTION OF KNOW-
LEDGE : A Review of Philosophy. Crown Svo, cloth.

6s.

PERSONAL AND FAMILY PRAYERS. 8vo, buckram.
IS. net.
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PETERS (JOHN P.). EARLY HEBREW STORY.
A Study of the Origin, the Value, and the Historical Bac]<ground

of the Legends of Israel. See Crown Theological Library,

p. II.

PFLEIDERER (Dr. O.). LECTURES ON THE IN-
FLUENCE OF THE APOSTLE PAUL ON THE
DEVELOPMENT OF CHRISTIANITY. See The
Hibbert Lectures, p. 14.

PAULINISM : A Contribution to tiie History of
Primitive Christianity. See Theological Translation Lib-

rary, Old Series, p. 9.

PHILOSOPHY OF RELIGION ON THE BASIS
OF ITS HISTORY. See Theological I'ranslation Library,

Old Series, p. 9.

THE EARLY CHRISTIAN CONCEPTION OF
CHRIST: Its Significance and Value in the History
of Rehgion. See Crown Theological Library, p. 12.

PLAIN COMMENTARY ON THE FIRST GOSPEL.
By an Agnostic. 8vo, cloth. 14^.

POOLE (REG. LANE). ILLUSTRATIONS OF THE
HISTORY OF MEDIEVAL THOUGHT IN
THE DEPARTMENTS OF THEOLOGY AND
ECCLESIASTICAL POLITICS. 8vo, cloth, los. 6d.

PROTESTANT COMMENTARY ON THE NEW-
TESTAMENT. See Theological Translation Library, Old
Series, p. 9.

RENAN (E.). ON THE INFLUENCE OF THE IN-
STITUTIONS, THOUGHT, AND CULTURE OF
ROME ON CHRISTIANITY AND THE DE-
VELOPMENT OF THE CATHOLIC CHURCH.
See Hibbert Tectures, p. 14.

RENOUF (P. LE PAGE). ON THE RELIGION
OF ANCIENT EGYPT. See Hibbert Lectures, p. 15.

REVILLE (A.). THE SONG OF SONGS, commonly
called the Song of Solomon, or the Canticle. Trans-
lated from the French. Crown 8vo, cloth. i.j. 6d.
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R^VILLE (A.). ON NATIVE RELIGIONS OF
MEXICO AND PERU. See Hibbert Lectures, p. 15.

PROLEGOMENA OF THE HISTORY OF RE-
LIGIONS. See Theological Translation Library, Old Series,

p. 9-

RfeVILLE (JEAN). LIBERAL CHRISTIANITY. See

Crown Theological Library, p. 11.

See also Sabatier's "Religions of Authority and Religion of the

Spirit," p. 4.

RHYS (J.). ON THE ORIGIN AND GROWTH OF
RELIGION AS ILLUSTRATED BY CELTIC
HEATHENDOM. See Hibbert Lectures, p. 15.

RIX (H.). TENT AND TESTAMENT. A Camping
Tour in Palestine, with some Notes on Scripture Sites. With
61 Illustrations, Frontispiece, and Maps. Demy 8vo, cloth.

Ss. 6d. net.

A DAWNING FAITH; or, The World as a
Spiritual Organism. Crown 8vo, cloth, s^s.

ROBINSON (ALEX., M.A., B.D.). A STUDY OF
THE SAVIOUR IN THE NEWER LIGHT. 2nd
Edition. Revised and partly re-written. Demy 8vo, cloth.

7^. 6d.

OLD AND NEW CERTAINTY OF THE GOS-
PEL. A Sketch. Crown 8vo, cloth. 2s. 6d.

SABATIER (AUGUSTE). THE RELIGIONS OF
AUTHORITY AND THE RELIGION OF THE
SPIRIT. With a Memoir by Professor J. Reville. See

Theological Translation Library, New Series, p. 4.

THE DOCTRINE OF THE ATONEMENT AND
ITS HISTORICAL EVOLUTION; and RELI-
GION AND MODERN CULTURE. See Crown
Theological Library, p. 12.

SADLER (Rev. Dr.). PRAYERS FOR CHRISTIAN
WORSHIP. Crown 8vo, cloth, y. 6d.

CLOSET PRAYERS, Original and Compiled.
iSmo, cloth. IS. 6d.
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SAUNDERS (T. BAILEY). PROFESSOR HARNACK
AND HIS OXFORD CRITICS, down 8vo, cloth.

IS. 6d. net.

'

' It gives thoughtful and acutely reasoned support to the great historical

student of Christianity who represents Berlin in theology against the pig-

tailed opposition which Oxford has offered to his learning. A spirited piece

of controversial writing, it cannot but prove stnnulating to readers interested

in modern divinity, no matter to which side of the debate their private pre-

possessions incline them."

—

Scotsman,

" Mr. Saunders writes with sobriety and with a knowledge of the points

at issue. Readers of ' Pfarnack and liis Critics ' will do well to read his

comments."

—

Sheffield Daily Telegi-aph.

SAVAGE (M. J.). BELIEFS ABOUT THE BIBLE.
8vo, cloth. ']s. 6d.

SAYCE (A. H.). ON THE RELIGION OF ANCIENT
ASSYRIA AND BABYLONIA. See Hibbert Lectures,

P- 15-

SCHRADER (E.). CUNEIFORM INSCRIPTIONS
AND THE OLD TESTAMENT. See Theological

Translation Library, Old Series, p. 9.

SEVERUS (Patriarch of Antioch). THE SIXTH
BOOK OF THE SELECT LETTERS OF
SEVERUS, PATRIARCH OF ANTIOCH, in the
Syriac Version of Athanasius of Nisibis. Edited and
translated by E. W. Brooks. Vol. I. (Text), Part i, and Vol. H.
(Translation), Part i. 2 vols. 8vo, cloth. ^2s. net. Vol. I.

(Text), Part 2, and Vol. II. (Translation), Part 2. 2 vols. Svo,

cloth. 425-. net. See Text and Translation Society, p. 38.

SHARPE (SAMUEL). HISTORY OF THE HEBREW
NATION AND ITS LITERATURE. With an Ap-
pendix on the Hebrew Chronology. 5th Edition. Crown Svo,

cloth. 45-. 6d.

CRITICAL NOTES ON THE AUTHORISED
ENGLISH VERSION OF THE NEW TESTA-
MENT. 2nd Edition. i2mo, cloth, i^. 6d.

SMITH (MARTIN R.). WHAT I HAVE TAUGHT
MY CHILDREN. 2nd Edition, Revised. Crown 8vo,

cloth. T,s. 6d.

SODEN (H. von, D.D.). THE HISTORY OF EARLY
CHRISTIAN LITERATURE. See Crown Theological
Library, p. 13.
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THE STATUTES OF THE APOSTLES. The hitherto

unedited Ethiopia and Arabic Texts. Edited, with an Introduc-

tion and Translations of the Ethiopia, Arabic, and Coptic Texts,

by Rev. G. Horner, M.A. With an Appendix—a recently dis-

covered variant of the Coptic Text. 1 8^, net.

TAYLER (Rev. JOHN JAMES). AN ATTEMPT TO
ASCERTAIN THE CHARACTER OF THE
FOURTH GOSPEL, especially in its Relation to
the First Three. 2nd Edition. 8vo, cloth. 5.^.

TAYLOR (Rev. C). THE DIRGE OF COHELETH
IN ECCLES. XII. DISCUSSED AND LITER-
ALLY INTERPRETED. 8vo, cloth. 3^.

TAYLOR (Rev. Dr J.). THE MASSORETIC TEXT
AND THE ANCIENT VERSIONS OF THE
BOOK OF MICAH. Crown 8vo, cloth. 5^.

See also Kautzsch, " Outline," p. 21.

TEN SERVICES OF PUBLIC PRAYER, with
Special Collects. 8vo, cloth, y. ; or 321110, cloth, \s. 6d.

PSALMS AND CANTICLES. 8vo, cloth, is. ed.

PSALMS AND CANTICLES, with Anthems.
Svo, cloth. 2s.

TEN SERVICES OF PUBLIC PRAYER, taken in

Substance from the Common Prayer for Christian
Worship, with a few Additional Prayers for Particular
Days. 8vo, cloth, 2s. 6d. ; or 32mo, cloth, is.

TESTAMENT, THE NEW. TISCHENDORF (C).
NOVUM TESTAMENTUM GREECE. 3 vols. 8vo.

70i'. net.

CAMPBELL (Rev. Canon COLIN, M.A., D.D.).
THE FIRST THREE GOSPELS IN GREEK.
Arranged in parallel columns. 2nd Edition, Revised. Crown
Svo, cloth. 5^-. net.

UPTON (C. B.). ON THE BASES OF RELIGIOUS
BELIEF. See Hibbert Lectures, p. 15.
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VICKERS (J.). THE REAL JESUS : A Review of His
Life, Character, and Death, from a Jewish Stand-
point. Crown 8vo. 65-.

THE CRUCIFIXION MYSTERY. Crown 8vo,

cloth. 35-. 6d.

VIZARD (P. E.). PRAYERS, NEW AND OLD. New
Edition. Printed at the Chiswick Press. Crown 8vo, buck-

ram. IS. net.

VOYSEY (Rev. C). THE SLING AND THE STONE.
Vol. VIII. On the Lord's Prayer, Svo, cloth. 3^. 6d. Vol. IX.

The Fatherhood of God. Sermon on the Mount, etc. Svo,

cloth. 7^-. 6d. Vol. X. Revelation tested on Moral Grounds,
etc. Svo, cloth. \os. 6d.

-THEISM AS A SCIENCE OF NATURAL
THEOLOGY AND NATURAL RELIGION. Svo,

cloth. 2^. 6d.

THEISTIC PRAYER BOOK. 3rd Edition. i2mo,
cloth. 35-. 6d.

WEIR (T. H., B.D.). A SHORT HISTORY OF THE
HEBREW TEXT OF THE OLD TESTAMENT.
By Thomas H. Weir, Assistant to the Professor of Oriental

Languages in the University of Glasgow. Crown Svo, sewed,

5J. ; cloth, 6s.

WEIZSACKER (C. VON). THE APOSTOLIC AGE.
2 vols. See Theological Translation Library, New Series,

p. 7.

WERNLE (PAUL). THE BEGINNINGS OF CHRIS-
TIANITY. 2 vols. Svo. See Theological Translation

Library, New Series, p. 4.

WICKSTEED (Rev. P. H.). THE ECCLESIASTICAL
INSTITUTIONS OF HOLLAND, treated with
Special Reference to the Position and Pros-
pects of the Modern School of Theology. A Report
presented to the Hibbert Trustees, and pubHshed by their

direction. Svo, sewed, i^-.

WIMMER (R.). MY STRUGGLE FOR LIGHT:
Confessions of a Preacher. See Crown Theological

Library, p. 1 1

.
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WRIGHT (Rev. C. H. H.). BOOK OF GENESIS IN
HEBREW TEXT. With a critically revised Text, various

Readings, and Orammatical and Critical Notes. Demy 8vo,

BOOK OF RUTH IN HEBREW TEXT. With a
critically revised Text, various Readings, including a new
Collation of Twrenty-eight Hebrew MSS., and a Grammatical
and Critical Commentary ; to which is appended the Chaldee
Targum. Demy 8vo. -js. 6d.

DANIEL AND HIS PROPHECIES. Demy 8vo,

cloth. 7^". 6d.

DANIEL AND ITS CRITICS: A Critical and
Grammatical Commentary, with Appendix. Demy Svo,

cloth. 7i-. 6d.

WRIGHT (G. H. BATESON). THE BOOK OF JOB.
A new critically revised Translation, with Essays on Scansion,

Date, etc. Svo, cloth. 6^.

WAS ISRAEL EVER IN EGYPT? or, A Lost
Tradition. By G. H. Bateson Wright, D.D., Queen's College,

Oxford; Headmaster Queen's College, Hong-Kong; Author of
" A Critical Revised Translation of the Book of Job." Svo, art

linen, yj. 6d.

WRIGHT (W. ALDIS), Edited by, and Dr. S. A.
HIRSCH. A COMMENTARY ON THE BOOK
OF JOB. P>om a Hebrew MS. in the University Library,

Cambridge. Med. Svo, cloth. 21s. net.

ZELLER (E.). CONTENTS AND ORIGIN OF THE
ACTS OF THE APOSTLES. See Theological Transla-

tion Library, Old Series,
i). 9.
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BACON (ROGER), THE "OPUS MAJUS" OF.
Edited, with Introduction and Analytical Table, by John Henry
Bridges, Fellow of Royal College of Physicians, sometime Fellow

of Oriel College. Complete in 3 vols., 315'. dd. ; Vol. III. sold

separately, ']s. 6d.

