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Chapter 1

003. PREFACE

PREFACE The title of this volume is taken directly from the first three of its essays, but it also
suggests a thread of connection which runs through the entire book. Most of the papers which are
here collected have previously appeared in theological or religious journals: some of them
however are now printed for the first time. Addresses delivered upon various occasions are
included in the number, partly in response to requests that they might be put into accessible and
permanent form. With slight exceptions they are now published precisely as they were first given: it
has not been thought best to deprive them of whatever local interest or significance they may have
derived from their original surroundings. This may also account for possible colloquialisms and
repetitions, though it is hoped that these may be found infrequent. The author has no wish to
conceal from the reader that the whole work has an autobiographical air. It is a series of guesses
at truth. He trusts that the intimation of a new point of view may have its value, even though there
is only approximation to a system and in spite of some remaining inconsistency. Doubts which
occur at the beginning may perchance be removed farther on. The author has come progressively
to the conviction that a monism which makes room for the transcendence of God and the separate
personality of man— a monism which recognizes the great ethical facts of freedom, responsibility,
sin, and guilt—affords the only key to the great problems of philosophy and of theology. And since
the God in whom we live and move and have our being is none other than Christ, and he controls
the on-goings of nature and of history, we have no need to be pessimists: a courageous optimism,
rather, is rational as well as Christian. These essays are printed as a small and imperfect
contribution toward the final truth. The author will be content if they shall serve only as
stepping-stones for those who come after him. As the book has been written with the intent to
honor Christ, so it is now committed to the care of him in whom all things consist and who filleth all
in all.

Rochester Theological Seminary.

September I, 1899.
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Chapter 2

004. CHRIST IN CREATION

CHRIST IN CREATION

Theology is a progressive science, not because the truth itself changes, but because human
apprehension and statement of the truth improve from age to age. Much depends upon the point
of view. Augustine and Calvin looked at doctrine from the divine side, Arminius and Wesley from
the human side. Our age has the advantage of a point of view which includes all the good in both
of these, while it excludes their errors— we look at truth in its relation to Christ, in whom the divine
and the human are indissolubly united. Theology assumes its best historic form as it becomes
Christocentric and recognizes that Christ is the truth of God and the life of man. In furtherance of
this salutary movement of our age, which has in it the elements of confession and worship as well
as of scientific interest and progress, | desire to speak of Christ in Creation. | am persuaded that
Christ’s work in human salvation cannot be rightly understood, unless we first consider his relation
to the universe of which we form a part. The theme which | am to discuss is very infrequently
treated. Some of the views | present may be thought new; but the unfolding of the subject will
certainly enlarge our conceptions of the unsearchable riches of Christ and convince us more fully
than ever before that in him are hid all the treasures of wisdom and knowledge. For the sake of
brevity much that might profitably be discussed at length must needs be assumed. | will only
premise, therefore, that the doctrine of the Trinity is taken for granted, as well as the peculiar office
of the second person of the Trinity as the revealer of God. In the divine Being there are three
distinctions, which are so described to us in Scripture that we are compelled to conceive of them
as persons. The second of these divine persons is called the Word of God, and it is intimated that
he constitutes the principle of objectification, consciousness, intelligence within the divine nature,
and the principle of expression, manifestation, revelation, by which God is made known to other
beings than himself. Christ, then, is the Reason, Wisdom, and Power of God in exercise. The
Father by himself is the divine nature latent, unexpressed, unrevealed. "No man hath seen God at
any time; the only begotten Son which is in the bosom of the Father, he hath declared him." The
temporal manifestation rests upon an eternal relation in God’s being. In eternity Christ, the Word,
is God'’s truth, love, and holiness, as made objective and revealed to himself. In time Christ, the
Word, is God’s truth, love, and holiness, as expressed, manifested, and communicated to finite
creatures.

Since Christ is the principle of revelation in God, we may say that God never thought, said, or did
anything except through Christ. What is more commonly recognized as true with regard to
providence and redemption, is also true with regard to creation—it is the work of Christ. "All things
were made through him; and without him was not anything made that was made." * In him were all
things created, in the heavens and upon the earth, things visible and things invisible, whether
thrones or dominions or principalities or powers; all things have been created through him and
unto him; and he is before all things, and in him all things consist.” Christ is the originator and the
upholder of the universe. In him, the reason of God, the universe once existed as a merely
intelligible and ideal world—a cosmos noetos, to use the words of Philo. In him, the power of God,
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the universe became an actual, real thing, perceptible to others; and in him it consists, or holds
together, from hour to hour. The steady will of Christ constitutes the law of the universe and makes
it a cosmos instead of a chaos, just as his will brought it into being in the beginning. Creation, then,
is the externalization of the divine ideas through the will of Christ.

| have grounded creation in the doctrine of the Trinity. | wish now to show how Christ’s creatorship
saves us from a pernicious form of modern idealism. The Trinity is the organization of faculty in
God. It provides for the fullest self-consciousness and the fullest spiritual life: As the life of the
nervous system, the life of the circulatory system, and the life of the digestive system all go to
make up the one life of the human body, so the consciousness of the Father, the consciousness of
the Son, and the consciousness of the Holy Spirit all go to make up the one self-consciousness of
God. There is free divine self-determination. It follows that the universe is not a merely necessary
evolution of divine ideas. JZhrist is the power as well as the wisdom of God. Subjective idealism
regards God as mind or thought, but it does not take account of him as affection or will. It gives us
a merely logical, but no real, existence. It cannot show how the thought-process ever results in
actual being. And subjective idealism is equally powerless to explain the difference between
thoughts and things, between the idea and its realization. It too narrowly conceives the
all-embracing reality. In God there is a principle of will as well as a principle of reason. The
scriptural doctrine of Christ furnishes us with an element which subjective idealism lacks. Christ is
the reason of God, and as reason Christ has his eternal self-determinations. These constitute the
plan of the universe. But the plan is not the building; decrees are not the universe. Executive
volition is also necessary. And Christ is the will as well as the reason of God. He is not only
wisdom but power. Creation is his free and sovereign act, turning ideas into realities, making
objective what was only subjective before. While the plan of creation is the product of his reason,
the actual world is the product also of his will. But the moment we recognize Christ as the principle
of self-consciousness and of self-determination in God, we clear ourselves from pantheism as well
as from a will-less and soul-less idealism. ( God is above all things as well as in all things and
through all things. This is what pantheism denies. It holds to God’s immanence without qualifying
this by God’s transcendence. It regards God as exhaustively expressed in the universe. The
physical law of conservation and correlation of forces is supposed to explain everything. The new
is but a natural evolution from the old, or is another form of the old. Now we grant that evolution is
a great truth, but we claim that it is only a half-truth. Unless there are reserves of power, there can
be no progress. Evolution, if it is to proceed toward the better and not toward the worse, requires a
power and a will over and above the process, a power and a will which communicate themselves
to the system and reinforce it from time to time. Pantheism, having no such power or will to appeal
to, can acknowledge no supernatural and no miraculous working of God. Nature is the living
garment of the Deity, indeed; but the garment is a strait-jacket from which God cannot free himself,
a very Nessus-shirt which consumes even while it manifests the deity of the wearer. The
Scriptures furnish us with the antidote to this systematic identification of God with nature, by telling
us that Christ is before all things and that in him all things consist. The universe is not self-existent
or eternal; it began to be, a certain number of centuries ago. And it had its origin, as it has its
subsistence from hour to hour, in the power and will of One who is as much above it as the thinker
is above his thoughts or the agent above his acts. And this brings me to notice the other defect of
pantheism, the denial of any consciousness and will in God distinct from the consciousness and
will of finite creatures. We may express this by saying that God comes to consciousness only in
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man, or by saying that man comes to consciousness only in God. It is all one; man'’s belief that he
is a separate creature is an illusion. God is the only reality and the only cause. My intuition of
freedom is a mistake also; in reality | only act out the universal will, and that will is not free. God
and the universe are but opposite sides of the same great fact. The law of determinism applies in
the sphere of mind just as the law of necessity applies in the sphere of matter. Nothing could
possibly be but what is. How plain it is that such a system as this makes man a mere puppet or
phantom, a product of forces over which he has no control. There is no freedom in God; there is no
responsibility or sin or guilt in man. But Christ is the antidote to this system also. The model of all
virtue is evidently free, and he convinces us of our freedom. Over against the personal God there
are personal beings. God now has living subjects. A kingdom is possible, a kingdom of duty and
love. But what interpretation are we to put upon creation? It is the work of Christ; but what sort of
work is it? | think we must admit that modern physics and psychology have rendered untenable
certain modes of conception which our fathers held. Matter is not the blind, dead thing that it once
was. Its qualities exist only for intelligence. We do not know it except in connection with the
sensations which it causes. Atoms without force can do nothing; atoms without mind can be
nothing. Matter, therefore, is spiritual in its nature. By this | do not mean that matter is spirit, but
only that it is the living and continual manifestation of spirit, just as my thoughts and volitions are a
living and continual manifestation of myself. It does not consist simply of ideas, for ideas, deprived
of an external object and of an internal subject, are left suspended in the air. Matter exerts force,
and is known only by the force which it exerts. But force is the product of will, working in rational
ways, and will is an attribute of spirit. The system of forces which we call the physical universe is
the immediate product of the mind and will of God, and since Christ is the mind and will of God in
exercise, Christ is the Creator and Upholder of the universe.

What is the design of the physical world? Simply to reveal God, to communicate God’s ideas, to
make known God’s will. If things about us accomplish this result, they attain the end of their being.
The inner constitution of matter is a thing of indifference. Even though the heavens were found to
be essentially spiritual, they would all the more "declare the glory of God." All nature is a series of
symbols setting forth the hidden truth of God. Since Christ is the only being who can reveal this
truth, the world is virtually the thought of Christ, made intelligible by the constant will of Christ.
Nature is the omnipresent Christ manifesting God to creatures. The sunset clouds are painted by
his hand; the sun that lights those clouds is itself kindled by the Sun of Righteousness. When the
storm darkens the sky, the Hebrew poet can leave out of mind all the intermediate agencies of
moisture and electricity, and can say, "The God of glory thundereth." The "Crusaders’ Hymn"
rightly identifies this God of glory with Jesus Christ:

Fairest Lord Jesus, ruler of all nature, O thou of God and man the Son!

Thee will | worship, thee will | honor, Thou, my soul’s glory, joy, and crown. And the Christian poet
of later times expresses the instinct of the Christian heart and the teaching of Scripture when he
says:

Earth has nothing sweet or fair, Lovely forms or beauties rare. But before my eyes they bring
Christ, of beauty source and spring.