BREWSTER (H. B.). THE THEORIES OF AN-
ARCHY AND OF LAW. A Midnight Debate. Crown
8vo, parchment, ^s.

THE PRISON. A Dialogue. Crown 8vo, parchment. 55.

THE STATUETTE AND THE BACKGROUND.
Crown 8vo, parchment. 45'.

COLLINS (F. H.). AN EPITOME OF THE SYN-
THETIC PHILOSOPHY. By F. Howard Collins.

With a Preface by Herbert Spencer. 5th Edition. The Syn-

thetic Philosophy Completed. 8vo, cloth. 21s.

DENNYS (EDWARD N.). THE ALPHA; or, The
First Mental Principle and Truth-Guide to General
Weil-Being and Progress : A Revelation but no
Mystery. 6th Edition. With a Portrait of the Author.

Crown Svo, cloth. 35-. bd.

DRUMMOND (Dr.). PHILO JUD^US; or, The Jewish
Alexandrian Philosophy in its Development and Com-
pletion. By James Drummond, LL.D., Principal of Man-
chester New College, Oxford. 2 vols. Svo, cloth. 21s.

HODGSON (S. H.). PHILOSOPHY AND EXPERI-
ENCE. An Address delivered before the Aristotelian Society.

Svo, sewed. 2s.

THE REORGANISATION OF PHILOSOPHY.
Address. Svo, sewed, is.

LAURIE (Professor SIMON). ETHICA : or, The Ethics
of Reason. By Scolus Novanticus. 2nd Edition. Svo,

cloth. 6s.

METAPHYSICA NOVA ET VETUSTA: A Return
to Dualism. 2nd Edition. Crown Svo, cloth. 6s.

LODGE (Sir O.). LIFE AND MATTER. See Religion,

p. 21.
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MACKENZIE (MALCOLM). SOCIAL AND POLITI-
CAL DYNAMICS. An Exposition of the Function of

Money as the measure of Contract, Trade, and Government,
viewed from the Principles of Natural Philosophy and Juris-

prudence, in refutation of Economic Dogmas. Demy 8vo,

cloth. los. 6d.

MUNSTERBERG (HUGO, Professor of Psychology at

Harvard University). THE AMERICANS. Trans-

lated by Edwin B. Holt, Ph.D., Instructor at Harvard Uni-

versity. I2S. 6d. net.

PERRIN (R. S.). EVOLUTION OF KNOWLEDGE
(THE): A Review of Philosophy. 6^^.

PIKLER (JUL.). THE PSYCHOLOGY OF THE
BELIEF IN OBJECTIVE EXISTENCE. Part I.

Svo, cloth. 4J-. 6d.

PROCEEDINGS OF THE ARISTOTELIAN SOCIETY
FOR THE SYSTEMATIC STUDY OF PHILO-
SOPHY. Proceedings. Vol. I., 4 Nos., 1890-91. Svo.

I2S. Discontinued after Vol. III. Part 2. Or each Part

separately. Vol. I. No. i, 2s. 6d. ; No. 2, 2s. 6d. ; No. 3,

Part I, IS. 6d.; Part 2, 2s.; No. 4, Part i, is. 6d.; Part 2,

2S. Vol. II. No. I, Part i, is. 6d. ; Part 2, 2X. ; No. 2,

Part I, is. 6d.; Part 2, 2s.; No. 3, Part i, 2s.; Part 2, 2s.

Vol. III. Part I, 2s. 6d.; Part 2, 2s. NEW SERIES, Vols.

I.-VI. Demy Svo, buckram, each los. 6d. net.

ROBERTSON (G. C). PHILOSOPHICAL REMAINS
OF GEORGE CROOM ROBERTSON, Grote Pro-
fessor of Mind and Logic, University College, London.
With a Memoir. Edited by Alexander Bain, LL.D., Emeritus
Professor of Logic, Aberdeen, and T. Whittaker, B.A. (Oxon.).

With Portrait. Med. Svo, cloth, gs. net.

SALEEBY (C. W., M.D., F.R.S.). INDIVIDUALISM
AND COLLECTIVISM. Crown Svo, cloth. 2s.

SCHURMAN (J. GOULD). KANTIAN ETHICS AND
THE ETHICS OF EVOLUTION. Svo, cloth. 5^.

-THE ETHICAL
Crown Svo, cloth. 55-.

IMPORT OF DARWINISM.

SCRIPTURE (EDWARD W., Ph.D.). STUDIES
FROM THE YALE PSYCHOLOGICAL LABORA-
TORY. Vols. I.-VI., each 4^. 2d. net.
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SMITH (H. W.). THE GARDEN OF LIFE. Flowers

of Thought on Culture, Conduct, and Character for every day
in the year, gathered and arranged by H. W. vSmith. Crown
8vo, cloth gilt. 5^. net.

SPENCER (HERBERT). AN AUTOBIOGRAPHY.
2 vols. Demy 8vo. With Portraits. Green buckram, gilt top.

28s. net.

" It is not too much to say that we close this book, the most interesting,

and certainly one of the most important we have ever opened, feeling better,

wiser, and humbler for having thus hastily read it."

—

Academy.

" It is a book for all men and for all time. In its pages the thinker may
trace, step by step, the synthesis of synthetic philosophy. Here the poet
will find not only a worthy inspiration, Ijut a possibly surprising vein of

sympathy. The statesman, the inventor, the litterateur, the man of theory,

and the man of practice will find alike, within the covers of these two
massive volumes, an almost inexhaustible treasury of interest and constructive

thought. There is suggestion and instruction for all the world, and an
almost indefinable fascination—whether it be due to the mere intrinsic

beauty of the picture itself, or to the dignity of its execution, or to the sense

of its almost laborious faithfulness, or X.o tlie combined attraction of all

three.''

—

SiJameses Gazette.

A SYSTEM OF SYNTHETIC PHILOSOPHY—
Vol. I. FIRST PRINCIPLES, nth Thousand, with an Appendix

and a Portrait. Finally revised. New Edition, large crown 8vo, cloth.

7i-. 6d.

Vols. II. and III. THE PRINCIPLES OF BIOLOGY. 6th
Thousand. 8vo, cloth. Revised and greatly enlarged. Vols. I. and II.

lis. each.

Vols. IV. and V. THE PRINCIPLES OF PSYCHOLOGY.
5th Thousand. 2 vols. 8vo, cloth. 36.^.

Vol. VI. THE PRINCIPLES OF SOCIOLOGY. Vol. I.

Part I, The Data of Sociology ; Part 2, The Inductions of Sociology
;

Part 3, Domestic Institutions. 4th Thousand, revised and enlarged. 8vo,

cloth. 2I.r.

Vol. VII. THE PRINCIPLES OF SOCIOLOGY. Vol. II.

Part 4, Ceremonial Institutions ; Part 5, I'olitical Institutions. 3rd
Thousand. 8vo, cloth. i8.t.

Vol. VIII. THE PRINCIPLES OF SOCIOLOGY. Vol. III.

Part 6, Ecclesiastical Institutions ; Part 7, Professional Institutions ; Part 8,

Industrial Institutions. 2nd Thousand. 8vo, cloth. i6j.

Vol. IX. THE PRINCIPLES OF ETHICS. Vol. I. Pan i,

The Data of Ethics ; Part 2, The Inductions of Ethics ; Part 3, The Ethics
of Individual Life. 2nd Thousand. 8vo, cloth. 15.?.

Vol. X. THE PRINCIPLES OF ETHICS. Vol. II. Part 4,
Justice : Part 5, Negative Beneficence ; Part 6, Positive Beneficence

;

Appendices. Demy 8vo, cloth. 12s. 6d.
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Also to be had separately :

SPENCER (HERBERT). DATA OF ETHICS. Reset
uniform with p;^pular edition of " Urst Principles." Sewed,
2S. 6d. net.; cloth, t,s. net.

JUSTICE. Being Part 4 of the Principles of Ethics.

2nd Thousand. 8vo, cloth. 6s.

Other Works.

-THE STUDY OF SOCIOLOGY. Library Edition

{21st thousand), with a Postscript. 8vo, cloth, los. 6d.

-EDUCATION: Intellectual, Moral, and Physical.
Cheap Edition. Entirely reset. 46th Thousand. Crown 8vo.

2S. 6d.

- ESSAYS: Scientific, Political, and Speculative. A
new Edition, rearranged, with additional Essays. 3 vols. 8vo,

cloth. (Each \os.) 305-.

- SOCIAL STATICS. Abridged and revised, together with

"The Man v. The Slate." 8vo, cloth, los.

- VARIOUS FRAGMENTS. Uniform in Hbrary binding.

Demy 8vo, cloth. Enlarged Edition. 6s.

- FACTS AND COMMENTS. Demy 8vo, cloth. 6s.

- THE MAN versus THE STATE. 14th Thousand.
Sewed. IS.

-A REJOINDER TO PROFESSOR WEISMANN.
Sewed. 6d.

- REASONS FOR DISSENTING FROM THE
PHILOSOPHY OF M. COMTE. Sewed. 6d.

-DESCRIPTIVE SOCIOLOGY; or. Groups of Soci-
ological Facts. Compiled and abstracted by Professor D.
Duncan of Madras, Dr Richard Scheppig, and James Collier.

Folio, boards.

No. I. English. i8j.

No. 2. Ancient American Races. i6.f.

No. 3. Lowest Races, Negriito Races, Polynesians, i^s.

No. 4. African Races. i6s.

No. 5. Asiatic Races. iSs.

No. 6. American Races. iSi^.

No. 7. Hebrews and Phoenicians. 21s.

No. 8. The French Civihsation. 30^-.

JVezv volumes in preparation.
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SPENCER (HERBERT). COLLINS (F. H.). AN
EPITOME OF THE SYNTHETIC PHILOSOPHY.
By F. Howard Collins. Being a Digest of Mr Herbert

Spencer's Works. 5th Edition, the Synthetic Philosophy

Completed. With a Preface by Herbert Spencer. 8vo, cloth.

2 IS.

DREY (S.). HERBERT SPENCER'S THEORY
OF RELIGION AND MORALITY. By Sylvan Urey.

8vo, sewed. li'.

A THEORY OF LIFE DEDUCED FROM
THE EVOLUTION PHILOSOPHY. Demy 8vo,

sewed, is.

SPINOZA: Four Essays. By Professors Land, Van Vloten,

and Kuno Fischer, and by E. Renan. Edited by Professor

Knight, of St Andrews. Crown 8vo, cloth. 5^-.

STUDIES FROM THE YALE PSYCHOLOGICAL
LABORATORY. Edited by Professor E. W. Scripture.

With many Illustrations. 8vo, sewed. 4^'. 2d. each net. Vol.

I. 1892-93, 100 jiages. Vol. n. 1894, 124 pages. Vol. HL
1895, no pages. Vol. IV. 1S96, 141 pages. Vol. V. 1897,

105 Images. Vol. VI. 1898, 105 pages.

WUNDT (WILHELM). OUTLINES OF PSYCHO-
LOGY. Translated, with the co-operation of the Author, by

Charles Hubbard Judd, Ph.D., Instructor in the Wesleyan
University. 2nd Enlarged Edition. Demy 8vo, cloth. 85-. net
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III. Oriental Languages, Literature, and

History.

ABHIDHANARATNAMALA (THE) OF HALA-
YUDHA. A Sanskrit Vocabulary (120 pp.). Edited, with a

Sanskrit-English Glossary (180 pp.), by Dr. T. Aufrecht. 8vo,

cloth. (Published at i8s.) los.

AVESTI, PAHLAVI, and ANCIENT PERSIAN
STUDIES in Honour of the late SHAMS -UL-
ULAMA DASTUR PESHOTANJI BEHRAMJI
SANJANA, M.A., Ph.D. Paper cover, 12^-. 6d. net.; cloth,

1 3J. 6d. net.

BERNSTEIN and KIRSCH. SYRIAC CHRESTO-
MATHY AND LEXICON (Chrestomathia Syriaca
cum Lexico). 2 vols in i. 8vo, cloth boards. js. 6d.

I. Chrestomathia, separately. Sewed. 35.

DAVIDS (T. W. RHYS). LECTURES ON SOME
POINTS IN THE HISTORY OF INDIAN
BUDDHISM. ^^6' The Hibbert Lectures, p. 14.

DELITZSCH (Prof. F.). ASSYRIAN GRAMMAR.
With Paradigms, Exercises, Glossary, and Bibliography. Trans-

lated by the Rev. Prof. A. R. S. Kennedy. Crown 8vo,

cloth, i^s.