Neither the system as a whole, nor any individual thing in the system, has the principle of its being
in itself or can be understood by itself. We cannot explain the interaction between individual things
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unless they are all embraced within a unitary Being who constitutes their underlying reality. Motion
cannot properly be transferred from one atom or one world to another. The energy of the second
can be roused by the impact of the first only upon the condition that there is a common ground in
which they both subsist. When Sir Isaac Newton discovered the law of gravitation, he discussed
the question whether attraction was a pull or a push. How can the sun pull the earth toward itself,
when the earth is ninety-two millions of miles away? How can a thing act where it is not? Modern
physicists have explained the matter by suggesting that there may be an ether which fills the
intervening space. But in order that this ether may communicate both the sun’s attraction and the
vibrations of light, it needs to be more tenuous than the subtlest gas, and yet more solid than the
hardest steel. Such a medium is utterly inconceivable. Sir Isaac Newton himself favored the
opposite view, viz, that attraction is a push instead of a pull. From each end of the line force is
operating. But how can these forces work simultaneously, regularly, and rationally, unless a
rational Being exerts them? What holds together the planets of the solar system? The Scriptures
answer, "In him all things consist," or hold together. One hand of Christ is on the sun and another
hand of Christ is on the earth. His constant will gives life and stability and order to the universe. His
every word of grace is strong As that which built the skies; The voice that rolls the stars along
Spoke all the promises.

Philosophy has been trying for ages to solve the problem of knowledge. How can | be sure that my
sense-perceptions correspond to objective facts? that there are other intelligent beings besides
myself with whom | can communicate? that there is any such thing as truth apart from my
individual notions of it? Here too the solution is Christ. We have seen that he is the principle of
cohesion, of attraction, of interaction, in the physical universe. It is fitting that he who draws
together and holds together the physical universe should also draw together and hold together the
intellectual universe. There could be no knowledge by one individual of another individual unless
both of them formed part of one system of things. Knowledge is not transferred from one man to
another any more than motion is transferred from one planet to another. The mind is never passive
in knowledge; it is always active. Its own powers must be awakened; it must see for itself. What |
know must be distinct from myself, it is true. Even in knowing myself | must objectify. But at the
same time there must be a bond between the knower and the known. "The two must be connected
by some being which is their reality" and which constitutes the ground of their existence. And so
we know in Christ, just as we live and move and have our being in him. He is not only the principle
of communication between God and man, but also between man and the universe. As the
attraction of gravitation and the medium of knowledge are only other names for Christ, so Christ is
the principle of induction, which permits us to argue from one part of the system to another. What
we call the uniformity of nature, whether exhibited in the combining powers of the chemical
elements, or in the general fact that like causes, whether physical or spiritual, produce like effects,
is only the manifestation of an omnipresent mind and will. When | find one apple on the tree to be
sour, | do not need to taste all the rest of the apples on that tree to know that they are sour also.
The spectroscope tells me that the star Sirius has substances in common with our earth. A rational
bond unites the most distant orbs of space. The universe is a thought; behind that thought is a
mighty thinker, ami that thinker is Christ, the wisdom and the power of God. Now we can apply to
Christ Plato’s saying that "God geometrizes,” and Joseph Cook’s that "the laws of nature are the
habits of God." Not only may we, with Bowne, declare that "the heavens are crystallized
mathematics,” but we may find in Christ the mathematician. Since he is himself the truth of God,
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as well as the revealer of it, the universe with all its law and rationality is Christ, just as much as
your body, your face, your speech, are you. To use those words which seem so sublime, but which
have come to have so little meaning to us, Christ "filleth all in all.”

It would seem to follow, by logical necessity, that Christ is the principle of evolution. This great
truth has suffered at the hands of its own advocates, by being deprived of the complementary truth
which is needed to give it rationality. Darwin was able to assign no reason why the development of
living forms should be upward rather than downward, toward cosmos rather than toward chaos.
Apart from the need of new energy to explain increase and progress, there is need of
superintending and designing wisdom to bind past, present, and future together, and to make one
age, either of palaeontological or of human history, the preparation and prophecy of a better age to
come. The Duke of Argyll told Darwin that it seemed to him totally impossible to explain the
adjustments of nature by any other agency than that of mind. "Well," said the great naturalist, "that
impression has often come upon me with overpowering force; but then, at other times, it all seems
"And then he passed his hands across his eyes, as if to indicate the passing of a vision out of
sight. "It is a singular fact," says Frances Power Cobbe, "that whenever we find out how a thing is
done, our first conviction seems to be that God did not do it." If Darwin had recognized Christ as
the omnipresent life and law of the world, he would not have been obliged to pass his hands
across his eyes in despair of comprehending the marks of wisdom in the universe. He who is "the
same yesterday and to-day and for ever" is the only solution of the harmony of age with age, even
as he is the only solution of the harmony of world with world. Why can there be an evolution that is
rational, useful, progressive, and that combines general uniformity with occasional unique
advances? John’s Gospel gives us the answer, "That which hath come into being was life in him."

It is only Christ, furthermore, who gives moral unity to the system of things. Why am | bound to
love my neighbor as myself? Because my neighbor is myself— that is, has in him the same life
that is in me, the life of God in Christ. The brotherhood of man is the natural correlate of the
fatherhood of God. The law of love and holiness is only the expression of the natural bond that
unites the whole universe to the great source of its life and blessedness. | am bound to love myself
because of what there is of God in me; | am bound to love my neighbor as myself because God’s
wisdom and will are manifested equally in him. So the Christ in whom all humanity is created, and
in whom all humanity consists, holds together the moral universe, drawing all men to himself and
so drawing them to God. Aye, he draws together all worlds as well as all men. Through him God
"reconciles all things to himself, both things in heaven and things on earth." We may well address
Christ, as the author of the Epistle to the Hebrews addresses him: "Thy throne, O God, is forever
and ever, and the sceptre of righteousness is the sceptre of thy kingdom," or as our modern poet
sings:

Mighty God, while angels bless thee, May a mortal lisp thy name?

Lord of men, as well as angels, Thou art eveiy creature’s theme! So we have a new argument for
the existence of God. The old argument proceeded from effect to cause, and looked upon the
great Artificer as creating a universe outside of himself, and then fashioning and directing it from
without. That argument had the disadvantage of not being able to show that the universe, at least
so far as its substance is concerned, ever had a beginning. Hume said, with some irreverence, yet
with some plausibility, "I never saw a universe made; did you?" And none could answer, "Yes."
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The new argument avoids this difficulty. It takes the analogy of the soul and its relation to the body.
How do | know that my brother has a soul? | cannot see the soul, | cannot hear it, | cannot touch it.
All | see, hear, or touch is physical. Yet, knowing myself as spirit, and knowing my body as a mere
instrument of my spirit, | see in my brother’s face and gestures, | hear in the tones of his voice, |
feel in the warm grasp of his hand, the signs of a thinking, loving, willing soul, like my own. So the
whole world of nature is a sign-language. The milky-way is God’s sign-manual written across the
heavens. | do not need to go back to the origin of nature to prove the existence of God, any more
than | need to go back to my brother’s birth to prove that there is a soul behind that kindly face of
his. "Day unto day uttereth speech, and night unto night showeth knowledge." A manuscript of the
Federal Constitution was so written that, when held at a distance, the shading of the letters and
their arrangement showed the countenance of George Washington. Close at hand, the manuscript
looked only like a copy of our fundamental law; viewed a few feet away, there seemed to shine
through it the face of the Father of his Country. So the universe reveals God. Its laws and
arrangements, narrowly inspected, have the aspect only of mechanism—you are lost amid its
intricacies. But look at it more broadly, take it all in at a glance, and a marvelous impression of
system, of mind, of wisdom, of benevolence, is made upon you. Through the whole, and in the
whole, and back of the whole, is the living God, of whom nature is the constant expression. This
living God whom we see in nature is none other than Christ. Nature is not his body, in the sense
that he is confined to nature. Nature is his body, in the sense that in nature we see him who is
above nature, and in whom, at the same time, all things consist. This is the meaning of a famous
passage in Robert Browning. Mrs. Orr, his biographer, says that the poet spoke to her in relation to
his own life, and concluded by reading to her the Epilogue to "Dramatis Personae."

"It will be remembered," she continues, "that the beautiful and pathetic second part of the poem is
a cry of spiritual bereavement, the cry of those victims of nineteenth century skepticism for whom
incarnate Love has disappeared from the universe, carrying with it the belief in God. The third part
attests the continued existence of God in Christ, as mystically present to the individual soul.

"That one face, far from vanish, rather grows Or decomposes but to recompose.
Become my universe that feels and knows |

"That face,’ said Mr. Browning, as he closed the book, 'that face is the face of Christ. That is how |
feel him.™ With one qualification and proviso we may adopt the view of Robert Browning. Nature is
an expression of the mind and will of Christ, as my face is an expression of my mind and will.
Rhetorically, | can identify nature with Christ, just as | identify my face with myself. But, then, let us
remember that behind and above my face is a personality, of which the face is but the partial and
temporary manifestation. And, in like manner, let us remember that nature is but the partial and
temporary manifestation of the Christ who is not only in all things, but before all things and above
all things.
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Chapter 3

005. ETHICAL MONISM

ETHICAL MONISM The tendency of modern thought in all its departments, whether physics,
literature, theology, or philosophy, is to monism. Let me give one illustration from physics, a
second from literature, a third from theology, and a fourth from philosophy. In the first of these
fields it would be easy to cite the distinguished Englishman, the late John Tyndall. | prefer to quote
a representative close at hand. A recent utterance of Dr. Thomas C. Chamberlin, dean of the
College of Science of the new University of Chicago, furnishes me with a clear statement of the
monistic tendency in physics. "It is not sufficient,” he says, "to the modern scientific thought, to
think of a ruler outside of the universe, nor of a universe with the ruler outside. A supreme Being
who does not embrace all the activities and possibilities and potencies of the universe seems
something less than the supremest Being; and a universe with the ruler outside seems something
less than a universe. And therefore the thought is growing in the minds of scientific thinkers that
the supreme Being is the universal Being, embracing and comprehending all things." Here is
monism, but apparently a monism without transcendence, a monism which sees no God before,
beside, and above the universe.

Doctor Chamberlin has no intention of espousing the cause of pantheism; he simply presses the
idea of a universe to what he conceives to be its logical conclusion, maintaining, at the same time,
as we may believe, the distinction between divine and human personality, and the independence
and responsibility of man. He not only concedes, but claims, that man has liberty of choice. Now
we readily grant that the transcendence of God does not imply God’s existence in space outside
the universe—that would be to imagine a second universe which contained the first. But we do feel
compelled to maintain that the universe does not exhaust God nor constitute a complete
manifestation of him. "Lo! these are but parts of his ways; but a whisper is heard of him; the
thunder of his power, who can understand?"

It is important to defend the doctrine of the divine immanence; for " we are also his offspring " ; "he
is not far from each of us "; "in him we live and move and are." This truth Doctor Chamberlin
asserts. We could wish that he had supplemented his utterance with another, which would give
scientific expression to the Scripture teaching that "the heaven and the heaven of heavens cannot
contain” God, and that, while God is "in all things" and "through all things," he is also "above all
things." In the field of literature |1 might take John Milton for my illustration. But there is a more
modern instance. Robert Browning is a monist. He holds that there is but one substance or
principle of being. All things are potentially spirit; or, in other words, the universe is a universe of
spirits. Nature herself is instinct with life, and all things are the manifestation of a divine idea and
plan. In his strange poem entitled "Hohenstiel-Schwangau," he declares: This is the glory that, in
all conceived, Or felt, or known, | recognize a Mind— Not mine, but like mine—for the double joy,
Making all things for me, and me for him.

He does not hesitate to include man, as well as nature, in this monistic view of the universe. Man
too is, in the deep basis of his being, connected with God. Humanity is naturally rooted and
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grounded in him "from whom, and through whom, and to whom, are all things." In "The Ring and
the Book" the Pope soliloquizes:

O Thou, as represented to me here In such conception as my soul allows—
Under thy measureless, my atom width!

Man’s mind, what is it but a convex glass, Wherein are gathered all the scattered points Picked out
of the immensity of sky, To reunite there, be our heaven for earth, Our known unknown, our God
revealed to man?

Professor Jones, of Wales, has given us the best exposition of Robert Browning’s philosophy. He
says that "while Browning insists on this identity of the human spirit with God, and declares all the
phenomena of the world to be manifestations of love, he does not forget that the identity is not
absolute. Absolute identity would be pantheism, which leaves God lonely and loveless, and
extinguishes man, as well as his morality. In his poem entitled ’ Death in the Desert,” we read:
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Chapter 4

006. MONISM IN THEOLOGY

MONISM IN THEOLOGY "Man is not God, but hath God’s end to serve, A master to obey, a
course to take, Somewhat to cast off, somewhat to become.

"The unity of the divine and the human within the spiritual life of man is a real unity, just because
man is free; the identity manifests itself through the difference, and the difference is possible
through the unity." To this statement of Professor Jones, | may add that Browning does not
attempt to explain how unity of substance between God and man is consistent with freedom, sin,
and guilt in the finite creature. Yet he believes in these last as firmly as in the first. He tells us in his
" Christmas Eve" that it was God’s plan to make man in his image: To create man, and then leave
him Able, his own word saith, to grieve him; But able to glorify him too, As a mere machine could
never do That prayed or praised, all unaware Of its fithess for aught but praise or prayer, Made
perfect as a thing of course. And in his " Legend of Pornic " he speaks of The faith that launched
point blank her dart At the head of a lie, taught original sin, The corruption of man’s heart In other
words, the poet is a monist, but an Ethical Monist; a believer that God and man are of one
substance; but a hater of pantheism, which denies God'’s transcendence and separate personality.

Jacob Boehme, the mystic, was a monist. But since it is my purpose to illustrate only the more
recent tendency to monism, let me cite a great name in modern theology. Dorner declaresl that
"the unity of essence in God and man is the great discovery of the present age. . . The
characteristic feature of all recent Christologies is the endeavor to point out the essential unity of
the divine and human. . . To the theology of the present day the divine and human are not mutually
exclusive, but are connected magnitudes.” And yet Dorner is no pantheist, for he also declares
that "faith postulates a difference between the world and God, between whom religion seeks a
union. Faith does not wish to be a mere relation to itself, or to its own representations and
thoughts. That would be a monologue; faith desires a dialogue. Therefore it does not consort with
a monism which recognizes only God, or only the world; it opposes such monism as this. Duality
is, in fact, a condition of true and vital unity. But duality is not dualism. It has no desire to oppose
the rational demand for unity.” It is this "rational demand for unity,” as Dorner calls it, which
constitutes the inner impulse of science. The modern doctrine of evolution is an attempt to meet
this demand. But evolution is irrational, and gives no guarantee of useful progress in the history of
life, unless it is the method of an intelligence and will, not only immanent in the system, but also
transcendent, and continually importing into the system new increments of energy. Christ, the
wisdom and the power of God, is the principle of evolution, as he is the principle of gravitation and
of induction. The monistic tendency of our day is essentially a philosophical tendency. No thinker
of recent times has had greater influence in this direction than has Lotze. He is both monist and
objective idealist. Yet he holds with equal tenacity to the distinction between the divine personality
and the human personality, and declares that " where two hypotheses are equally possible, the
one agreeing with our moral needs and the other conflicting with them, nothing must induce us to
favor the latter." He intends his monism to be an Ethical Monism, by which | mean simply a
monism that conserves the ethical interests of mankind.
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It is not too much to say that the monistic philosophy, in its various forms, holds at present almost
undisputed sway in our American universities. Harvard and Yale, Brown and Cornell, Princeton
and Rochester, Toronto and Ann Arbor, Boston and Chicago, are all teaching it. As my single
illustration, | take Professor Ladd, of New Haven. In his " Introduction to Philosophy," recently
published, he tells us that:

"Dualism is yielding, in history and in the judgment-halls of reason, to a monistic philosophy. . .
Some form of philosophical monism is indicated by the researches of psychophysics, and by that
philosophy of mind which builds upon the principles ascertained by these researches. Realities
correlated as are the body and the mind must have, as it were, a common ground. . . They have
their reality in the ultimate one reality; they have their interrelated lives as expressions of the one
life which is immanent in the two. . . Only some form of monism that shall satisfy the facts and
truths to which both realism and idealism appeal can occupy the place of the true and final
philosophy." Yet Professor Ladd says most truly that "monism must so construct its tenets as to
preserve, or at least as not to contradict and destroy, the truths implicated in the distinction . . .
between the me and the not me, . . . between the morally good and the morally evil. . . No form of
monism can persistently maintain itself, which erects its system upon the ruins of fundamental
ethical principles and ideas."

It is of great importance, both to the preacher and to the Christian, to hold the right attitude toward
the ruling idea of our time. This universal tendency toward monism, is it a wave of unbelief set
agoing by an evil intelligence in order to overwhelm and swamp the religion of Christ? Or is it a
mighty movement of the Spirit of God, giving to thoughtful men, all unconsciously to themselves, a
deeper understanding of truth and preparing the way for the reconciliation of diverse creeds and
parties by disclosing their hidden ground of unity? | confess that | have come to believe the latter
alternative to be possibly, and even probably, the correct one, and | am inclined to welcome the
new philosophy as a most valuable helper in interpreting the word and the works of God. Monism
is, without much doubt, the philosophy of the future, and the only question would seem to be
whether it shall be an ethical and Christian, or a non-ethical and antiChristian monism.

If we refuse to recognize this new movement of thought and to capture it for Christ, we may find
that materialism and pantheism perversely launch their craft upon the tide and compel it to further
their progress. Let us tentatively accept the monistic principle and give to it a Christian
interpretation. Let us not be found fighting against God. Let us use the new light that is given us,
as a means of penetrating more deeply into the meaning of Scripture. Let us see in this forward
march of thought a sign that Christ and his kingdom are conquering and to conquer.

Sermonindex.net | Page 15



Chapter 5

007. TWO SORTS OF MONISM

TWO SORTS OF MONISM

It seems all the more necessary to take this position, because there are forms of monism which do
not conserve man’s ethical interests, but on the other hand sacrifice man’s freedom and God’s
transcendence in the effort to secure scientific unity. | gladly recognize in certain of President
Schurman’s writings an intent to stand for man’s power of initiative and to deny that spirit is
determined in all its manifestations as the body is determined. In his "Buffalo Address" he says
well that absolute determinism leaves no room for ideals in life and renders moral law
unintelligible. As between the hypothesis that our minds are mere automata and the hypothesis
that, as minds or spirits, we are actually creators, he chooses the latter and declares that "it is
either that or a theory of our own capacity and spiritual endowments which renders moral activity,
moral initiative, impossible."

Yet, in his ¥ Andover Lectures,” Doctor Schurman states his monistic doctrine in such a way as
virtually to exclude both divine and human freedom: "The divine will can express itself only as it
does, because no other expression would reveal what it is. Of such a will the universe is the
eternal expression. . . Of this illimitable, ever-existing universe, God is the inner ground and
substance. There is no evidence, neither does any religious need require us to believe, that the
divine Being manifest in the universe has any actual or possible existence somewhere else in
some transcendent sphere.” But if God is only immanent and not transcendent, with no freedom,
with no powers which are not actually working in the universe, and if all the activities of finite
beings are to be referred to God as their source, what room is left for freedom or responsibility or
sin or guilt in men? Sin becomes a necessity, an indispensable condition of virtue, a manifestation
of God. Though Doctor Schurman has nobly said in one place, "The possibility of sin is the
correlative of the free initiative God has vacated on man’s behalf," and "the essence of sin is the
enthronement of self,” he yet, in another place, seems to take back all he has given, when he says
of sin: "Without such self-absorption there could be no sense of union with God. For
consciousness is possible only through opposition. To know A, we must know it through not-A.
Alienation from God is the necessary condition of communion with God. And this is the meaning of
the Scripture that 'where sin abounds, grace shall much more abound.™

Such monism as this does not seem to be ethical. It gives us a God without moral character, and
Doctor Schurman has well remarked that "a God without moral character is no God at all." It
regards God as exhaustively expressed in the universe; nothing could be but what is. It is difficult
to see how anything can be in the future but what now is; in other words, how evolution itself can
be possible. And if there be no transcendent element in God, how can there be any transcendent
element in man? how can man possibly be different from what he is? how can his sin be anything
more than the necessary product of nature and environment? Monism will be the philosophy of the
future, but it will be monism of another sort, a monism which makes sin and Christ the Saviour
from sin starting points and fundamentals of the system, instead of virtually explaining both of
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these away.

Ethical Monism is a monism which maintains both the freedom of man and the transcendence of
God. | have endeavored to distinguish my doctrine from a form of monism which fails to conserve
these ethical interests. | must notice another recent work in which the ethical element is seriously
lacking. President Hill, in his "Genetic Philosophy," a book charming in its merely literary quality
and abounding in valuable suggestion to the monistic thinker, has also erred, as it seems to me,
by substantially conceding the truth of the deterministic scheme. "Biological and psychological
science,"” he asserts, "unite in affirming that every event, organic or psychic, is to be explained in
the terms of its immediate antecedents and that it can be so explained. There is, therefore, no
necessity, there is even no room, for interference. If the existence of a Deity depends upon the
evidence of intervention and supernatural agency, faith in the divine seems to be destroyed in the
scientific mind." This is apparently an explicit denial of free-will in either God or man. | know well
that Doctor Hill would still assert his belief in the existence of sin and in the provision of a
redemption from it. Yet | must regard his principles as logically excluding such belief and as
tending to extirpate it. Determinism, in my judgment, blunts the sense of responsibility and thus
obscures the need of atonement, as it blunts the sense of freedom in man and God and thus
obscures the possibility of atonement. Sin and salvation are both lost sight of. Neither the fall nor
the guilt of the fall is any longer intelligible; neither incarnation nor resurrection is any longer
credible.