THE HEBREW LANGUAGE VIEWED IN THE
LIGHT OF ASSYRIAN RESEARCH. Demy 8vo,

cloth. 4s.

BABEL AND BIBLE. See Crown Theological Library,

p. 10.

DIETTRICH (GUSTAV). DIE MASSORAH DER
OSTLICHEN UND WESTLICHEN SYRER IN
IHREN ANGABEN ZUM PROPHETEN JESAIA
nach fiinf Handschriften des British Museum in Ver-
bindung mit zwei Tractaten liber Accente. Sewed.

Ss. 6(1 net.

DtPAVAMSA (THE) : A Buddhist Historical Record in

the Pali Language. Edited, with an English Translation,

by Dr. H. Oldenberg. 8vo, cloth. 215-.

The " Dipavamsa'' is the most ancient historical work of the Ceylonese
;

it contains an account of the ecclesiastical history of the Buddhist Church,
of the conversion of the Ceylonese to the Buddhist faith, and of the ancient

history of Ceylon.
/

14 Henrietta Street, Covent Garden, London, W.C.
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ERMAN'S EGYPTIAN GRAMMAR. franslated, under

Professor Erman's supervision, by J. H. Breasted, Professor

of Egyptology in tlie University of Chicago. Crown 8vo,

cloth. iSs.

EVANS (GEORGE). AN ESSAY ON ASSYRIOLOGY.
With 4to Tables of Assyrian Inscriptions. 8vo, cloth. 55.

FAIZULLAH-BHAI (Shaikh, B.D.). A MOSLEM
PRESENT. Part I., containing the famous poem of

Al-Busaree. With an English Version and Notes. 8vo, cloth. 4s.

AN ESSAY ON THE PRE-ISLAMITIC ARABIC
POETRY, with special reference to the Seven
Suspended Poems. 8vo, sewed. 4^/.

FLINDERS PETRIE PAPYRI. See Cunningham Memoirs,

vols. 8, 9, and 1 1, p. 47.

FRANKFURTER (Dr. O.). HANDBOOK OF PALI:
Being- an Elementary Grammar, a Chrestomathy, and
a Glossary. 8vo, cloth. i6.f.

FUERST (Dr. JUL.). HEBREVv/ AND CHALDEE
LEXICON TO THE OLD TESTAMENT. 5th

Edition, improved and enlarged. Translated by Rev. Dr.

Samuel Davidson. Royal Svo, cloth. 215'.

HARDY (R. SPENCE). MANUAL OF BUDDHISM
IN ITS MODERN DEVELOPMENT. Translated

from Singhalese MSS. 2nd Edition, with a complete Index

and Glossary. Svo, cloth. 21s.

HEBREW TEXTS. Large type. i6mo, cloth.

Genesis. (2ad Edition. Baer and Delitzsch's Text.) is. 6d.

Psalms. IS.

Job. IS.

Isaiah, is.

KENNEDY (Rev. JAS.). INTRODUCTION TO
BIBLICAL HEBREW, presenting Graduated In-

struction in the Language of the Old Testament.
By James Kennedy, B.D., Acting Librarian in the New College,

and one of the additional Examiners in Divinity at the Univer-

sity, Edinburgh. 8vo, cloth. 1 2s.

STUDIES IN HEBREW SYNONYMS. Demy 8vo.

cloth. 5i-.

LYALL (C. J., M.A., K.C.I. E.). ANCIENT ARABIAN
POETRY, CHIEFLY PR^-ISLAMIC. Translations,

with an Introduction and Notes. Fcap. 4to, cloth, los. 6d.

14 Henrietta Street, Covent Garden, London, W.C.
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MACHBEROTH ITHIEL. By Yehuda ben Shelomoh
Alcharizi. Edited from the MS. in the Bodleian Library, by
Thomas Chenery, M.A. 8vo, cloth, y.

MILANDA PANHO, THE : Being Dialogues between
King Milanda and the Buddhist Sage Nagasena.
The Pali Text, edited by V. Trenckner. 440 pp.' 8vo, sewed.
2is. See also " Pali Miscellany."

MOSHEH BEN SHESHETH'S COMMENTARY ON
JEREMIAH AND EZEKIEL. See^^. 22.

MUSS-ARNOLT (W.). A CONCISE DICTIONARY
OF THE ASSYRIAN LANGUAGE (Assyrian-
English—German). By W. Muss-Arnolt. Completed in

19 parts. Each 5.^. net.

NEW HEBREW SCHOOL OF POETS OF THE
SPANISH-ARABIAN EPOCH. Selected Texts, with

Introduction, Notes, and Dictionary. Edited by H. Brody,
Ph.D., Rabbi in Nachod (Bohemia), and K. Albrecht, Ph.D.,

Professor in Oldenburg (Grand Duchy). English Translation

of the Introduction, etc., by Mrs Karl Albrecht. Cloth, is. 6d.

net,

NOLDEKE (THEODOR, Professor of Semitic Lan-
guages in the University of Strassburg). SYRIAC
GRAMMAR. Translated from the German by Rev. James
A. Crichton, D.D. i8j. net.

DELECTUS VETERUM CARMINUM ARABI-
CORUM GLOSSARIUM CONFECIT A. MULLER.
Crown 8vo, cloth. 75. 6d.

NORRIS (E.). ASSYRIAN DICTIONARY. Intended to

further the Study of the Cuneiform Inscriptions of Assyria and
Babylonia. Vols. I. to III. 4to, cloth. Each 285-.

OLDENBERG (Prof. H.). BUDDHA: His Life, his

Doctrine, his Order. By Dr. Hermann Oldenberg, Pro-

fessor at the University of Berlin. Translated by W. Hoey,
M.A. 8vo, cloth gilt. i8i-.

PALI MISCELLANY. By V. Trenckner. Part I. The
Introductory Part of the IMilinda Panho, with an English

Translation and Notes. 8vo, sewed. 4^.
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PLATTS (J. T.). A GRAMMAR OF THE PERSIAN
LANGUAGE. By John T. Platts, Hon. ^LA. (Oxon.),

Teacher of Persian in the University of Oxford ; late Inspector

of Schools in the Central Provinces of India. Part I. Accidence.
Broad crown 8vo. 10.9. dd.

RENOUF (P. LE PAGE^. LECTURES ON THE
RELIGION OF ANCIENT EGYPT. .SV^ Hibbert
Lectures, p. 15.

SADI. THE GULISTAN (ROSE GARDEN) OF
SHAIK SADI OF SHIRAZ. A new Edition of the

Persian Text, with a Vocabulary, by F. Johnson. Square royal

8vo, cloth. 15^.

SAYCE (Prof. A. H.). LECTURES ON THE RE-
LIGIONS OF ANCIENT BABYLONIA AND
SYRIA. See the Hibbert Lectures, p. 15.

SCHRADER (E.). THE CUNEIFORM INSCRIP-
TIONS AND THE OLD TESTAMENT. See

Theological Translation Library, Old Series, p. 9.

SHIHAB AL DIN. FUTUH AL-HABASHAH ; or,

The Conquest of Abyssinia. By Shinab al Din Ahmad
B. 'Abd al Kadir B. Saiim B. 'Uthman. Edited, from an
Arabic MS., by S. Arthur Strong. Part I. 8vo, sewed.

3^'. net.

SOCIN (Dr. A.). ARABIC GRAMMAR. Paradigms,

Literature, Exercises, and Glossary, end Edition. Translated

from the 3rd German Edition by the Rev. Prof. A. R. S.

Kennedy, D.D. Crown Svo, cloth. 8x. 6^.

KEY FOR TRANSLATING THE GERMAN
EXERCISES IN ABOVE GRAMMAR. Sewed.
\s. 6d.

SORENSEN (S., Ph.D.), Compiled by. AN INDEX
TO THE NAMES IN THE MAHABHARATA.
With short explanations. Royal 4to, in twelve parts, which are

not sold separately, at 7.?. 6d. per part net. Parts I. and III. now
ready.

STATUTES, THE, OF THE APOSTLES. The hitherto

unedited Ethio[)ic and Arabic Texis, with translations of

Ethiopic, Arabic, and Coptic Texts, by G. Horner, M.A.,

See p. 26,

"We congratulate Mr Horner on his learned and serviceable work, and
could wish that his example of persistent and self-denying labour might

stimulate others to enter on this or kindred fields of research."

—

Gtiardia7i.

14 Henrietta Street, Covent Garden, London W.C.



3S WILLIAMS & NORGATE'S

TEXT AND TRANSLATION SOCIETY. Established

for the purpose of editing a?id trafisiating Oriental Texts chiefly

preserved in the British Musemn.

Volumes already issued—
THE SIXTH BOOK OF THE SELECT LETTERS

OF SEVERUS, PATRIARCH OF ANTIOCH,
in the Syriac Version of Athanasius of Nisibis.
Edited and translated by E. W. Brooks, M.A. Vol. 1.

Text, Parts I. and II. Vol. II. Translation, Parts I. and
II. 845. net.

THE CANONS OF ATHANASIUS OF ALEX-
ANDRIA, in Arabic, Ethiopic, and Coptic. Edited
and Translated by Prof. W. Riedel (Griefswald) and W. E.

Crum.

A RABBINIC COMMENTARY ON THE BOOK
OF JOB, contained in a unique MS. at Cambridge.
Edited, with Translation and Commentary, by VV. Aldis
Wright, LL.D. 2\s. net.

TURPIE (Dr. D. McC). MANUAL OF THE
CHALDEE LANGUAGE. Containing (Grammar of the

Biblical Chaldee and of the Targums, and a Chrestomathy,
with a Vocabulary. Square 8vo, cloth. 75-.

VINAYA PITAKAM: One of the principal Buddhist
Holy Scriptures. Edited in Pali by Dr H. Qldenberg. 5
vols. 8vo, cloth. Each 2\s.

WALLIS (H. W.). THE COSMOLOGY OF THE
RIGVEDA: An Essay. 8vo, cloth, ^s.

14 Henrietta Street, Covent Garden, London, W.C.
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I

IV. Modern Languages and Literature.

A complete list of Messrs. Williams e^= Norgate's Educational Publi-

cations on Modern Latiguages fnay he had on application.

ABBOTSFORD SERIES OF THE SCOTTISH
POETS. Edited by George Jiyre-Todd. I. Early Scottish

Poetry; II. Mediaeval Scottish Poetry; III. Scottish Poetry

of the Sixteenth Century. Price of each vol., 3^'. 6d. ;
large

paper, 5^-. net. IV. Scottish Ballad Poetry. 5^-. ; large paper,

half-morocco, Roxburgh e, •]s. 6d. net. V. Scotti-sh Poetry

of the Seventeenth Century. 55. ; large paper, half-morocco,

Roxburghe, 7.$-. 6d. net. Vol. VI. Scottish Poetry of the

Eighteenth Century. Vol. I. 35-. Gd. ; large paper, half-

morocco, Roxburghe, 55-. net. Vol. II. cloth, <^s. ; large

paper, half-morocco, 7^. 6d. net.

ARMY SERIES OF FRENCH AND GERMAN
NOVELS. Edited, with short Notes, by J. T. ^\.

Perowne, M.A.

This series is equally well adapted for general reading, and for those

preparing for the Army, Oxford and Cambridge Certificates, and other

Examinations—in fact, for all who wish to keep up or improve their

French and German. The notes are as concise as iiossible, with an
occasional etymology or illustration to assist the memory. The books
selected being by recent or living authors, are adapted for the study of

most modern French and German.

LE COUP DE PISTOLET, etc. Prosper Merimee.
2S. 6d.

"A book more admirably suited to its juirpose could not be desired.

The Editors deserve to be congratulated."

—

Nalioiial Obsa-ve/:
" The first two volumes are an excellent choice, and we advise any one,

whether candidate or lay, to purchase the volume of Merimee.''

—

Journal of
Educatioji.

VAILLANTE. Jacques Vincent. 2s. 6d.

"The books are wt.'li got up, and in Vail/ante an excellent choice has
l)een made."— Guardian.

"The notes are few and brief, but all are lielpful. The story ilself is a

delightful one."

—

Scotsman.

AUF VERLORNEM POSTEN AND NAZZAR-
ENA DANTI. Johannes v. Dewall. y.

"The two stories by Johannes v. Dewall arc well suited for their

purpose ; the style and diction are not too difticult for those whose ac-

quaintance with German is not extensive, and ample explanatory annotation
is provided. —Saturday Review.

"Well printed, well bound, and annotated just sufficiently to make the
reading of them sure as well as easy."

—

Educational Tirnes.
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ARMY SERIES-Continued.

CONTES MILITAIRES. A. Daudet. 2s. 6d.