Still another defect in the "Genetic Philosophy" must be noted. It virtually denies that God is pure
spirit, and regards matter as essentially and eternally a part of his being. God is not only reason,
but he is dynamic reason. . He not only thinks, but his thought necessarily expresses itself in
outward form. There can be no such thing in God as mere plan; execution and plan must be
simultaneous. The universe never had a beginning; it has always been the living garment of the
Deity. The psychical has ever the physical for its counterpart. Man, like God, can exist only so long
as some organism exists as the condition and vehicle of his activity.

Attractive as this view must be to many minds, from the fact that it rids us of the mystery of
absolute creation, | must regard it as both unscientific and unscriptural. If man can plan without
immediately executing his plan, cannot God do as much? The "Genetic Philosophy" makes no
distinction between will and energy, but we know from personal experience that the former does
not necessarily involve the latter. The poet and the artist have noble conceptions, but the
conceptions must be put into outward form before the work of creation is complete. So the
Scripture attributes to God not only a plan which antedates creation, but also an independence of
material conditions. If the phrase "God is spirit "['means anything, it surely means this.
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Chapter 6

008. LEAVES ROOM FOR CREATION

LEAVES ROOM FOR CREATION The phrases * before the world was," "before the foundation of
the world," imply that the universe had a beginning, and the declaration that God and Christ were
"before all things" implies that "things " are not a part of God or necessary to God. To make God
dependent upon his universe is to ignore the Trinity, to deny that God, is sovereign and
self-sufficient, and to put the finite world in place of the eternal Word. The doctrine in question
misrepresents man as well as God. Man, according to this theory, can exist only so long as he has
body. An intermediate state between death and resurrection, in which man is conscious, though
divested of body, is plainly impossible. Yet such a state seems plainly taught in Scripture. Held in
connection with the determinism previously mentioned, the view of Doctor Hill, by denying the
priority of mind and claiming that matter and mind are inseparable and equally eternal, plays into
the hands of materialism and greatly resembles the teaching of the Sadducees that "there is no
resurrection, neither angel nor spirit." To all these errors | am persuaded that we have the
sufficient antidote only in the Scripture doctrine of creation. The logical alternative of creation is a
system of pantheism, in which man has no more freedom than the brute, and God is only an
impersonal and necessary force, The Ethical Monism, then, for which | contend,, is notf
deterministic monism; it is the monism of free-will, the monism in which personality, both human
and divine, sin and righteousness, God and the world, remain—two in one and one in two—with
their antagonisms as well as their_jdeal unity. But when | speak of ideal unity | do not mean to
favor idealism any more than | favor materialism. Let me explain by alluding to one of the greatest
of idealists. Berkeley held that the physical universe exists only ideally; it consists of the ideas of
God, made permanent and visible by the divine will; only spirits—the human spirit and the divine
spirit— have substantial existence. But the modern doctrine of evolution renders this idealism no
longer tenable. The rock, the vegetable, the brute, all shade into one another by imperceptible
gradations, and even man is acknowledged to have developed from lower orders of being. If the
lower orders have only ideal existence, then man can have only ideal existence. The whole
universe, including man, must be ideal if any of it is. We cannot draw the line that Berkeley drew,
between man and the brute, calling the one matter and the other spirit. And since we cannot deny
that man is spirit, and has substantial existence, we must affirm that nature is spirit, and has
substantial existence also. Our system, then, is neither idealistic nor materialistic. It holds that both
nature and man are manifestations of God’s life. We have no difficulty in accepting the Scripture
teaching with regard to the self-limitation of the Logos in becoming man. We believe in such a
depotentiation of the divine, that the Son of God could become ignorant and weak in the cradle of
Bethlehem; but we have now to learn that this depot en tiation in becoming man was not the first to
which the Logos had submitted. There was a self-limitation also when humanity was originally
created in him; since he is the only life of humanity, the race began to be, and it continued to be,
only by virtue of a kenosis of the Logos which antedated his incarnation. Nay, we must carry our
principle yet farther back. Since all things were made in him, it is his life which pervades even the
physical universe, and matter itself is only the manifestation of that life in generic volitions and
regular ways. As the Gospel according to John (John 1:3) expresses it: "Whatsoever came into
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being was life in him." Nature is spiritual because it owes its origin to Christ, is upheld by his
power, expresses at every moment his mind and will, is itself his life in a lower form. Christ, the
one and only revealer of God, can reveal God only by humbling himself, and the original creation
of the heavens and the earth involved a depotentiation of the Logos which already prefigured the
greater depotentiation of the cross.

"But why concede the truth of any monistic theory whatever?" says one; "first give me proof!" |
grant the justice of the demand. The new philosophy must approve itself to reason, conscience,
Scripture, before it has earned a right to supplant the old. Let us understand, however, what sort of
proof in such a case is possible. Demonstration, whether mathematical or logical, is out of the
guestion. The only proof which the nature of the subject admits is inductive. Modern astronomy
supplanted the ancient by showing that the heliocentric theory gave a simpler and more complete
explanation of the movements of the solar system than the geocentric did. So the monistic
philosophy rests its claim to acceptance upon its ability to solve the problems of nature, of the
soul, and of the Bible, more simply and completely than the theory of dualism ever could. The test
of truth in a theory—as in the case of the nebular hypothesis or the atomic theory in chemistry—is
not that it can be itself explained, but that it is capable of explaining other things. In the preceding
chapter on "Christ in Creation," | have made it plain, | think, that a Christian monism furnishes us
with the best solution of the interactions of the physical and the intellectual universe. Does it
explain the facts of the moral universe also? This is the question of questions.

How can there be any finite personality or freedom or responsibility, if all persons, as well as all
things, are but forms or modifications of the divine? How can we be monists, and yet be faithful to
man'’s ethical interests? Neither Browning nor Dorner helps us here. They only set the two truths,
monism and morals, side ~6y side, without showing the nexus between them. But | venture to
suggest that the answer to this problem also is found in Christ. He is of the substance of God, yet
he possesses a distinct personality. If in the one substance of God there are three infinite
personalities, why may there not be in that same substance multitudinous finite personalities? No
believer in the Trinity can consistently deny the possibility of this. And if Christ is the principle of
manifestation, outgoing, creation, in God, then it follows that humanity, as well as nature, is among
the "all things" which "consist,” or hold together "in him." In the one infinite Son of God there are
many finite sons of God. "Behold | and the children whom thou hast given me," he can say to the
Father. We are naturally children of God, because we were created in Christ; we become
spiritually sons of God when we are recreated in Christ.
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Chapter 7

009. MONISM OF SPINOZA AND HEGEL

MONISM OF SPINOZA AND HEGEL

Professor Wundt, of Leipzig, and more recently Professor Baldwin, of Princeton,1 have intimated
that the integration of finite consciousnesses in an all-embracing divine consciousness may find a
valid analogy in the integration of subordinate consciousnesses in the unit-personality of man. In
the hypnotic state, multiple consciousnesses may be induced in the same nervous organism. In
insanity there is a secondary consciousness at war with that which normally dominates. If
consciousness is present in the elements of the nervous tissue apart from the unit consciousness
of the organism as a whole, it need not seem so strange that in the one all-including divine
consciousness there should be finite consciousnesses quite unaware of their relation to the whole,
and even antagonistic to it. If matter, moreover, be merely the expression of spirit, then the body,
as an object of consciousness, may well be only the reverse side of what we call the
consciousness of the object. Since the all-including consciousness is that of Christ, our very
bodies may be manifestations of the thought and purpose of Christ.

Hegel was very far wrong when he identified being with thought, and held that thought thinks.
Spinoza was nearer right when he called both thought and extension opposite manifestations of
being or substance. But Spinoza was wrong in putting extension on the same level with thought,
and regarding it as equally primary and necessary. "Both Hegel and Spinoza ignored the element
of will, and denied freedom.” Hegel recognized development, while Spinoza had no place for it in
his system. The truth may be better stated as follows: Being has, not is, thought and volition; and
will may, not must, initiate a finite universe of which extension is an attribute. The universe is not
necessary, but free; it is the manifestation of an infinite mind and will; it may be traced back to a
beginning; creation is a conception not only scientific, but indispensable; development, or
evolution, is the product of free intelligence. Instead of being agnostics, we are bound to see God
in everything; instead of finding no design in the universe, it is more true to say that there is
nothing but design. We think truly, only as we enter into the thought of God; even as we will truly,
only by entering into the will of God.

I have identified this thought and will of God with Christ, and have said that since his is the
all-including consciousness, our very bodies are manifestations of his thought and purpose. Christ
dwells naturally in every man’s physical frame, and in sinning against our own bodies we are
actually crucifying Christ and putting him to an open shame. Our souls are habitations of Christ
also. He is the source and upholder of all intelligence and of all morality—"the light that lighteth
every man.’Y_AU literature*, all history, all civilization, all religion, so far as they are true, salutary,
progressive, are movements of his wisdom and_j>o\ver; for in him alone is Hfe, and that life is the
only light of men. To put the central thought in the words of Goschel:1 "Christ is humanity; we have
it; he is it entirely; we participate therein. His personality precedes and lies at the basis of the
personality of the race and its individuals. As idea, he is implanted in the whole of humanity; he
lies at the basis of every human consciousness, without, however, attaining realization in any
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individual [except the incarnate Redeemer], for this is only possible in the entire race at the end of
the times."

I am well aware that the test of this doctrine must be its ability to explain the fact of sin. How can
that which is of the substance of God ever become morally evil? Our only answer is: It was not
morally evil at the first. God has limited and circumscribed himself in giving life to finite
personalities within the bounds of his own being, and it is not the fact of sin that constitutes the
primary difficulty, but the fact of finite personality. When God breathed into man’s nostrils the
breath of his own life, he communicated freedom, and made possible the creature’s self-chosen
alienation from himself, the giver of that life. While man could never break the natural bond which
united him to God, he could break the spiritual bond, and could introduce even into the life of God
a principle of discord and evil. Tie a cord tightly about your finger; you partially isolate the finger,
diminish its nutrition, bring about atrophy and disease. Yet the life of the whole system rouses itself
to put away the evil, to untie the cord, to free the diseased and suffering member. The illustration
is far from adequate, but it helps at a single point. There has been given to each intelligent and
moral agent the power, spiritually, to isolate himself from God while yet he is naturally joined to
God, and is wholly dependent upon God for the removal of the sin which has so separated him
from his Maker. Sin is the act of the creature, but salvation is the act of the Creator. To permit finite
creatures to sin is God'’s ineffable act of self-limitation.

It is an amazing thing that God could so humble himself as to create finite spirits capable of
thwarting the purpose of their being and at the same time of outraging his holiness. But here too,
we find the explanation in Christ. He was "the Lamb slain before the foundation of the world." The
decree of redemption is as old as the decree of the apostasy. The provision of salvation in Christ
shows at how great a cost to God the fall of the race was permitted. He who ordained sin ordained
also an atonement for sin and a way of escape from it. With Doctor Shedd we may say: "The
permission of sin has cost God more than it has cost man. No sacrifice and suffering on account of
sin has been undergone by any man, equal to that which has been endured by an incarnate God.
This shows that God has not acted selfishly in permitting it.” But now | wish to add what has not
been clearly perceived in theology hitherto, that Christ’'s atonement is not made merely when he
becomes incarnate and dies upon the cross. That outward and visible union with humanity which
brings him to his sacrificial death is only the culmination and manifestation of a previous union with
humanity which was constituted by creation, and which, from the moment of man’s first sin,
brought suffering to the Son of God. Can the finger be even temporarily and relatively isolated
from the human body and yet the body be free from pain? Must not the whole organism suffer
when the finger stops the free flowing into it of the currents of life? Humanity is bound to Christ, as
the finger to the body. Christ has been in natural union with humanity from the very beginning of
man’s existence. Since human nature is one of the "all things" that "consist," or hold together, in
Christ, man’s sin is the self-perversion of a part of Christ's own body, and the whole must suffer in
the self-inflicted injury of the part.

If God is holy and sin is ill-deserving, then sin on the part of finite creatures must be visited with
penalty. The view of Horace Bushnell that Christ suffers in and with his creatures out of merely
sympathetic love, ignores the real reason and ground of suffering in God’s moral antagonism to
unrighteousness. But if God’s nature binds him to punish sin, then he who joins himself to the
sinner must share the sinner's punishment. Much more must he who is the very life of humanity
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take upon his own heart the burden of shame and penalty that belongs to his members. In the
work of Prof. D. W. Simon, of Bradford,1 | find so excellent a statement of this point that | quote it
here:

If the Logos is generally the Mediator of the divine immanence in creation, especially in man; if
men are differentiations of the effluent divine energy; and if the Logos is the immanent controlling
principle of all differentiation,—I. e., the principle of all form,—must not the self-perversion of these
human differentiations react on him who is their constitutive principle? This is also the view of Dr.
R. W. Dale, in his wellknown work on "The Atonement." He too holds that Christ is responsible for
human sin, because, as the upholder and life of all, he is naturally one with all men. As God'’s
righteousness compels him to inflict punishment, so Christ's union with all men by creation
compels him to bear it. "It must needs be that Christ should suffer,” for only thus could "God
himself be just and the justifier of him that hath faith in Jesus."

Ethical Monism throws light upon the method of Christ's atonement. To make plain my meaning, |
am tempted to quote what | have said in another connectionl with regard to Christ, as both divine
and human, both eternal and manifested in time:

(Thrist is the Word of God, the divine Reason in expression. AH outgoing, communication,
manifestation of the Godhead, is the work of Christ. God never thought anything, said anything,
did anything, except through Christ. Christ is the creator of all and the sustainer of all He "upholds
all things by the word of his power." In him all things "consist," or hold together. Nature, with its
powers and laws, exists and moves only because Christ's ene,EtX-th.robs through it all . . As this
Logos, or Word of God, is the originating and animating principle of nature, so man lives and
moves and has his being in him. Humanity, physically and mentally, is created in Christ before it is
re-created in him. It is intellectually united to him before it is spiritually united to him. It is Christ
who conducts the march of human history. . . He is the author, the subject, the end of the Old
Testament revelation, and the New Testament is simply his emerging from behind the scenes,
where he has been invisibly managing the drama of history, to take visible part in the play, to
become the leading actor in it, and to bring it to its denouement. The curtain has not fallen, and it
will not fall until the end of the world. But that appearance of the incarnate, crucified, risen,
ascending God has given us the key to human history.

It is the manifestation to sense of what Christ, the— pre-incarnate LogoSj_.has been doing ever
sinrp man’s first sin. But it is also the summing up and expressionof his very being. The
incarnation and the atonement are object-lessons only because they are realities. God’s holiness
and love are focused in the cross, so that it reveals to us the heart of the Eternal, and teaches us
more of him than we can learn from all space and time besides.
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Chapter 8

010. HOW CAN INNOCENT SUFFER FOR GUILTY?

HOW CAN INNOCENT SUFFER FOR GUILTY?

How can the innocent justly suffer the penalty for the guilty? How can the justification of Christ
become my justification? Because "in him all things consist." There is nothing arbitrary in the
process; it is simply natural law and actual fact. It is impossible that he who is the natural life of
humanity should not be responsible for the sin committed by his own members. It is impossible
that he should not suffer, that he should not make reparation, that he should not atone. The
incarnation and death of Christ are only the outward and temporal exhibition of an eternal fact in
the being of God, and of a suffering for sin endured by the pre-incarnate Son of God ever since the
fall. The wrath of God against sin began to be endured by Christ just so soon as sin began. The
patriarchs and prophets were saved, not so much by the retroactive effect of a future atonement,
as by the present effect of an atonement which was even then in progress. The sacrifices of the
Mosaic system had something behind them even then. Gethsemane and Calvary were concrete
presentations of agelong facts: the fact, on the one hand, that holiness must punish sin; and the
fact, on the other hand, that he who gave his life to man at the beginning must share man’s guilt
and penalty. But the satisfaction of justice culminates in redemption—that is, in the conquest of sin
and death. The eternal atonement is not such a conquest. The historical atonement is such a
conquest. It is not merely a manifestation, it is the objectivication, of the eternal suffering love of
God, and at the same time the actual deliverance of our nature from sin and death by Jesus
Christ. The union of Christ with the race by the fact of creation explains not only the necessity of
the atonement and its foundation in justice, but it also shows how the work of the great Sin-bearer
inures to the benefit of the race. It is easy to see how justification comes to all who are united to
Christ by faith, for those who are made spiritually one with him become partakers of his
justification. But how shall we make comprehensible the salvation of infants and of those who, like
imbeciles and idiots, never in this life come to moral consciousness? Their natures are perverted,
the germs of evil are in them, we believe them to be saved, but how? | venture to say that Christ’s
natural union with the race furnishes an explanation here. Man’s natural and unconscious union
with Christ gives him the benefit of Christ's work for corporate humanity and justifies him from
hereditary and unconscious sin, just as man’s spiritual and conscious union with Christ gives him
the benefit of Christ’'s work for the individual and justifies him from conscious and personal sin.
Every other doctrine of infant salvation fails to meet the objection that guilt is taken away from
none but those who are in union with Christ. The natural union of all men with Christ, “in whom all
things consist," provides for man’s unconscious and hereditary sin an unconscious and hereditary
justification in the case of all who do not, like Esau, reject their birthright.
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Chapter 9

011. EXPLAINS APPLICATION OF ATONEMENT

EXPLAINS APPLICATION OF ATONEMENT

Here too, | am happy to quote from Professor Simonl a passage which shows how man’s natural
relation to Christ brings blessing and benefit to all who do not willfully refuse his gifts.

” Remember, "he says, 'l that men have not first to engraft themselves into Christ, the living
whole. . . They subsist naturally in him, and they have to cut themselves off from him if they are to
be separate. This is the mistake made in the 'Life of Christ’ theory [referring to the work of Edward
White, advocating conditional immortality]. Men are [in this theory] treated as in some sense out of
Christ and as having to get into connection with Christ . . But we have not to create the relation ;
we have simply to accept, to recognize, to ratify it. Rejecting Christ is not so much refusal to
become one with Christ as it is refusal to remain one with him, refusal to let him be our life." So we
get a clear and satisfactory meaning for that text which has puzzled so many exegetes, in which
we read of "the living God, who is the Saviour of all men, specially of them that believe." And we
are also enabled to understand the meaning of Christ's own words when, in the similitude of the
vine and the branches, he speaks of the multitude who are connected with him naturally by
creation, but who refuse to receive his spiritual life and so are cast out and wither and are burned.
It cannot be those who are spiritual branches of the vine that are thus cast out, for of them Christ
had said that "they shall never perish, neither shall any pluck them out of my hand." Those who
are cast out can only be the natural branches, which in the exercise of free-will have closed the
channels of their being to all access and inflowing of the spiritual life of the vine. Eternal life
consists in thinking with the thought, loving with the love, and willing with the will of God; and since
Christ is God manifested, Deity made available to us, Divinity brought down to our human
comprehension and engaged in the work of our salvation, to accept Christ is eternal life, to reject
Christ is eternal death. So "the grace of God," to use the language of another,1 "is as organic in its
relation to man as is the evil of his nature. Grace also reigns wherever justice reigns." Salvation
must be by grace. For law admits of no palliations. What is is, and that is the end of it. Only grace
permits a personal probation of each individual after the first sin. But grace secures the
administration of all human history in the interest of man’s salvation. As the Logos or divine
Reason, Christ dwells in humanity everywhere and constitutes the principle of its being, humanity
shares with Christ in the image of God. That image is never wholly lost. It is completely restored in
sinners when the Spirit of Christ secures control of their wills and leads them to merge their life in
his. This work Christ is carrying on over the whole earth. In the Hebrew nation he made peculiar
communications of his truth. The inspiration of the prophets was "what the Spirit of Christ which
was in them did signify." But all truth, whether made known by reason, conscience, or tradition, is
Christ's communication to mankind. Heathen religions, so far as they convict of sin and lead to
trust in God’s mercy, are Christ’s revelation. Because "all things consist in him," the heathen come
already in contact with Christ, sin against light, have a just probation, are without excuse, need no
further trial. The doctrine thus propounded is a doctrine which immeasurably exalts the person of
our Lord. It makes worship of Christ and dependence upon Christ rational. For Christ is practically,
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and so far as we are concerned, all there is of God and of the universe. In his life the law appears

Drawn out in living characters, simply because he is the organic law at the heart of things, both in
physical nature and in the constitution of man. His life in the flesh only manifests the nature of God
and the truth of being. Not only all the fullness of the Godhead was in him, but all the fullness of
humanity also. When he atoned, humanity atoned. He could pay man’s penalty, because he
constituted the essence of man’s nature. The offering in time was the outward expression of an
offering that reached beyond the bounds of time. "Through the eternal Spirit he offered himself
without spot to God"; the provision and the sacrifice were eternal. It was fitting that all nature
should hide her face and shudder when Jesus breathed out his life upon the cross, for the sufferer
was he "in whom all things consist.”