"These stories are mainly culled from a series called Contes dii Ltittdi,

originally contributed by their author to the Figaro. Written at fever heat
immediately after the great 1870 war, they show Daudet's power in many
ways at its highest. . . . We therefore do more than recommend—we
urge all readers of French to get the stories in some form, and the present
one is both goud and cheap. Ihe paper is excellent, and the type clear and
bold. ... A neat map of Paris will assist the reader in following the
movement of the stories."— The Schoolviaster.

" Ihe choice is an exceptionally good one, and the notes are excellent."—Guardian.

ERZAHLUNGEN. E. Hofer. 35.

"The series has brought fascinating examples of fiction under the eyes of

English readers in a neat and handy form. Besides having the military

flavour, they are models of style."—^V^/^waw.

ATKINSON (ROBERT, M.A., LL.D.). THE PAS-
SIONS AND HOMILIES FROM LEABHAR
BREAC. \V'ith an Introductory Lecture on Irish Lexico-

graphy. 958 pp. Todd Lecture Series, Vol. II. 8vo, sewed.

Pages 1-34 out of print; pages 35-958, (ys.

BAYLDON (Rev. G.). ICELANDIC GRAMMAR. An
Elementary Grammar of the Old Norse or Icelandic Language.
Bvo, cloth. 7.y. dd.

BOiELLE (JAS.). FRENCH COMPOSITION
THROUGH LORD MACAULAY'S ENGLISH.
Edited, with Notes, Hints, and Introduction, by the late James
Boielle, B.A. (Univ. Gall), Officier d'Academie, Senior French
Master, Dulwich College, etc. etc. Crown Bvo, cloth. Vol. I.

Frederick the Great. 3.^. Vol. II. Warren Hastings. 3J-.

Vol. III. Lord Clive. 3^.

See Victor Hugo, " Les Miserables " and "Notre Dame."

BOOK OF BALLYMOTE (THE). A Collection of Pieces in

the Irish Language, dating from the end of the Fourteenth Century.
Nowpublished in Photo-Lithographyfrom theOriginal Manuscript
in the Library of the Royal Irish Academy. With Introduction,

Analysis of Contents, and Index, by Robert Atkinson, M.A.,
LL.D., Professor of Sanskrit and Comparative Philology in the

University of Dublin ; Secretary of Council, Royal Irish Academy.
The Book of Ballymote contains numerous articles of interest to the

scholar and to the antiquary. The original portion consists of—Genea-
logical Lists ; Histories and Legends ; a fragment of the Brehon Laws ; a
copy of the Dindsenchas ; Treatise on Grammatical Topics, etc. The other
portion contains translations from Latin originals : the Destruction of Troy,
the Wandering of Ulysses, the Story of the /Eneid, and the Life of Alexander
the Great.

In imperial folio, reproduced by Photo-Lithography. Half-

morocco, Roxburghe, cloth sides. jQz^., ^s. (200 copies only

printed).
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BOOK OF LEINSTER (THE), sometime called The
Book of Glendalough. A Collection of Pieces in tl:ie Irish

Language, compiled in part about the middle of the Twelfth

Century. From the original IMS. in Trinity College, Dublin.

With Introduction, Anal) sis of Contents, and Index, by Robert
Atkinson, M.A., LL. L)., Professor of Sanskrit and Comparative
Philology in the University of Dublin ; Secretary of Council,

Royal Irish Academy. In imperial folio, on toned paper, with

a Photograph of a page of the Origmal. Half-roan, Roxburghe,
cloth sides. ^^6, 6s. (200 copies onlv printed).

DELBOS (L.). NAUTICAL TERMS IN ENGLISH
AND FRENCH AND FRENCH AND ENGLISH.
With Notes and Tables. For the use of Naval Officers and
Naval Cadets. By Leon Delbos, M.A., of H.M.S. Britati7iia,

Dartmouth. 4th Edition, thoroughly revised and considerably

enlarged, with additional Plates. Crown 8vo, cloth. 7^-. 6^. net.

EUGENE'S STUDENT'S COMPARATIVE GRAM-
MAR OF THE FRENCH LANGUAGE, with an
Historical Sketch of the Formation of French. For
the use of Public Schools. With Exercises. By G. Eugene-
Fasnacht, late French Master, Westminster School. 22nd
Edition, thoroughly revised. Square crown 8vo, cloth, 55. ; or

separately, Grammar, 3^-. ; Exercises, 2s. dd.

GOETHE (W. v.). ANNOTATED TEXTS. See Educa-
tional Catalogue.

HOGAN (E.). CATH RUIS NA RIG FOR BOINN.
With Preface, Translation, and Indices; also a Treatise on
Irish Neuter Substantives, and a Supplement to the Index
Vocabulorum of Zeuss's " Grammatica Celtica." Todd Lecture
Series, Vol. IV. 8vo, sewed. 3^-. 6d.

THE LATIN LIVES OF THE SAINTS AS
AIDS TOWARDS THE TRANSLATION OF
IRISH TEXTS AND THE PRODUCTION OF
AN IRISH DICTIONARY. By Edmund Hogan, S.J.,

F.R.U.I., M.R.I. A., Royal Irish Academy's Todd Professor of

Celtic Languages. Todd Lecture Series, Vol. V. 2^-. 6d.

THE IRISH NENNIUS FROM L. NA HUIDRE,
AND HOMILIES AND LEGENDS FROM L.
BREAC. Alphabetical Index of Irish Neuter Substantives.

Todd Lecture Series, Vol. VI. 2 s. 6d.

HAGMANN (J. G., Ph.D.). REFORM IN PRIMARY
EDUCATION. Translated from Second German Edition

by R. H. Hoar, Ph.D., and Richmond Barker, M.A. Crown
8vo, cloth. 2S. 6d. net.

HUGO (VICTOR). LES MIS^RABLES: Les Prin-
cipaux Episodes. Edited, with Life and Notes, by the late J.

Boielle. 2 vols. 6th Edition. Crown 8vo, cloth. Each 3^. 6d.

14 Henrietta Street, Covent Garden, London, W.C.
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HUGO (VICTOR). NOTRE DAME DE PARIS.
Adapted for the use of Schools and Colleges. By the late

J. Boielle. 2 vols. 2nd Sedition. Crown 8vo, cloth. Each ;^s.

LEABHAR BREAC. The " Speckled Book," otherwise styled
" The Great Book of Dun D< lighre "

: a Collection of Pieces in

Irish and Latin, transcribed towards the close of the Fourteenth
Century. " The oldest and best Irish MS. relating to Church
History now preserved " {G. Petrie). Now first published,
from the original MS. in the Royal Irish Academy's Library.
In imperial folio, on toned paper. In one vol., half-calf, ^4, 4^-.

(200 copies only printed.)

LEABHAR NA H-UIDHRI. A Collection of Pieces in Prose
and Verse, in the Irish Language, transcribed about a.d. iioo;
the oldest volume now known entirely in the Irish language,
and one of the chief surviving native literary monuments

—

not
ecclesiastical—of ancient Ireland ; now for the first time pub-
lished, from the original in the Library of the Royal Irish

Academy, with account of the Manuscript, description of its

contents, index, and facsimiles in colours. In folio, on toned
paper, half-calf. ^3, 3^-. (200 copies only printed.)

LILJA (The Lily). An Icelandic Religious Poem. By Eystein
Asgrimson. Edited, with Translation, Notes, and Glossary, by
E. Magnusson. Crown 8vo, cloth extra, xqs. 6d.

LODGE (Sir O.). SCHOOL TEACHING AND
SCHOOL REFORM. A Course of Four Lectures on
School Curricula and Methods, delivered to Secondary
Teachers in Training at Birmingham during February 1905.

"The work of a sensible iconoclast, who does not pull down for the
sake of mere destruction, but is anxious to set up something more worthy in
place of the medizevalism he attacks."

—

Otttlook.

" Let me commend this wise volume not only to teachers but to all con-
cerned in national education. And especially to the politician. Half an hour
with Sir Oliver Lodge would make him realise that there are problems on the
inner side of the school door not dreamt of in his philosophy—would make
him feel that the more he knows of these the better will he be able wisely to
handle those others about which he is glibly talking every day."—Dr
Macnamara in the Daily Chronicle.

MAORI. NEW AND COMPLETE MANUAL OF
MAORI CONVERSATIONS. Containing Phrases and
Dialogues on a variety of Topics, together with a few general
rules of Grammar, and a comprehensive Vocabulary. 4^-. net.

See also Williams.

NIBELUNGENLIED. " The Fall of the Nibelungens," other-
wise "The Book of Kriemhild." An English Translation by
W. N. Lettsom. 4th Edition. 8vo, cloth, ^s.

14 Henrietta Street, Covent Garden, London, W.C.
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O'GRADY (STANDISH H.). SILVA GADELICA (I.-

XXXI.). A Collection of Tales in Irish, with Extracts illus-

trating Persons and Places. Edited from MSS. and translated,

2 vols. Royal 8vo, cloth. 4.2s. Or separately, Vol. I., Irish

Text; and Vol. II., Translation and Notes. Each vol. 21s.

OORDT (J. F. VAN, B.A.). CAPE DUTCH. Phrases
and Dialogues, with Translations, preceded by short Grammatical
Notes. Crown 8vo, cloth. 2s. 6d. net.

PHILLIPPS (V., B.A.). A SHORT SKETCH OF
GERMAN LITERATURE, for Schools. By Vivian
Phillipps, B.A., Assistant Master at Fettes College, Edinburgh.
2nd Edition, revised. Pott 8vo, cloth, is.

ROGET (F. F.). AN INTRODUCTION TO OLD
FRENCH. History, Grammar, Chrcstomath} , and Glossary.

2nd Edition. Crown 8vo, cloth. 6s.

FIRST STEPS IN FRENCH HISTORY,
LITERATURE, AND PHILOLOGY. Eor Candi-
dates for the Scotch Leaving Certificate Examinations,
the various Universities Local Examinations, and the Army
Examinations. 4th Edition. Crown Svo, cloih. 55-.

See also Voltaire.

ROSING (S.). ENGLISH-DANISH DICTIONARY.
Nesv Edition. Large 8v(j, strongly bound, lialf-roan. 1 1^-. 6c/.

SCHILLER (F. VON). THE BALLADS AND
SHORTER POEMS. Translated into English Verse
by Gilbert Clark. Fcap. 8vo, cloth. 5^-.

ANNOTATED TEXTS. See Educational Catalogue.

STOKES (WHITLEY). OLD IRISH GLOSSARIES.
("ormac's Glossary. O'Davoran's Glossary. A Glossary to the

Calendar of Oingus the Culdee. Edited, with an Introduction

and Index. 8vo, cloth. lo^-. 6d.

THE CREATION OF THE WORLD. A M>stery
in Ancient Cornish. P^dited, witli Tiansiaticms and Notes.
Svo, cloth. 6^-.

ON THE FELIRE OF CENGUS. Vol I. Part i.

Trans. R.I.A.'s Irish JNISS. .Series. 4to, sewed. 6,s-.

THE LIFE OF ST. MERIASEK. A Cornish Drama.
Edited, with Translation and Notes. Royal Svo. One Svo
facsimile. Cloth. 5^-.
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STOKES (WHITLEY). BRETON GLOSSES AT
ORLEANS. Edited by W. Stokes. 8vo, sewed. i:f.

OLD IRISH GLOSSES AT WUERZBURG AND
CARLSRUHE. Edited by W. Stokes. 8vo, sewed. 35. dd.

SULLIVAN (W. K.). CELTIC STUDIES FROM
THE GERMAN OF EBEL. With' an Introduction on

the Roots, Stems, and Derivatives, and on Case-endings of

Nouns in the Indo-European Languages. 8vo, cloth. \os.

TODD LECTURE SERIES (Royal Irish Academy)—

Vol. I. Part I. MESCA ULAD ; or, The Intoxications of the
Ultonians. Irish Text, with Translation and Notes, by W. M. Hennesy.

8vo, sewed. \s. 6d.

Vol. II. LEABHAR BREAC, PASSIONS AND HOMILIES
FROM. Irish Text, Translation, and Glossary, with Lecture on Irish

Lexicography, by Dr. R. Atkinson. 8vo, cloth. Part I, pages I-34, out

of print. Part 2, pages 35-958, 6s.

Vol. III. THE CODEX PALATINO-VATICANUS. No. 830.

Texts, Translations, and Indices, by B. MacCarthy, D. D. 8vo, sewed.

2s. 6d.

Vol. IV. CATH RUIS NA RIG FOR BOINN. With Preface,

Translation, Indices, a Treatise on Irish Neuter Substantives, and a Supple-

ment to the Index Vocabulorum of Zeuss's " Grammatica Celtica." By E.