Well might the sun in darkness hide And shut his glories in, When Christ, the mighty Maker, died
For man, the creature’s sin!

| do not regard the monistic doctrine as contravening any article of the Christian faith. | rather hold
that it furnishes a point of view from which each of these articles may be more broadly, profoundly,
and successfully studied. Old objections to revealed truth disappear in the light of it. To many a
perplexed believer, distressed because common explanations cease to satisfy, the new doctrine
will give new faith and hope. Let me simply glance at a few problems which are thus illuminated. If
Christ be the principle and life of all things, then the immortality and value of man’s soul are
comprehensible; the psalmist's words have new meaning: "Thou madest him a little lower than
God"; and he could "call them gods unto whom the word of God came." Divine sovereignty and
human freedom, if they are not absolutely reconciled, at least lose their ancient antagonism, and
we can rationally "work out our own salvation," for the very reason that "it is God that worketh in
us, both to will and to work, for his good pleasure.” The person of Christ has new light thrown upon
it, for he who, as the divine reason and power, is the only-begotten Son of God, in taking our
humanity only limits himself by a special and permanent assumption of that which was never
foreign to him, and so becomes the Son of Man. Not metaphorically and ideally, but literally and
really, can it be said of Christ that, because "one died for all, therefore all (that is, all believers)
died " in him, just as it had been also said of Adam that, because one man sinned, "all sinned" in
him. The efficacy of prayer is intelligible now; since Christ, who is with his people always, even
unto the end of the world, is the connecting link between them and the whole physical and moral
universe, which he "upholds by the word of his power.” The conversion of the sinner is simply a
breaking down of the barriers which the human will has set up against the inflowing of Christ’s life;
sanctification is the larger and larger appropriation of this same life of Christ—an "eating of his
flesh" and a "drinking of his blood."

Miracle and prophecy are relieved of their difficulties when we remember that nature is a
manifestation of the mind and will of Christ, and that it is as plastic in his hand as is your thought to
you, the thinker of it. Jesus can ascend into heaven from the hillside at Bethany, and he can come
again in the clouds so that every eye in every part of the earth can see him; for hillside and clouds
and heavens are nothing but manifestations of him. The problem of the resurrection can no longer
stumble us; all physical things are but the expression of his mind and will; since he is the
resurrection and the life, all that are in the tombs can hear his voice; he can raise both just and
unjust, for body and spirit alike "consist," or hold together, only "in him." He can be the judge of all,
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for he has been the sustainer of all human life, the compacter of every joint and sinew, the
observer of every human act and of every human thought. There is no escape from Christ. Though
| take the wings of the morning and fly to the uttermost parts of the sea, the wings of the morning
and the uttermost parts of the sea are themselves Christ, and | shall find that his hand leads me,
and his right hand holds me. He is the one and only punisher of sin. Since "all things consist in
him," the reaction of the natural laws of man’s being, administered as they are by the Christ to
whom all creatures and things are naturally united, is itself "the wrath of the Lamb."

How plain it is that to reject Christ is to reject God! Personal, deliberate, conscious turning away
from Christ is turning away from all light and love and hope. The mediaeval story relates that when
Jesus was carrying his heavy cross along the streets of Jerusalem, on his way to Calvary, he
stopped a moment at the door of a Jewish shoemaker, to ease him of his burden. But the
shoemaker came forth and brutally bade the Saviour pass on. For this he is condemned to be
himself forever passing on, roaming from land to land, seeking rest but finding none, until Christ
comes again. Gustave Dore has given us a series of pictures of this "Wandering Jew." The most
solemn feature in them is the perpetually recurring cross. When the Jew lifts his eyes heavenward,
he sees the cross upon the top of the cathedral spire; when he comes to the meeting of the ways,
the guidepost makes a cross before him; rivers and floods, clouds and sunbeams, habitations of
men and solitudes of nature, are all and evermore holding up to him the cross and reminding him
of the One who died upon it, and whom he rejected and scorned so long ago. It is a parable of
Christ’'s omnipresence. The suffering Saviour is the life of nature and of man. Through all history
he is working out his atonement. The mark of the cross is upon every sun and star, upon every
chemical atom, upon the body and the soul of every man. There is no other name given under
heaven whereby we may be saved. If we accept him, we become spiritually partakers of the divine
nature, and all things are ours. If we reject him, the very stars in their courses fight against us, and
the whole universe becomes a cross, to condemn and to punish.

Let me then sum up my monistic doctrine by saying: There is but one substance—God. The
eternal Word, whom in his historic manifestation we call Christ, is the only complete and perfect
expression of God. The universe is Christ’s finite and temporal manifestation of God. The universe
is not itself God—it is only the partial unfolding of God’'s wisdom and power, adapted to the
comprehension of finite intelligences. It has had a beginning—the world is temporal, while the
Word is eternal. All expression or manifestation of the infinite and eternal Word under the forms of
time and space must be a self-limitation. Matter is Christ’s selflimitation under the law of cause and
effect. Humanity is his self-limitation under the law of free-will, with its correlate, the possibility of
sin. The incarnation and atonement are his self-limitations under the law of grace. This is not
pantheism, for pantheism is not simply monism, but monism coupled with two denials, the denial of
the personality of God and the denial of the transcendence of God. My doctrine takes the grain of
truth in pantheism, namely, its monistic element, while it maintains in opposition to pantheism the
personality of God and the personality of man, though it regards the latter as related to the former,
somewhat as the persons of the Trinity are related to the one all-inclusive divine personality. My
doctrine maintains, with equal strenuousness, the transcendence of God, though it regards
transcendence as not necessarily outsideness in space, but rather inexhaustibleness of resource
within, and so conceives of evolution as the common method of God, while it leaves room for
supernatural working in incarnation, resurrection, regeneration.
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There are no second causes in nature. The forces and laws of nature are the habits or generic
volitions of God. Finite spirits are the only second causes, for only they have freedom. Having
freedom, they do not reproduce in particular acts a generic volition of God; they may set their wills
in opposition to God. That these finite spirits are circumscriptions of the divine substance and have
in them the divine life shows the infinite value of their being; but it also shows the dreadfulness of
their sin when they morally sunder themselves from God. While deterministic monism puts both
man and God under the law of cause and effect, and so makes impossible the sin on the part of
man which requires redemption and the free grace on the part of God which provides redemption,
Christian or Ethical Monism holds to self-determination in both God and man and maintains the
reality and guilt of sin as well as the possibility and reality of grace.

Ethical Monism gives an explanation of the atonement by showing that the union of Christ with all
men, by creation, involves him in responsibility for their sin, even though he himself is the
absolutely Holy One. The union of all men with Christ, by creation, shows us how certain benefits
of his redemption, such as justification from hereditary and unconscious sin, may inure to all, while
justification from conscious and personal sin may inure only to those who become one with Christ
by faith. That all men are naturally the offspring of God, and in a subordinate sense partake of the
divine nature in Christ, no more proves the future annihilation of all impenitent sinners or the future
restoration of all men, than it proves the present annihilation of all sin ners or the present
restoration of all men. Ethical Monism holds to one substance; but it also holds to free-will, and the
very dignity of man’s origin makes his self-perversion the more awful. If he can resist God here, he
can resist him forever, and the very fact that God has breathed into man the breath of life may only
result in an immortality of misery to him who has devoted that breath of life to the pursuit of evil. In
an earlier part of this discussion | have said that the proof of such doctrine as monism must be
inductive—its ability to solve the problems of existence in a more complete and satisfactory way
than that of the older dualistic theory. | believe that the tendency toward monism in physical and
metaphysical science, in biology and psychology, in literature and theology, shows that the
monistic theory meets a great want of our time. If it can be proved that the Scriptures, either
directly or by implication, teach the opposite doctrine, | shall be the first to confess the vanity of my
reasoning and to return to the common view. But prolonged examination of the Bible leads me to
believe that monism is itself the Scripture doctrine, implicitly if not explicitly taught, not only by
John but by Paul, and | therefore provisionally accept it.

Dr. Lyman Abbott has been advocating of late the divinity of man, and Dr. Charles H. Parkhurst
has been comparing the relations between man and God to the relation between the waves and
the ocean. Such expressions sound dangerously pantheistic, and the last of them seems
inconsistent with personal immortality. But let us not interpret these brethren too narrowly. In these
rather ill-chosen phrases they are doubtless striving to declare that God is the one and only
principle of existence, and that man has life only as he lives in God. Pantheists like Spinoza have
had currency simply because there has been a great truth at the foundation of their systems. It is
the truth which Emerson put into verse:

| am owner of the sphere, Of the seven stars and the solar year. Of Ciesar's hand and Plato’s
brain, Of Lord Christ* s heart and Shakespeare’s strain.
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All this is an unconscious effort to set forth the fact that, by virtue of his relationship to God,
unfallen man is lord of nature, and that in Christ regenerate man has all things put beneath his
feet. When Wordsworth writes: Our birth is but a sleep and a forgetting; The soul that rises with us,
our life’s star, Hath had elsewhere its setting, and cometh from afar. Not in entire forgetfulness,
Not yet in utter nakedness, But trailing clouds of glory do we come From God, who is our home, he
is only giving poetical expression to the thought that all life is from God, that there is community
between our life and the divine. Moses had declared it thirtyfive centuries before when he wrote:
“Lord, thou hast been our dwelling place in all generations." And Paul declared it when eighteen
hundred years ago he said that for him to live was Christ, and that not he lived, but Christ lived in
him. It is "The Higher Pantheism" of which Tennyson writes: The sun, the moon, the stars, the
seas, the hills, and the plains— Are not these, O soul, the vision of him who reigns?

Dark is the world to thee; thyself art the reason why; For is not he all but thou, that hast power to
feel "l am 1"?

Speak to him thou, for he hears, and spirit with spirit can meet; 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?’ But this "higher pantheism" is not pantheism
at all, for it recognizes the great truths which pantheism denies, the separate personality of both
man and God, and God’s infinite exaltation above the universe which only partially manifests him;
in other words, the higher pantheism rightly understood is only Ethical Monism. So too, we
acknowledge the truth which scientific men like Darwin and Huxley have discovered, while we add
to it the illuminating principle which they have ignored. So long as they refuse to recognize Jesus
Christ in physics and in history, the humblest Christian knows more of the secret of the universe
than they. To the Christian, the wonderful panorama of nature which Christ has caused to pass
before him has become transparent, and he has seen behind it the author of all. To him the great
drama of history has a unity and a meaning, for he has seen that the purpose of it all is to glorify
Christ, for whom as well as through whom all things have been created. An Ethical Monism
recognizes all the truth there is in pantheism, without including any of its errors. It recognizes God
as the all-inclusive life of the universe, while it adds the truths which pantheism ignores—God’s
personality and transcendence. The full acknowledgment in theology of this doctrine of one
substance has been delayed, for the same reason that the Trinity was not more clearly revealed to
the Old Testament saints—preparatory doctrines needed to be taught first. In the education of the
race the teaching of God’s unity had to precede the teaching of God'’s trinity, because, otherwise,
trinity would have been interpreted as polytheism. So the teaching of human personality, freedom,
responsibility, sin, has had to precede the teaching that man is of one substance with God,
because, otherwise, con substantiality would have been interpreted as pantheism. But now
theology enters upon a new stage of scientific completeness. The principle of unity has been found
to be Christ, "in whom all things consist.” No man can measure the importance of this discovery. It
will exert an influence in both philosophy and theology like that which was exerted by the change
from Ptolemy to Copernicus. He who unites humanity and deity is the central sun about whom
revolve all the orbs of human knowledge, and from him they derive their light. There is hope for
philosophy and for theology, because "in him dwells all the fulness of the Godhead bodily." Christ
in creation furnishes to both philosophy and theology their greatest desideratum—an Ethical
Monism.
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Chapter 10

012. ETHICAL MONISM ONCE MORE

ETHICAL MONISM ONCE MORE In tne preceding pages | have endeavored to point out the
possible advantage to Christian theology to be derived from the modern trend of philosophic
thought. | regard it as the duty of the theologian to avail himself of all the helps which science, both
physical and metaphysical, may from time to time furnish. The disposition which leads one first to
ask what truth there is in a new movement of the human mind which may be recognized and
utilized in the interest of religion is surely more believing and more Christian than the contrasted
attitude which first asks what error there is to be opposed and attacked. Christ rules in the realm of
truth; all truth is his province; he is himself the Truth. We do not need to fear the truth, even though
it comes to us in unwonted shapes: the form that came to the disciples over the stormy sea was
not a spirit from the abyss, but was Christ himself bent upon rescuing them. Nor does it follow that
a thing is not true, simply because there are questions about it to which we cannot as yet give a
full and sufficient answer: our Lord gave the disciples abundant reason to believe that he was with
them, even though they were not yet able to understand the way in which he had come. The title
which | have given to the discussion is "Ethical Monism." All such titles are necessary evils; they
can only hint at the real subject; they leave out quite as much as they include. In this case there
was special need that the title should be interpreted by the discussion, and the discussion was
intended to make the meaning of the title plain. While by the use of the word " monism " | intended
to suggest an hypothesis which might throw light upon some of the outlying and hitherto unsolved
problems of theology, | intended, by the use of the word "ethical,” to suggest that the monism in
which | believed was only such a monism as was consistent with the great ethical facts of human
and divine personality, together with freedom, responsibility, sin, guilt, atonement, and retribution.

| wish gratefully to acknowledge the candid and generous treatment which has been accorded to
my articles;1 it has been a proof that differing minds can conduct discussion calmly and with the
sole aim of ascertaining the truth. And yet | have been somewhat misunderstood; and the object of
the present chapter is to remove misapprehension, while at the same time applying the new
principle in one or two new directions, in which, | trust, all may see its value as a solvent of
difficulties. To make any further presentation of my view practicable, | must divide my critics into
two classes: first, those who are unable to take seriously the latter half of my title; and, secondly,
those who cannot take seriously the former half. Some have declared that | am no " monist " at all,
for the reason that | am not a materialistic and deterministic monist; others have declared that |
have no right to use the word "ethical,” for the reason that | assert, in addition to the fact of
individuality, a deeper fact of unity. My present purpose is to show that both of these words are
used in their proper meaning, and yet that Ethical Monism is no contradiction in terms. In the
course of this treatment | will briefly answer the principal philosophical objections that have been
urged against my doctrine, and, after | have done this, | will speak of evolution and of atonement
as interpreted by it.

Frankly and bluntly, then, Ethical Monism is dualistic monism. Dualism is a permanent and
fundamental truth. If | did not believe that dualism was never to be eradicated from philosophy,
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never to be escaped by the sober intellect, | would never go on to add to the word "dualistic" the
word "monism "; for, of the two, | am free to confess that the more practical, the more valuable, of
the two parts of the title is the former. Whatever else we may be, or may not be, we must be
dualists through and through, and we must never give up our dualism, because dualism is not only
the necessary condition of ethics, but is also inseparably bound up with many, if not all, of those
great truths which constitute the essence of the Christian scheme. But let me define a little more
clearly what | mean by dualism. There are two sorts of dualism, and in both of them | most heartily
believe. On the one hand, there is the dualism of matter and mind. Matter and mind are two and
not one; mind is not matter, matter is not mind; the two are inconvertible. On the other hand, there
is the dualism of man and God. God and man are two and not one; man is not God and God is not
man; the two are personally differentiated from each other. These two sorts of dualism, since they
both postulate a soul, distinct from matter on the one hand and from God on the other, are only
aspects of one truth, and | name that truth psychological dualism. But psychological dualism is
perfectly consistent with philosophical or metaphysical monism. Immensely important as is
psychological dualism, it is not the whole truth, it is only half of the truth; it is a hemisphere which
needs metaphysical monism for its complement to form with it the rounded globe of truth. Dualistic
monism is not a contradiction in terms, because the dualism and the monism are asserted of
different things; while in one respect | am a dualist, in another respect | am compelled to be a
monist; in fact, a thoughtful dualism confesses itself to be partial and insufficient, and suggests the
need of a monism which will bring the parts into a whole and give unity to what otherwise would be
only fragments. While dualism truly asserts that matter and mind, man and God, are two, not one,
monism with equal truth asserts that matter and mind, man and God, have underground
connections and a common life, because all things, humanity included, live, move, and have their
being in God.

Matter and mind are two, not one. But it does not therefore follow that monism is untrue. If the
duality were absolute and unqualified, no interrelation and interaction between mind and matter
would be possible. Dualists who have never yet learned to supplement their dualism with monism
have absolutely no link of connection between mind and matter, and they are obliged to treat the
relation of the two to each other as an insoluble mystery. That the two are inconvertible they re
gard as absolutely disproving the monistic hypothesis; that the two interact should rather be
regarded as proving that these two have a common ground and principle of being. The very fact
that matter and mind are inconvertible makes their interaction utterly inconceivable and
impossible, unless they exist in a unitary Being who is not only their author, but who furnishes the
constant bond of connection between them. That the inconvertibility of mind and matter renders
the monistic hypothesis untenable—or, in other words, that psychological dualism is incompatible
with philosophical monism—is a very frequent assertion; but | venture to say that it is mere
assertion, without a shred of evidence to support it. It assumes an antiquated conception of what
matter is and then makes this conception the touchstone of a true philosophy. It regards matter as
a dead somewhat, outside of God, while mind is a living somewhat, outside of God, and then it
wonders how the two get on so well together. Let these absolute dualists reflect for a moment that
no dead thing can be a cause, and that no finite living thing can come into communication with that
which is around it, except as that communication is mediated by a common intelligence and life.
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Although idealism is not the whole truth, it is a part of the truth, and it has given us a far better
conception of matter than this one of a self-subsistent yet dead somewhat, outside of God. Matter
is not dead but living; it is spiritual, in the sense of being the manifestation of spirit; it is not simply
the thought of God’s reason, but the product of his will. Nature is the manifestation of God under
the law of cause and effect, while mind is the manifestation of God under the law of freedom. The
moment matter and mind are conceived of as manifestations of God, we are rid of the notion that
their inconvertibility is inconsistent with monism. Manifestations of mind are not convertible into
each other. Conscience is not convertible into will nor affection into intellect. So God has decreed
that mind and matter, the two manifestations of himself which constitute the universe, should be
eternally inconvertible; yet this inconvertibility is not only no disproof of monism, but, when taken in
connection with the fact that the two constitute a universe, this inconvertibility is itself an important
link in the proof that monism is the only true philosophy. From much recent writing it might be
inferred that the combination of psychological dualism and metaphysical monism is a novel and
absurd speculation. Those who occupy themselves in this criticism would do well to study Lotze
and Ladd and Upton. Ladd at New Haven, in the United States, and Upton at Manchester, in
England, are both teaching Ethical or dualistic Monism, and they are both following the German
Lotze, the leader of the higher thought of our time. Upton says well that "no scientific account of
the universe, based on the study of particular things and events, can be intelligible and adequate if
it does not recognize as immanent in the plurality of atoms and of souls the presence and causality
of the Eternal Self-subsistent One." And Ladd disposes of the whole objection from inconvertibility
when he says that—

"The one Reality to which the contrasted phenomena, psychical and physical, are referred, may
possibly choose to follow the prin ciple of the conservation and correlation of energy in one of its
contrasted aspects and decline to follow it in the other.” "Monism in the macrocosmos, the
universe, does not necessarily by any means imply monism in the microcosmos, man." Yet
"dualism is not the final word, not the ultimate solution of the problem of body and mind, or of
nature at large, in their complex relations to each other." "Nature and body and mind cannot be left
by the mind itself in this condition of separateness. . . This dualism . . . must undoubtedly be
dissolved in some ultimate monistic solution. The Being of the world, of which all particular beings
are but parts, must then be so conceived of as that in it can be found the one ground of all
interrelated existences and activities." A witty friend, who is by no means a philosopher, has
sought to travesty my doctrine by declaring that it makes the universe to be a mere pair of tongs.
Dualistic monism, he says, regards the world as having two arms and one handle. My witty friend
was building better than he knew, and | appropriate his illustration. Matter and mind are indeed the
two arms of the great system; but, as in the tongs, the two arms are not alike: one is fixed and
immovable, a mere continuation of the handle; the other is free within certain limits to move, and it
often does move, in the opposite direction to the handle. So matter is but the projection or
continuation of God’s regular and automatic activity, while mind has in it the element of freedom
and is capable of resisting God and resisting him forever. The necessity of matter is no more
convertible into the freedom of mind than the rigidity of the one arm of the tongs is convertible into
the flexibility of the other arm. Yet God can work in and through this dual universe and can make
both elements of it accomplish his will, the one in virtue of its necessity and the other in virtue of its
freedom.