Hogan. 8vo, sewed, y. 6d.

Vol. V. THE LATIN LIVES OF THE SAINTS AS AIDS
TOWARDS THE TRANSLATION OF IRISH TEXTS AND
THE PRODUCTION OF AN IRISH DICTIONARY. By
Edmund Hogan, S.J., F.R.U.I., M.R.I. A., Royal Irish Academy's Todd
Professor of the Celtic Languages. 2s. 6d.

Vol. VI. THE IRISH NENNIUS FROM L. NA HUIDRE,
AND HOMILIES AND LEGENDS FROM L. BREAC. Alpha-

betical Index of Irish Neuter Substantives, By Edmund Hogan, S.J.,

F.R.U.I., M.R.I.A., Royal Irish Academy's Todd Professor of the Celtic

Languages. 2s. 6d.

VELASQUEZ. LARGER SPANISH DICTIONARY.
Composed from the Dictionaries of the Spanish Academy,
Terreros and Salva. Spanish-English and English-Spanish.

1279 pp., triple columns. 2 vols, in i. Imp. 8vo, cloth. 24s.

VIGA GLUMS SAGA. Translated from the Icelandic, with

Notes and an Introduction, by Sir Edmund Head, Bart, Fcap,

8vo, cloth. 5.y.

WEISSE (T. H.). SYSTEMATIC CONVERSA-
TIONAL EXERCISES FOR TRANSLATING
INTO GERMAN, adapted to his Grammar. New
Edition. Crown 8vo, cloth. (Key, 5.^.) y. 6d.

14 Henrietta Street, Covent Garden, London, W.C.
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WEISSE (T. H.). A SHORT GUIDE TO GERMAN
IDIOMS: being- a Collection of the Idioms most i n
use. With Examination Papers. 3rd Edition. Cloth. 2s.

WERNER'S ELEMENTARY LESSONS IN CAPE
DUTCH (AFRIKANDER TAAL). By A. Werner and
G. Hunt, i6mo, cloth, is. 6d.

" We most cordially recommend this book to anyone going out to settle

in South Africa. . . . The dialogues and exercises are admirably planned."—Refo7-vier.

" To those outward bound such a book is sure to be useful."

—

Practical
Teacher.

WILLIAMS (The Right Rev. W. L., D.C.L.). A
DICTIONARY OF THE NEW ZEALAND
LANGUAGE. 4th Edition. Edited by the Right Rev.
Bishop W. L. Williams, with numerous additions and corrections.

\ Demy 8vo, cloth. \2s. 6d.

LESSONS IN MAORI. 3rd Edition. Fcap. 8vo,

cloth. T,s.

YELLOW BOOK OF LECAN. A Collection of Pieces
(Prose and Verse) in the Irish Language, in part compiled at

the end of the Fourteenth Century ; now for the first time
published from the original Manuscript in the Library of Trinity
College, Dublin, by the Royal Irish Academy. With Introduc-
tion, Analysis of Contents, and Index, by Robert Atkinson.

30 and 468 pp. (Royal Irish Academy's Irish facsimiles.)

Large post folio, i8g6, half- roan, Roxburghe, cloth sides.

£a, as-

ZOEGA (G. T.). ENGLISH-ICELANDIC DICTION-
ARY. 8vo, cloth. 6.f. net.

ZOMPOLIDES (Dr. D.). A COURSE OF MODERN
GREEK; or, The Greek Language of the Present
Day. I. The Elementary Method. Crown 8vo, cloth. 5^-.

4 Henrietta Street, Covent Gs-rden, London, W.C.
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V. Science.

MEDICINE-CHEMISTRY—BOTANY—ZOOLOGY-
MATHEMATICS.

ABRAHAM (P. S.). LEPROSY: A Review of some
Facts and Figures. 8vo. js.

ANNETT (H. E., M.D., D.P.H.), J. EVERETT DUTTON,
M.B., B.Ch., and J. H. ELLIOTT, M.D., Toronto.
REPORT OF THE MALARIA EXPEDITION TO
NIGERIA (1900). Part I. jMalarial Fever, etc. (Liverpool
School of Tropical Medicine, Memoir III.). loi-. 6d. Part II.

Filariasis (L.iverpool School of Tropical Medicine, Memoir IV.).

Ot/^ of priftt separately, but is co?ttained in the Thompson- Yates
Laboratory Reports, Vol. IV , Fart I. Price 20s.

BASTIAN (H. CHARLTON, M.A., M.D., F.R.S.).
STUDIES IN HETEROGENESIS. With 825 Illus-

trations from Photomicrographs. Royal Svo, cloth. 315. dd.

BENTHAM and HOOKER. GENERA PLANTARUM
AD EXEMPLARIA IMPRIMIS IN HERBARIIS
KEWENSIBUS SERVATA DEFINITA. Auctoribus
G. Beniham et J. D. Hooker. 3 vols., ;^8, 2s. Vol. I.

(not separate). Vol. XL, 56^. Vol. III. (Parts i and 2), c^ds.

;

or separately. Part i, 2^s. ; Part 2, 325-.

BERGMANN (Prof. E. von, M.D.). A SYSTEM OF
PRACTICAL SURGERY. Edited by William T. Bull,

M.D. In live Imperial Svo volumes, containing 4174 pages,
with 1976 illustrations in the text and 102 superb full-page

plates in colours and monochrome. Extra cloth, ^6, 6s.; half

leather, marble sides and edges, ;^7, 75-.; half morocco, jQ%, Zs.

" We regard it as a valuable exposition of modern surgery. The main
characteristics of the system are the fulness with which the subjects are
treated and the wealth of illustrations. Many of these are in colours, and
are very successful examples of colour-printing. The vast majority of the
articles are very good, but we desire especially to praise those on Injuries of
the Head and Diseases of the Breast."

—

Lancet.

BERZELIUS (JONS JAKOB) and SCHCENBEIN
(CHRISTIAN FREDERICK). LETTERS, 1836-
1847. Edited by George W. A. Kahlbaum. Translated by
Francis V. Darbi shire and N. V. Sidgwick. Cr. Svo, cloth, ^s.

BOYCE (RUBERT, M.B., F.R.S.). THE ANTI-
MALARIA MEASURES AT ISMAILIA. (Liverpool
School of Tropical Medicine, Memoir XII.) Price \s.

YELLOW FEVER PROPHYLAXIS IN NEW
ORLEANS, 1905. (Liverpool School of Tropical Medicine,
Memoir XIX.) Price 5^. net.

14 Henrietta Street, Covent Garden, London, W.C.
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BOYCE (RUBERT), A. EVANS, M.R.C.S., and H. H.
CLARKE, M.A., B.C. REPORTS ON THE
SANITATION AND ANTI-MALARIAL MEAS-
URES IN PRACTICE IN BATHURST, CON-
AKRY, AND FREETOWN (1905). (Liverpool School

of Tropical Medicine, Memoir XIV.) With 8 plates, ^s.

BRUCE (ALEX., M.A., M.D., F.R.C.P.E., F.R.S.E.).
A TOPOGRAPHICAL ATLAS OF THE SPINAL
CORD. Fcap. folio, half-leather. ^2, 25. net.

CATON (R., M.D., F.R.C.P., J.P.). HOW TO LIVE.
A Simple Manual of Hygiene for the Older Pupils in Primary

Schools. 2)^.

CHAPMAN (E. J., Ph.D.). MINERAL SYSTEMS.
With Outline of an attempted Classification of Minerals in

Natural Groups. Crown 8vo, cloth. 2s. 6d.

COOKE (M. C). MYCOGRAPHIA SEU ICONES
FUNGORUM. Figures of Fungi from all parts of the

World. Vol. I. (in 6 Parts, each i2J-. 6d.). 406 coloured

Plates. Royal 8vo, cloth. Sos.

ILLUSTRATIONS OF BRITISH FUNGI
(HYMENOMYCETES). Plates. Royal 8vo. 8^. In

8 vols. 1 198 coloured Plates. Royal 8vo, cloth gilt. ;£3o, ^s.6(f.

BRITISH DESMIDS. A Supplement to " British Fresh-

water Algffi." 66 coloured Plates. 8vo, cloth. 52^'. 6d.

HANDBOOK OF AUSTRALIAN FUNGI. With

36 Plates. 8vo, cloth. ^2.

See also " Grevillea."

CUNNINGHAM MEMOIRS—
1. CUBIC TRANSFORMATIONS. By John Casey, LI..D.

4to, sewed. 2s. dd.

2. ON THE LUMBAR CURVE IN MAN AND THE
APES. By U. J. Cunningham, M.D. 13 Plates. 4to, sewed. 5^.

3. NEW RESEARCHES ON SUN-HEAT, TERRES-
TRIAL RADIATION, Etc. By Rev. Samuel Ilaughton, M.A., M.D.
9 Plates. 4to, sewed, is. 6./.

4. DYNAMICS AND MODERN GEOMETRY. A New Chapter

in the Theory of Screws. ]5y Sir Robert S. Ball, LL. D. 4to, sewed. 2S.

5. THE RED STARS. Observations and Catalogue. New
Edition. Edited by Rev. T. Espin, M.A. 4to, sewed. 35. dd.

6. ON THE MORPHOLOGY OF THE DUCK TRIBE
AND THE AUK TRIBE. J'.y W. K. Parker, F.R.S. 9 Plates. 410,

sewed. 3^. 6d.

7. CONTRIBUTION TO THE SURFACE ANATOMY OF
THE CEREBRAL HEMISPHERES. By D. J. Cunningham,
M.D. With a Chapter upon Cranio-Cerebral Topography by \"ictor Ilorsley,

M.B., F.R.S. 4to, sewed. 8^. 6a.

8. ON THE FLINDERS PETRIE PAPYRI. I'art I. Out
of Print.

14 Henrietta Street, Covent Garden, London, W.C.
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9. ON THE FLINDERS PETRIE PAPYRI. Part H. With
18 Autotypes. 4to, sewed. 42s. net. Appendix to 8 and 9. 55. net.

10. THE DECORATIVE ART OF BRITISH NEW
GUINEA. A Study in Papuan Ethnography. By Alfred C. Haddon, M.A.
With 12 Plates, and numerous other Illustrations. 4to, sewed. 145. net.

11. ON THE FLINDERS PETRIE PAPYRI. With Tran-
scriptions, Commentaries, and Index. By John P. Mahafty, D.D., and
Prof. J. Gilbert Smyly. With 7 Autotypes 4to, sewed. 42s. net.

DITTMAR (Prof. W.). CHEMICAL ARITHMETIC.
Part I. A Collection of Tables, Mathematical, Chemical, and
Physical, for the use of Chemists, etc. 8vo, cloth. 6s. net.

EXERCISES IN QUANTITATIVE CHEMICAL
ANALYSIS, with a short Treatise on Gas Analysis.
8vo, cloth. I ox. 6d.

DURHAM (H. E., M.A., M.B., F.R.C.S.), and the late
WALTER MYERS, M.B. REPORT OF THE
YELLOW FEVER EXPEDITION TO PARA
(1900). (Liverpool School of Tropical Medicine, Memoir VII.)
4to. 7^-. 6d.

DUTTON (J. E., M.B., Ch.B.). REPORT OF THE
MALARIA EXPEDITION TO THE GAMBIA.
(Liverpool School of Tropical Medicine, Memoir X.) 410.

I OS. 6d. net.

DUTTON (J. E., M.B., Ch.B.), and JOHN L. TODD,
B.A., M.D., CM., M'Gill. FIRST REPORT OF
THE TRYPANOSOMIASIS EXPEDITION TO
SENEGAMBIA (1902). (Liverpool School of Tropical
Medicine, Memoir XI.) 4to. io.r. 6d. net.

RAPPORT SUR L'EXPEDITION AU CONGO,
1903-5- Price s^-

THE NATURE OF HUMAN TICK-FEVER IN
THE EASTERN PART OF THE CONGO FREE
STATE. (Liverpool School of Tropical Medicine, Memoir
XVIL) 4to. With Map, 4 Plates, and 9 Temperature
Charts. Price 7.^. 6d. net.

FARADAY and SCHGENBEIN, LETTERS OF, 1836-
1862. With Notes, Comments, and References to Contem-
porary Letters. Edited by Georg W. A. Kahlbaum and Francis
V. Darbishire, with Portraits of Faraday and Schoenbein in

Photogravure. Demy 8vo, cloth. 13.^. net.

FASCICULI MALAYENSES. Anthropological and Zoo-
logical Results of an Expedition to Perak and the Siamese
Malay States, 1901-1902, undertaken by Nelson Annandale
and Herbert C. Robinson. 4to. Now ready. Anthropology,
Part I., 15s. Part IIa., 10s. net. Zoology, Vol. I., Parts I., II.,

III., and Appendix, c^is. Supplement (Itinerary), 5J.

14 Henrietta Street, Covent Garden, London, W.C.
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GILES (Lieut-Col.). GENERAL SANITATION AND
ANTI - MALARIAL MEASURES IN SEKONDI,
THE GOLDFIELDS, AND KUMASSI, AND A
COMPARISON BETWEEN THE CONDITIONS
OF EUROPEAN RESIDENCE IN INDIA. (Liver

pool School of Tropical Medicine, Memoir XV.) 410. 75. dd.

net.

GREVILLEA : A Record of Cryptogamic Botany and
its Literature. Edited by M. C. Cooke. Parts. 8vo. Each
\s. 6d. Plates. Vols. L-XVIII. In 9 vols. Cloth (each

14-f-)- ^6, 6s.

HARNACK (AXEL). INTRODUCTION TO THE
ELEMENTS OF THE DIFFERENTIAL AND
INTEGRAL CALCULUS. From th.- German. Royal

8vo, cloth. 10.V. 6d.

HOFF (J. H. VAN'T). STUDIES IN CHEMICAL
DYNAMICS. Revised and enlarged by Dr. Ernst Cohen,
Assistant in the Chemical Laboratory of the University of

Amsterdam. Translated by Thomas Ewan, M.Sc, Ph.D.,

Demonstrator of Chemistry in the Yorkshire College, Leeds.

Royal 8vo, cloth, los. 6d.

JOHNSTONE (J.). BRITISH FISHERIES: Their
Administration and their Problems. A Short Account
of the Origin and Growth of British Sea Fishery Authorities and
Regulations, los. 6d. net.

JONES (J. T. SHARE-). SURGICAL ANATOMY OF
THE HORSE. To be completed in 4 Parts. With
above 100 Illustrations, a number being in colour. Price per

part, 15^'. net, sewed; cloth, i6«r. 6d. net. Part I. ready.

JOURNAL OF THE FEDERATED MALAY STATES
MUSEUMS. Issued quarterly. Single numbers, \s. Gd.

net. Subscription, ^s. per annum.

JOURNAL OF THE LINNEAN SOCIETY. Botany.
At various prices. Index to Journal (Botany), 20^-. Zoology.
At various prices. General Index to the first 20 vols, of the Journal

(Zoology) and the Zoological portion of the Proceedings, 2o.r.

JOURNAL OF THE ROYAL MICROSCOPICAL
SOCIETY, containing its Transactions and Proceedings,

with other Microscopical Information. Bi-monthly. Previous to

1893 at various prices; after that date bi-monthly, each 65'. net.

JOURNAL OF THE QUEKETT MICROSCOPICAL
CLUB. Nos. 1-26, IS. net.; Nos. 27-31, 2s. 6d. net. 1893,
No. 32, and following Nos., half-yearly, 3.y. 6d. net.

14 Henrietta Street, Covent Garden, London, W.C.
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LIVERPOOL MARINE BIOLOGY COMMITTEE.
MEMOIRS ON TYPICAL BRITISH MARINE
PLANTS AND ANIMALS. Edited by W. A. Herdman,
D.Sc, F.R.S. All demy 8vo, stiff boards.

1. ASCIDIA. By W. A. Herdman. With 5 Plates. Price 2s. net.

2. CARDIUM. By J. Johnstone, Fisheries Assistant, University

College, Liverpool. With 7 Plates. Price 2s. 6d. net.

3. ECHINUS. By Herbert Clifton Chadwick, Curator of the Port

Erin Biological Station. With 5 Plates. Price 2s. net.

4. CODIUM. By R. J. Harvey Gibson, M.A., F.L.S., Professor of

Botany in University College, Liverpool, and Helen P. Auld, B. Sc. With

3 Plates. Price is. 6d. net.

5. ALCYONIUM. By Sydney J. Hickson, M.A., D.Sc, F.R.S.,

J^eyer Professor of Zoology in Owens College, Manchester. With 3 Plates.

Price \s. 6d. net.

6. LEPEOPHTHEIRUS AND LERNEA. By Andrew Scott,

Resident Fisheries Assistant at the Peel Hatchery, With 5 Plates. 2s. net.

7. LINEUS. By R. C. Punnett, B.A. With 4 Plates. 2s. net.

8. PLEURONECTES. By Frank J. Cole, Jesus College, Oxford,

Lecturer in the X'ictoria University, Demonstrator of Zoology, University,

Liverpool, and James Johnstone, B.Sc. Lend., Fisheries Assistant, University,

Liverpool. With ii Plates. 7 J. net.

9. CHONDRUS. By Otto V. Darbishire, Owens College, Manchester.

With 7 Plates. 2s. 6d. net.

10. PATELLA (the Common Limpet). By J. R. Ainsworth

Davis, M.A., Professor of Zoology in the University College of Wales,

Aberystwyth, and H. J. Fleure, B.Sc, Fellow of the University of Wales.

With 4 Plates. 2s. 6d. net.

11. ARENICOLA (the Lug-Worm). By J. H. Ashworth, D.Sc,
Lecturer in Invertebrate Zoology in the University of Edinburgh. With
8 Plates. 4s. 6d. net.

12. GAMMARUS. By Margaret Cussans, B.Sc, Zoological De-
partment, University of Liverpool. With 4 plates. 2s. net.

13. ANURIDA. By A. D. Imms, B.Sc(Lond.). With 7 Plates.

4.f. net.

LIVERPOOL MARINE BIOLOGY COMMITTEE.
FIFTH REPORT UPON THE FAUNA OF
LIVERPOOL BAY AND THE NEIGHBOURING
SEAS. Written by the Members of the Liverpool Marine

Biology Committee and other Naturalists; and edited by W. A.

Herdman, D.Sc, F.R.S. , Professor of Natural History, the

University, Liverpool. Demy 8vo, cloth. 12 Plates. 8.y. 6^. net.

MEMOIRS OF THE LIVERPOOL SCHOOL OF
TROPICAL MEDICINE—

I. ROSS (R.). Malarial Fever: Its Cause, Prevention, and
Treatment. 8vo. 2s. 6d.

II. ROSS (R.), H. E. ANNETT, and E. E. AUSTEN.
Report of the Malaria Expedition to Sierra Leone (1899). 410.

21S.

III. ANNETT (H. E.), J. E. DUTTON, and J. H. ELLIOTT.
Report of the Malaria Expedition to Nigeria (1900). I. Malarial

Fever. 4to. loc 6d.
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IV. ANNETT (H. E.), J. E. DUTTON, and J. H. ELLIOTT.
Report of the Malaria Expedition to Nigeria (1900). II. Ulariasis.

4to. [This is out of print separately, but is also contained in the Report of

the Thompson- Vates Laboratories, Vol. IV. Part i. Price 20.r.]

V. ROSS (R.) and M. L. TAYLOR. Progress Reports of
the Campaign against Mosquitoes in Sierra Leone. Part I. 1901.
With a Letter from Dr. Daniels regarding the results arrived at to date.

8vo, is. Part II. 1902. 8vo. is.

VI. [Noi issued yet.'\

VII. DURHAM (H. E.) and W. MYERS. Report of the
Yellow Fever Expedition to Para (1900). 4to. -js. bd.

VIII. TAYLOR (M. L.). Report on the Sanitary Conditions
of Cape Coast Town. 8vo. if.

IX. ROSS (R.). Report on Malaria at Ismailia and Suez.
8vo. i.f.

X. DUTTON (J. E.) Report of the Malaria Expedition to the
Gambia. 410. lo.f. 6./. net.

XI. DUTTON (J. E.) and J. L. TODD. First Report of the
Trypanosomiasis Expedition to Senegambia (1902). 4to. io.f. dd.
net. [Also contained m Thompson-\'ates Laboratories Reports, V. 2.]

XII. BOYCE (R.). The Anti-Malaria Measures at Ismailia.
8vo. 15^.

XIII. DUTTON (J. E.) and J. L. TODD. Reports of the
Trypanosomiasis Expedition to the Congo (1903-1904). With a
Comparison of the Trypanosomes of Uganda and the Congo Free State by
H. W. Thomas, M.D. M'Gili, and Stanley F. Linton, B.Sc, M.B.,
Liverpool, and a Note on Tsetse Flies by E. E. Austen, Zoological Depart-
ment, British Museum. Paper covers. 155.

XIV. BOYCE (RUBERT, M.B., F.R.S.), ARTHUR EVANS,
M.R.C.S., H. HERBERT CLARKE, M.A., B.C., Cantab.
Report on the Sanitation and Anti-Malarial Measures in practice
in Bathurst, Conakry, and Freetown (1905). 4to. 8 Plates. Price 5.f.

XV. GILES (Lieut.-Colonel). General Sanitation and Anti-
Malarial Measures in Sekondi, the Goldfields, and Kumassi, and
a Comparison between the Conditions of European Residence in
India. 4to. Price "js. 6d. net.

XVI. THOMAS (H. WOLFERSTAN, M.D., M'Gill) and
ANTON BREINL, M.U.Dr., Prag. Trypanosomes, Trypano-
somiasis, and Sleeping Sickness : Pathology and Treatment. 4IU.

6 Plates (5 coloured) and 7 Charts. Price 12s. 6d. net.

XVII. DUTTON (J. EVERETT, M.B. i and JOHN L. TODD,
B.A., M.D., M'Gill. The Nature of Human Tick-Fever in the
Eastern Part of the Congo Free State. With Map, 4 Plates, and 9
Temperature Charts. Price 7.5. oc/. net.

XVIII. I. DUTTON (J. EVERETT, M.B.) and JOHN L.
TODD, B.A., M.D., CM., M'Gill. Gland Palpation in Human
Trypanosomiasis

; and 2. The Distribution and Spread of " Sleeping
Sickness " in the Congo Free State. With 4 Maps (2 colours) and
4 Plates. 3. NEWSTEAD (R., A.L.S., F.E.S.\ and JOHN L.
TODD, B.A., M.D., CM., M'Gill. A New Dermanyssid Acarid.
With I Plate. 4. NEWSTEAD (R., A.L.S., F.E.S.). Another New
Dermanyssid Acarid. With i Plate. 5. STEPHENS (J. W. W.,

14 Henrietta Street, Covent Garden, London, W.C
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M.D., Cantab.) and R. NEWSTEAD, A.L.S., F.E.S. Anatomy
of the Proboscis of Biting Flies. With 6 Plates. Imp. 8vo. Price

"js. 6d, net.

XIX. BOYCE (RUBERT, M.B., F.R.S.). Yellow Fever Pro-
phylaxis in New Orleans in 1905. Imp. 8vo. Maps and 6 Plates.

Price 5:r. net.

XX. DUTTON (J. EVERETT, M.B.), anS JOHN L. TODD,
B.A., M.D. , La Prophylaxie de la Malaria dans les Principaux
Postes de I'Etat Independant du Congo. With 4 Maps and 4 Illus-

trations. Imp. 8vo. 2. BREINL (ANTON, M.D.) and A.
KINGHORN, M.B. The Animal Reactions of the Spirochaeta of

African "Tick-Fever." Imp. Svo. 3. BREINL (ANTON, M.D.).
The Specific Nature of the Spirochaeta of African " Tick-Fever."
Imp. Svo. Price ^s.

XXI. RUNCORN RESEARCH LABORATORIES. An Ex-
perimental Study of the Parasite of the African " Tick-Fever."
Note on a New Spirochaeta found in a Mouse. Comparison between the

Trypanosomes, and other Articles. 4to. 7^. 6d. net.

OTTO (RUDOLF). NATURALISM AND RELIGION.
See Crown Theological Library, p. 13.

NOTES ON SANITARY CONDITIONS OBTAINING
IN PARA. By the Members of the Yellow Fever Expedi-

tion. (Published by the Liverpool School of Tropical

Medicine.) li".

PALLIN (Capt. W. A., F.R.C.V.S.). A TREATISE ON
EPIZOOTIC LYMPHANGITIS. Second Edition.

Demy Svo, cloth. t,s. dd. net
;

35-. 9^. post free. Nearly 100

pages, 17 full-page Plates.

PATERSON (ANDREW MELVILLE, M.D., Derby
Professor of Anatomy in the University of Liverpool,
Hunterian Professor at the Royal Colleg-e of Surgeons
of England). THE HUMAN STERNUM. Three
Lectures delivered at the Royal College of Surgeons, England,

November 1903. With 10 Plates. Crown 4to. los. net.

PIDDINGTON (HENRY). THE SAILORS' HORN-
BOOK FOR THE LAW OF STORMS. Being a

Practical Exposition of the Theory of the Law of Storms, and
its uses to Mariners of all Classes in all Parts of the World.
Shown by transparent Storm Cards and useful Lessons. 7th

Edition. Demy Svo, cloth. 10s. 6d.

PRAY (Dr.). ASTIGMATIC LETTERS. Printed on
Millboard, size 22 by 14 inches. \s.

PROCEEDINGS OF THE OPTICAL CONVENTION,
No. I, 1905. Crown 4to, cloth. 10s. net.
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RANSOM (W. H., M.D., F.R.S., F.R.C.P.). THE
INFLAMMATION IDEA IN GENERAL PATH-
OLOGY. Demy 8vo, cloth, -js. 6d.

REPORTS OF THE THOMPSON-YATES AND
JOHNSTON LABORATORIES. Demy 4to, with

Illustrations. Vol. I. 1898-9. loj-. 6d. Vol. II. 1898-9.
25J. Vol. III. Part I. 1900. 7i-. 6d. Vol. III. Part 2. 1901.

12s. 6d. Vol. IV. Part i. 1901. 20i-. Vol. IV. Part 2.

1902. 2ii'. New Series. Vol. V. Parti. 1903. Limp, 205-.

;

cloth, 2 1 J. Vol. V. Part 2. 1903. Limp, 125. 6d. ; cloth,

i3i'. 6d. Vol. VI. Part j. 1905. Limp, \2s. 6d.; cloth,

\^s. 6d. Vol. VI., Part 2, 15^. Vol. VII., Part i, 105. 6d.

ROSS (RONALD, C.B., F.R.S., etc., Major I.M.S.
(retired)). MALARIAL FEVER: Its Cause, Pre-
vention, and Treatment. (Liverpool School of Tropical

Medicine, Memoir I.^ 8vo, cloth. 2s. 6d

H. E. ANNETT, M.D., D.P.H., and E. E.
AUSTEN. REPORT OF THE MALARIA
EXPEDITION TO SIERRA LEONE (1899).
(Liverpool School of Tropical Medicine, Memoir II.) 410.

21S.

FIRST PROGRESS REPORT OF THE CAM-
PAIGN AGAINST MOSQUITOES IN SIERRA
LEONE (1901). With a letter from Dr. Daniels regarding

the results arrived at to date. (Liverpool School of Tropical

Medicine, Memoir V., i.) \s.

SECOND PROGRESS REPORT OF THE CAM-
PAIGN AGAINST MOSQUITOES IN SIERRA
LEONE (1902). By M. Logan Taylor, M.B. (Liverpool

School of Tropical Medicine, Memoir V., 2.) is.

REPORT ON MALARIA AT ISMAILIA AND
SUEZ. (Liverpool School of Tropical Medicine, Memoir
IX.) IS.

SANG'S LOGARITHMS. A new Table of Seven-place

Logarithms of all Numbers continuously up to 200,000.

2nd Edition. Royal 8vo, cloth. 21s.

SCHCENBEIN. CORRESPONDENCE WITH FAR-
ADAY. Sec Faraday.

CORRESPONDENCE WITH BERZELIUS. See

Berzelius.
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SCHREBER (D. G. M.). MEDICAL INDOOR GYM-
NASTICS, or a System of Hygienic Exercises for Home
Use, to be practised anywhere, without apparatus or assistance,

by young and old of either sex, for the preservation of health

and general activity. Revised and Supplemented by Rudolf

Graefe, M.D. With a large plate and 45 illustrations in the

text. Royal 8vo, cloth. 3^. net.

"The exercises described, when efficiently used, will undoubtedly be of

value in strengthening and developing the muscular system. The descrip-

tions of the exercises and the figures in the text are excellent."

—

Physician

and Surgeon.

"Well worthy of the attention of those who go in for regular physical

training as a means for the preservation of health.''

—

Scotsman.

" A very sensible little treatise.''

—

Glasgow Herald.

SCHROEN (L.). SEVEN-FIGURE LOGARITHMS
OF NUMBERS from i to 108,000, and of Sines,
Cosines, Tangents, Cotangents to every 10 Seconds
of the Quadrant. With a Table of Proportional Parts.

By Dr. Ludwig Schroen, Director of the Observatory of

Jena, etc., etc. 5th Edition, corrected and stereotyped.

With a description of the Tables by A. De Morgan, Professor

of Mathematics in University College, London. Imp. 8vo,

cloth, printed on light green paper. 9.^.

SNELLEN'S OPHTHALMIC TEST TYPES. Best Types
for the Determination of the Acuteness of Vision. 14th Edition,

considerably augmented and improved. 8vo, sewed. i\s.

Single Sheets : E T B, MOV, B D E, UJ UJ UJ, and Large

Clock Sheet. 8.'/. each. Small Clock Sheet and R T V Z.

4^. each.

ASTIGMATIC TEST CHART. Long folio, varnished,

mounted on rollers. 2s. net.

SONNTAG (C. O.). A POCKET FLORA OF EDIN-
BURGH AND THE SURROUNDING DISTRICT.
A Collection and full Description of all Phanerogamic and the

principal Cryptogamic Plants, classified after the Natural

System, with an artificial Key and a Glossary of Botanical

Terms. By the late C. O. Sonntag, the Royal Pligh School,

Edinburgh ; formerly Secretary of the Microscopical Society of

Glasgow, etc. Fcap. Svo, limp cloth, round corners, with

Map of the Environs of Edinburgh, y. 6d. net.

SPENCER (W. G.). INVENTIONAL GEOMETRY.
With a Preface by Herbert Spencer. Svo, cloth, is.

SPENCER (W. G.). A SYSTEM OF LUCID SHORT-
HAND. With a Prefatory Note by Herbert Spencer. Cloth.

IX.

14 Henrietta Street, Covent Garden, London, W.C.
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STEPHENS (J. W. W., M.D. Cantab., D.P.H.) and
S. R. CHRISTOPHERS, M.B. Vict, I.M.S. THE
PRACTICAL STUDY OF MALARIA AND
OTHER BLOOD PARASITES. (Published for the

Liverpool School of Tropical Medicine). 8vo, cloth. Second
Edition, enlarged, with new colour Plates. 12s. 6d. net.

TAYLOR (M. LOGAN, M.B., Ch.B.). REPORT ON
THE SANITARY CONDITIONS OF CAPE
COAST TOWN. (Liverpool School of Tropical Medicine,

Memoir VIII.) 8vo. is.

REPORT OF THE CAMPAIGN AGAINST THE
MOSQUITOES IN SIERRA LEONE. See Ross
and Taylor.

THOMAS (H. WOLFERSTAN, M.D., M'Gill) and
ANTON BREINL, M.U.Dr., Prag. TRYPANO-
SOMES, TRYPANOSOMIASIS, AND SLEEPING
SICKNESS: PATHOLOGY AND TREATMENT.
(Liverpool School of Troj)ical Medicine, Memoir XV^I.) Quarto.

6 Plates (5 coloured) and 7 Charts. Price js. Gd. net.

TRANSACTIONS OF THE EPIDEMIOLOGICAL
SOCIETY OF LONDON. New Series. Vol. XXII.
Session 1902 -1903. Demy 8vo, cloth. 65. net. The earlier

volumes of the New Series, I.-XXL, are still obtainable. Price

6s. net each. Commemoration Volume, containing an
account of the Foundation of the Society and of the Com-
memoration Dinner, together with an Index of the papers read
at its meetings between 1855 and 1900. 8vo, cloth. 5.>-. net.

TRANSACTIONS OF THE ROYAL SOCIETY OF
EDINBURGH. Vol. XXXVIII. Part i, 40^-. Part 2, 25.?.

Part 3, ^os. Part 4, 7^-. 6d. Vol. XXXIX. Part i, 30.;.

Part 2, igs. Part 3, 43^. Part 4, i)s. Vol. XL. Part i, 25.9.

General Index to First Thirty-four Volumes (i 783-1888), with
History of the Institution. 4to, cloth. 21s.

TRANSACTIONS OF THE ROYAL IRISH
ACADEMY, DUBLIN. Vols. I.-XX. 4to. ^^22, 5s. 6d.

Vols. XXI.-XXXI. Various prices.

TRANSACTIONS OF THE ROYAL DUBLIN
SOCIETY. Various volumes at various prices.

VEGA. LOGARITHMIC TABLES OF NUMBERS
AND TRIGONOMETRICAL FUNCTIONS. Trans-

lated from the 40th, (;r Dr. Bremiker's Edition, thoroughly
revised and enlarged, by W. L. F. Fischer, M.A., F.R.S., PV-llow

of Clare College, Cambridge ; Professor of Natural Philosophy
in the University of St. Andrews. 75th Stereotyped Edition.

Royal Svo, cloth. 7.^.
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VI. Miscellaneous.

ANTHROPOLOGY—SOCIOLOGY—MYTHOLOGY-
BIBLIOGRAPHY, BIOGRAPHY, ETC.

AVEBURY (Lord, D.C.L., F.R.S., etc.) (Sir John
Lubbock). PREHISTORIC TIMES, as Illustrated
by Ancient Remains and the Manners and Customs
of Modern Savages. 6th Edition, revised, with 239 Illus-

trations, a large number of which are specially prepared for this

Edition. Demy 8vo, cloth, gilt tops. 18s.

"To anyone who wishes to obtain a succinct conspectus of the present

state of knowledge on the subject of early man, we recommend the perusal

of this comprehensive volume."—y(9«r. 5;//. Archieolog. Assoc.

"The fact that this well-known standard work has reached a sixth

edition is evidence of its value to ethnologists and archaeologists. The many
and beautiful illustrations are most helpful in better understanding the plain

but accurate letterpress. Lord Avebury is to be congratulated on the new
edition, which is sure to further popularise a fascinating subject for investiga-

tion by cultured people."

—

Science Gossip.

" It is necessary to compare the present volume with the fifth edition in

order to see how much it has been improved. The illustrations to this sixth

edition are immeasurably superior to the fifth."

—

Knowledge.

BIBLIOGRAPHICAL REGISTER. Published Quarterly.

6d. net ; 2S. 2d. per annum, post free. Nos. 1-3 ready.

BLACKBURN (HELEN). WOMEN'S SUFFRAGE.
A Record of the Women's Suffrage Movement in the British

Isles, with a Biographical Sketch of Miss Becker. Portraits.

Crown 8vo, cloth. 6s.

See also Vynne, Nora, and Blackburn, " Women under the

Factory Acts."

1

BROWN (ROBERT, Jun., F.S.A.). SEMITIC INFLU-
ENCE IN HELLENIC MYTHOLOGY. With
special reference to the recent mythological works of the Right
Hon. Prof. Max Miiller and Mr. Andrew Lang. Demy 8vo,

cloth. yjT. 6d.

RESEARCHES INTO THE ORIGIN OF THE
PRIMITIVE CONSTELLATIONS OF THE
GREEKS, PHCENICIANS, AND BABYLONIANS.
With a large map of the Northern Hemisphere as viewed
at Phoenicia 1200 B.C., and other maps. 2 vols. Demy Svo,

cloth, los. 6d. each.

MR. GLADSTONE AS I KNEW HIM, and other
Essays. Demy Svo, cloth. 7.y. 6d.
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CATALOGUE OF THE LONDON LIBRARY, St James's
Square. By C. T. Hagberg Wright, LL.D., etc. xiv+ 1626 pp.
4to, doth. 42s. net. Supplement I., 1902-3. Buckram,
I vol., 196 pp. 5.f. net. Supplement IL 198 pp. 1903-4.
Buckram, ^s. net. Supplement IIL, 1904-5. 5^. net.

" The present catalogue is essentially a working catalogue. . . . The
general level of accuiacy in the printing and editing of the work appears to

us to be an unusually high one. . . . We heartily applaud the work,
both as a landmark in library land, and as a monument standing upon a firm

foundation of its own."— 77/t' 7V//u's.

CURTIN (JEREMIAH). CREATION MYTHS OF
PRIMITIVE AMERICA IN RELATION TO THE
RELIGIOUS HISTORY AND MENTAL DE-
VELOPMENT OF MANKIND. Contains twenty long

myths taken down word for word by Mr. Curtin from Indians
who knew no religion or language but their own, and many of

whom had not seen a white man until they had attained years

of maturity. With an elaborate Introduction and Notes.

Demy 8vo, cloth. 105. 6d. net.

DIETRICHSON (L.). MONUMENTA ORCADICA.
The Norsemen in the Orkneys, and the Monuments they have
left. With a Survey of the Celtic (Pre-Norwegian) and Scottish

(Post-Norwegian) Monuments on the Islands, with Collotype
reproductions of original Drawings, and some Chapters on St

Magnus' Cathedral, Kirkwall, by Johan Meyer, Architect.

Demy 4to. ^3 net.

ENGELHARDT (C). DENMARK IN THE EARLY
IRON AGE. Illustrated by recent Discoveries in the Peat-

Mosses of Slesvig. 33 Plates (giving representations of upwards
of a thousand objects). Maps, and numerous other Illustrations

on wood. 1866. 4to, cloth. 315-. 6d.

GOLDAMMER (H.). THE KINDERGARTEN. A
Guide to Frohel's Method of Education. 2 vols, in i. 120 pp.
of Illustrations. 8vo, cloth. \os. 6d.

HARRISON (A., D.Sc). WOMEN'S INDUSTRIES
IN LIVERPOOL. An Inquiry into the Economic Effects

of Legislation regulating the Labour of Women. 8vo. 3^-.

HENRY (JAMES). .ENEIDEA; or, Critical, Exegetical
and iEsthetical Remarks on the iEneis. With a per-

sonal collation of all the first-ciass MSB., and upwards of 100
second-class MSS., and all the principal editions. Vol. I.

(3 Parts), Vol. II. (3 Parts), Vol. III. (3 Parts), Vol. IV.
(t Part). Royal 8vo, sewed. ^2, 2s. net.

HERBERT (Hon. A.). THE SACRIFICE OF EDUCA-
TION TO EXAMINATION. Letters from '"All Sorts
and Conditions of Men." Edited by Auberon Herbert. Half-
cloth boards, 2s.

14 Henrietta Street, Covent Garden, London, W.C.
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HERBERT (Hon. A.). WINDFALL AND WATER-
DRIFT. Verse Miniatures. Square i2mo, cloth limp, gilt

tops. 25.

and WAGER (HAROLD). BAD AIR AND BAD
HEALTH. Dedicated to Professor Clifford Allbutt. Re-

printed from the " Contemporary Review.". 8vo, cloth, is. 6d.

;

sewed, is.

JOHNSON (E.). THE RISE OF ENGLISH CUL-
TURE. With a brief account of the Author's hfe and writings.

Demy 8vo, cloth. 155. net.

KIEPERT'S NEW ATLAS ANTIQUUS. Twelve Maps
of the Ancient World, for Schools and Colleges. Third hundred
thousand. 12 th Edition, with a complete Geographical Index.

Folio, boards. 6s. Strongly bound in cloth. 75. 6d.

WALL-MAPS OF THE ANCIENT WORLD—
WALL-MAP OF ANCIENT ITALY. Italia antiqua. For the

study of Li\y, Sallust, Cicero, Dionysius, etc. Scale i : 800,000. Mounted
on rollers, varnished, aor.

GENERAL WALL-MAP OF THE OLD WORLD. Tabula
orbis terrarum antiqui ad illustrandam potissimum antiquissimi sevi usque ad

Alexandrum M. historiam. For the study of ancient history, especially the

history of the Oriental peoples : the Indians, Medes, Persians, Babylonians,

Assyrians, Egyptians, Phcenicians, etc. Scale I : 5,400,000. Mounted on

rollers, varnished. 205.

GENERAL V7ALL-MAP OF THE ROMAN EMPIRE.
Imperii Romani tabula geogvaphica. Vox the study of the development of

the Roman Empire. Scale i : 300,000. Mounted on rollers, varnished.

245'.

WALL-MAP OF ANCIENT LATIUM. Latii Veteris et finiti-

marum regionum tabula. For the study of Livy, Dionysius, etc. Scale

I : 125,000. With supplement : Environs of Rome. Scale I : 25,000.

Mounted on rollers, varnished. i8j.

WALL-MAP OF ANCIENT GREECE. Grsecia; Antiqua?

tabula. For the study of Herodotus, Thucydides, Xenophon, Strabo,

Cornelius Nepos, etc. Scale i : 500,000. Mounted on rollers, varnished.

245-.

WALL-MAP OF THE EMPIRES OF THE PERSIANS
AND OF ALEXANDER THE GREAT. Imperia Persarum et

Macedonum. For the study of Herodotus, Xenophon, Justinian, Arian,

Curtius. Scale I : 300,000. Mounted on rollers and varnished. 20s.

WALL-MAP OF GAUL, WITH PORTIONS OF ANCIENT
BRITAIN AND ANCIENT GERMANY. Galliae Cisalpine et

Transalpinae cum partibus Britannice et Germanias tabula. For the study of

Caesar, Justinian, Livy, Tacitus, etc. Scale i : 1,000,000. Mounted on
rollers and varnished. 24J.
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KIEPERT'S WALL-MAPS OF THE ANCIENT WORLD-Contd.

WALL-MAP OF ANCIENT ASIA MINOR. Asiae Minoris

Antiquse tabula. For the study of Herodotus, Xenophon, Justinian, Arian,

Curtius, etc. Scale i : 800,000. Mounted on rollers and varnished. 20.i-.

LAING and HUXLEY. PREHISTORIC REMAINS
OF CAITHNESS. By Samuel Laing, Esq., with Notes on

the Human Remains by Th. H. Huxley, F.R.S. 150 En-

gravings. 8vo, cloth. 4s. 6d.

MARCKS (ERICH, Professor of Modern History at the
University of Leipzig). ENGLAND AND GER-
MANY: Their Relations in the Great Crises of

European History, 1500-1900. Demy 8vo, stiff wrapper, is.

MUIR (RAMSAY) and EDITH M. PLATT. A HIS-
TORY OF MUNICIPAL GOVERNMENT IN
LIVERPOOL. From the Earliest Times to the Municipal

Reform Act of 1835. 4to, cloth. 21.S-. n't.

OTIA MERSEIANA. The Publication of the Arts Faculty of

the University of Liverpool, Vols. I.-HI. 8vo. 1 899-1 903.

Each I OS. 6d.

PEDDIE (R. A.). PRINTING AT BRESCIA IN
THE FIFTEENTH CENTURY. A List of the

Issues. 5^-. net.

ST. CLAIR (GEORGE, Author of "Creation Records,"

"Buried Cities and Bible Countrie.s," etc.). MYTHS OF
GREECE EXPLAINED AND DATED. An Em-
balmed History from Uranus to Perseus, including the Eleusinian

Mysteries and the Olympic Games. Demy 8vo. 2 vols. x6.r.

SCHLOSS (DAVID F.). METHODS OF INDUS-
TRIAL REMUNERATION. 3rd Edition, revised and
enlarged. Crown 8vo, cloth. 7.s-. 6//.

" In its new as in its old form the book is well nit^h indispensable to the

student who desires to get some insight into the actual facts about the various

methods of industrial remuneration, and the degree of success with which
they have been aj)plied in the various trades.''

—

Manchester Guardian.

"More useful than ever to the students (;f the labour problem.''

—

Political Sciettce Quarterly.

SPENCER (HERBERT). AN AUTOBIOGRAPHY.
See p. 31.

PRINCIPLES OF SOCIOLOGY. See p. 31.

STUDY OF SOCIOLOGY. See p. 32.

DESCRIPTIVE SOCIOLOGY. See p. 32.
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STEPHENS (GEORGE). PROFESSOR BUGGE'S
STUDIES ON NORTHERN MYTHOLOGY EX-
AMINED. Illustrations. Svo, cloth. Ss.

THE RUNES, WHENCE CAME THEY? 4to,

sewed. 6s.

OLD NORTHERN RUNIC MONUMENTS. Vol.

IV. P^olio. 20^-. net.

VEILED FIGURE (THE), and Other Poems. Large
post Svo, buckram, gilt, cover designed by Mr. T. Blake
Wirgman. 2S. 6d.

VYNNE (NORA) and HELEN BLACKBURN, and
with the Assistance of H. W. ALLASON. WOMEN
UNDER THE FACTORY ACTS. Part i. Position

of the Employer. Part 2. Position of the Employed. Crown
Svo, cloth. IS. net,

WELD (A. G,). GLIMPSES OF TENNYSON AND
OF SOME OF HIS FRIENDS. With an Appendix
by the late Bertram Tennyson. Illustrated with Portraits in

photogravure and colour, and with a facsimile of a MS. poem.
Fcap. Svo, art linen. 4s. 6d. net.

"This is a delightful little book, written by one who has all the qualifications

for the task—the opportunities of observation, the interest of relationship,

and the sympathetic and appreciative temper. . . . We do not attempt to

criticise, but only to give such a description as will send our readers to it.''

—

"Everyone who reads the book will understand Tennyson a little better,

and many will view him in a new aspect for the first time."

—

Daily Chronicle.

"It is quite worthy of a place side by side with the larger 'Life.'"

—

Glasgow Ha-ald.
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LIST OF PERIODICALS, REVIEWS, AND
TRANSACTIONS AND PROCEEDINGS

OF LEARNED SOCIETIES

PUBLISHED BY WILLL^xMS & NORGATE.

THE HIBBERT JOURNAL: A Quarterly Review of

Religion, Theology, and Philosophy. Single numbers,

2S. dd. net. Subscription, \os. per annum, post free.

" There is, for English readers at least, no existing medium for expression

of free-thought in this best sense ; and should anything but success await the

venture of publishing 'The Hibbert Journal,' we shall confess painful sur-

prise. ... It will be a reflection on our theological and philosophical

students if they do not show full appreciation of a journal so admirably

planned and so strongly commenced. . . . For the form of the journal we
have nothing but praise, the print being large and the margins ample. We
have never with more sincerity wished well to a new undertaking ; and
should it fulfil its undoubted possibilities, 'The Hibbert Journal" must be

of immense service to all serious and progressive students of the subjects with

which it deals."

—

Christian World.

THE LIBERAL CHURCHMAN. Single numbers, 1^. net.,

IS. 2d. post free. Issued half-yearly, January and July.

THE ENGLISHWOMAN'S REVIEW OF SOCIAL
AND INDUSTRIAL QUESTIONS. Edited by

Antoinette M. Mackenzie. Issued quarterly on 15th January,

April, July, and October. Price \s. Per annum, 4^". 6ri'., post

free.

JOURNAL OF THE FEDERATED MALAY STATES
MUSEUMS. Issued quarterly. Single numbers, \s. 6d.

net. Subscription, 5^-. per annum.

JOURNAL OF THE ROYAL MICROSCOPICAL
SOCIETY, containing its Transactions and Proceedings,

with other Microscopical Information. Bi-monthly. Gs. net.

Yearly subscriptions, 37.?. 6d., post free.

JOURNAL OF THE QUEKETT MICROSCOPICAL
CLUB. Issued half-yearly, April and November. Price

2,s. 6d. net. yj. 6d. per annum, post free.
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LIST OF PERIODICALS, Etc.—Continued.

LINNEAN SOCIETY OF LONDON. Journal of Botany
and Journal of Zoology. Published irregularly at various prices.

ROYAL SOCIETY OF EDINBURGH. Transactions.

Issued irregularly at various prices.

LIVERPOOL MARINE BIOLOGY COMMITTEE.
Memoirs. L-XI. already published at various prices. Fauna
of Liverpool Bay. Fifth Report, written by Members of the

Committee and other Naturalists. Cloth. 8^. 6^. net. See p. ^o.

LIVERPOOL UNIVERSITY INSTITUTE OF COM-
MERCIAL RESEARCH IN THE TROPICS.
Quarterly. Journal Numbers, 2S. net. s,

MEMOIRS OF THE LIVERPOOL SCHOOL OF
TROPICAL MEDICINE. See p. 50.

ROYAL ASTRONOMICAL SOCIETY. Memoirs and
Monthly Notices. Yearly volumes at various prices.

ROYAL IRISH ACADEMY. Transactions and Proceedings

issued irregularly
;
prices vary. Cunningham Memoirs. Vols.

I.-X. already issued at various prices.

ROYAL DUBLIN SOCIETY. Transactions and Proceed-

ings. Issued irregularly at various prices.

REPORTS OF THE THOMPSON-YATES LABORA-
TORIES. See p. 53.

TRANSACTIONS OF THE EPIDEMIOLOGICAL
SOCIETY OF LONDON. See p. 55.

NEII.I. AND CO., LTD., PRINTERS, EDINBURGH





mi

UNIVERSITY OF CALIFORNIA LIBRARY
, Los Angeles

This booli is DUE on the last date stamped below.

\P

VE^

REC'D ID-ORT

m MAR ^

»H SEP 29

SEP

$L
IfC'D ID »J||t

MN

Form L9-32m-8,'58(5876s4)444

2t 199

;

i



f

L 006 315 301 9

UC spUTHtRM REGIONAL LIBRARY FACILITY

AA 000 629 774