Sermonindex.net | Page 31



| have been speaking thus far of the dualism of matter and mind. | desire now to acknowledge with
equal emphasis the dualism of man and God. God and man are two persons and not one person.
God’s personality is not man’s personality, and man’s personality is not God’s. The two stand over
against each other, so that there is always the possibility of communion on the one hand and of
antagonism on the other. A genuine dualism is the foe to all determinism, for determinism applies
to mind the law of inertia, which belongs only to matter; it declares that mind has no power of
initiative, that it acts only as it is acted upon, that it acts out its character, but has no power to
change its character. Such determinism, if it be logical, must identify the will and personality of
man with the will and personality of God; and we may truly say that determinism without monism
has more in it of the essence of pantheism than has monism without determinism. Ethical Monism,
on the contrary, asserts free-will, the power to choose between motives as well as the power to
choose according to motive, and so accepts the testimony of consciousness before the evil act,
that we had power to do the right, and the testimony of conscience after the evil act, that we are
guilty for doing the wrong. And yet Ethical Monism maintains that this dualism is not the whole
truth. Both consciousn&s and conscience bear witness that we are bound to one another and to
God by the ties of a common mental and moral life. They recognize a light within, which does not
belong to the individual alone, but which is the heritage of all the members of the race. The higher
reason, the perception of beauty, the moral ideals of mankind have a universal character, and are
not products of the single soul. There is a light that lighteth every man, and that light is none other
than Christ, the light of the world. We have a natural, intellectual, and moral union with him in
whom all things, including humanity, were created and in whom all things consist. Our sins may
obscure this light, and may even in some cases turn it into darkness; yet in no human soul does
God leave himself wholly without a witness, in no soul does he wholly cease to speak. The
admonitions of conscience are felt to be thunderings from an invisible Sinai, and every several
bush is felt at times to be afire with God. Not long ago | dined with Mr. Bell, the inventor of the
telephone. | said to him: "Mr. Bell, have you made any advance toward telephonic communication
without wires?" "I have been working at that for years," he replied. "I will tell you what we have
done. | have stationed the 'transmitter’ on shore at Washington and have put the ’ receiver’ in a
boat and have let it drift down the Potomac, and we have communicated five miles without
connecting wires. You know, perhaps," he continued, "that from the mast of a vessel messages
have been sent to the shore fifteen miles away, though it cannot be done from the deck.”" Then < |
asked: "What is the intermediary, Mr. Bell?" He answered indirectly: "If you have two tuning forks
keyed to precisely the same note, and set one of them vibrating in one corner of the room, you
know that the other in the other corner of the room will begin to vibrate also. There the common
explanation is that the medium is the atmosphere. But when it comes to transmitting sound for
fifteen miles that explanation seems insufficient; we talk about ether instead." "But if you can
communicate five miles or fifteen,” | rejoined, "why not fifteen hundred?" "The Lord only knows,"
was his answer. And it set me thinking that if two brains were keyed precisely together we might
possibly communicate with London or Yokohama, and all the wonders of telepathy might have a
physical basis. But all the more would such wonders need a further philosophical explanation. The
physical interaction is no more wonderful than is the mental interaction. The philosophers who
oppose monism have absolutely no explanation of the interaction of mind and mind, any more than
they have an explanation of the interaction of mind and matter. The communication of intelligence
is not a transference any more than the communication of motion is. Nothing is lost by the teacher;
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he rather gains. Intellectual causality is as inexplicable as physical causality, if there is not some
unitary Being who binds all minds together. The influence of one finite intelligence upon another
finite intelligence presupposes the existence and co-operation of an infinite Intelligence in which all
finite intelligences have their being. And what are conscience and Scripture but means by which
this same Intelligence lifts us up out of the region of our pettiness and isolation into the region of
his universal and eternal truth? This Ethical Monism is not pantheism, because it maintains the
separate personality of man and the absolute transcendence of God. | have intimated this before,
but | must be pardoned for once more insisting upon it. Pantheism is indeed monism, but monism
is not necessarily pantheism. Pantheism is monism coupled with two denials: the denial of man’s
separate personality and of God’s transcendence. Pantheism, in other words, does not admit
dualism into its system; Ethical Monism embraces it as of the very essence of truth. Pantheism is
scarcely consistent with the belief in personality anywhere, whether in man or in God, for the
denial of freedom is the virtual denial of personality. But such personality as pantheism does admit
it grants to only one, not to two. Either God has personality and then all human personality is
delusive, or man has personality and God comes to consciousness only in man. No pantheist can
rationally say: Our wills are ours, to make them thine for not only can the human will not be
different from what it is, but the human will and the divine will are already one, and only rhetorically
can they be said ever to have been two. | approve most heartily, therefore, the words of a recent
writer: "A system of thought which allows no real dualism of will between man and God is not a
religion at all; still less is it identical with Christian theism."

Yet it does not follow that these many wills of men may not have in God the ground of their being,
while yet they are capable of independent activity. As another has intimated: "With a plurality of
first causes— each the fons et origo of a new and never-ending stream of causality—the cosmos
must sooner or later become a chaos by cumulative intersection of the streams, unless the theory
of monism be true." The relation of manifold dependent human wills to the one ultimate and
allembracing will is indeed a relation difficult of comprehension. But, as | have elsewhere said, the
doctrine of the Trinity furnishes us with a hint of the possible solution. In the one divine substance
there are three consciousnesses and three wills, or in other words three persons. And yet we do
not conceive of the Godhead as divided into three parts. The whole of the divine essence resides
in the Son and in the Holy Spirit just as fully as it resides in the Father. There is an abstract
possibility of severance between the will of the Father and the will of the incarnate Son, and Christ
says, "Not my will but thine be done." My contention is that what was only abstractly possible in the
case of the Son of God has become an actuality in the case of sinful men, and that the actual sin
of men cannot be regarded as incompatible with a Christian monism by any who grant that Christ
had an independent will while yet he was of the same substance as the Father. And yet | do not
regard the doctrine of the Trinity as furnishing more than a hint of the possibility of multitudinous
finite personalities within the bounds of God's being. Still less do | regard the existence of
subordinate and "split-off* consciousnesses in man’s being as more than a hint of the possibility of
rebellious wills which nevertheless subsist from moment to moment only by virtue of the inflowing
into them of the divine life. The fact before us is a unique fact, and we have no analogue for it as a
whole. The most we can do is to illustrate successive aspects of it. | claim only that in the Trinity
we have plural self-consciousnesses, though the essence of the Godhead is one; while in man’s
single nature we have consciousnesses and volitions that are not only independent but abnormal.
While we are monists as to substance, therefore, we may still be dualists as to personality, and
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may be as far from pantheism as heaven is from earth.

Ethical Monism is not pantheism, moreover, because it insists upon the transcendence of God—a
truth which pantheism everywhere and always denies. Pantheism regards the universe as
conterminous with God; God is only the obverse side of the universe; he manifests himself only in
the universe; in the universe his wisdom and power exhaust themselves. Pantheism recognizes
the immanence of God, but there it stops; since it sees in God no freedom and no reserves of
power, transcendence is inconceivable and impossible. Pantheism shuts up God in the universe;
nay, the universe is his everlasting prison; for the reason of God from eternity past has worked and
could work in no other than this dynamic way. Matter is eternal, and has no more had a beginning
than God himself. It is identical with God, for matter is no more the expression of God than God is
the expression of matter. Now against this doctrine that the universe is as great as God, as eternal
as God, as necessary as God, dualistic monism utters its continual protest. It traces back the
universe to a beginning, while it declares of God that he is without beginning, as he is without end.
It asserts that the heaven of heavens cannot contain him, but that contrariwise the whole universe
taken together, with its elements and forces, its suns and systems, including all space and all time,
is but a drop of dew upon the fringe of his garment, is but the light breath from his mouth, so
insignificant is it when compared with its Creator, the transcendent and inexhaustible source of all
being and of all life. The universe is a manifestation of God, but it is not God; much less can we
give the name of God to any single thing or any single being in the universe. All things, all persons,
all nations, all worlds, are only the partial, temporal, graded, finite unfoldings of a Being infinitely
greater than they. God is not any single thing in the universe, nor is he the whole universe put
together, but he is infinitely above all and he infinitely transcends all. Dualistic monism cuts at the
roots of pantheism, when it asserts man’s freedom and God'’s transcendence. And yet it maintains
that the whole universe finds its principle of existence and ground of being in God. In the earlier
chapter, | said that there is but one substance, and that that substance is God. But | used the word
substance in its proper etymological sense, as that which stands under, which underlies, which
upholds, which furnishes the principle of life and being. The misapprehensions of my position have
originated in the fact that my critics have put into the term the meaning which it had in the old and
outworn Hamiltonian philosophy, while | have been using it in the sense which it has acquired in
Lotze and the modern idealists. To interpret my word "substance" after a materialistic fashion, as if
| meant that God occupied space and divided himself up into parts, carving man and nature out of
his own physical being, is to attribute to me a view against which my whole scheme of thought is a
protest. The infinite One does not consist of parts, nor are finite and material things parts of the
infinite One. As my volitions are manifestations of my mind, but are not parts of my mind, so the
works of God are manifestations of God, but are not parts of God. With Upton, | not only quote the
poet's words:

Every fresh and new creation, A divine improvisation, From the heart of God proceeds; but | adopt
the philosophical explanation with which Upton follows them: The Eternal is present in every finite
thing, and is felt and known to be present in every rational soul ; but still is not broken up into
individualities, but ever remains one and the same eternal substance, one and the same unifying
principle, immanently and indivisibly present in everyone of that countless plurality of finite
individuals into which man’s analyzing understanding dissects the cosmos. In other words, there is
but one substance, one underlying reality, the infinite and eternal Spirit of God, who contains
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within his own being the ground and principle of all other being. And lest any should think this to be
a piece of modern pantheistic speculation, | close this part of my essay by quoting the words of
Anselm, who wrote eight hundred years ago and was no pantheist. In his "Proslogion," speaking of
the divine nature, he says: "It is the essence of being, the principle of existence, of all things.
Without parts, without differences, without accidents, without changes, it might be said in a certain
sense alone to exist, for in respect to it the other things which appear to be have no existence. The
unchangeable spirit is all that is, and it is this without limit, simply, interminably. It is the perfect and
absolute existence. The rest has come from non-entity, and thither returns if not supported by
God. It does not exist by itself. In this sense the Creator alone exists; created things do not."

| have thus explained the meaning of the phrase Ethical Monism, and have shown that it is
dualistic in distinguishing the soul both from matter and from God. and so is utterly opposed to
pantheism. Yet Ethical Monism holds to but one ground or principle of being. While it regards finite
spirits as second causes, it sees in the physical universe only secondary workings of the great first
Cause. Let us consider what we mean when we use the term universe. Only the other day | was
saying to one of my classes that we could not understand any one thing in the universe without
understanding all things, that to know a part was impossible without knowing the whole of which it
formed a part. A student whose name was not Smith, but whom | will call Smith for the sake of
euphony, did not see why he could not understand a blade of grass without understanding the sun,
moon, and stars. "But has not sunshine something to do with that blade of grass?" | asked. "Does
not gravity influence its growth? By the way, Mr. Smith, what is gravitation? Is it the ’attraction of
large masses for large masses?" "Yes," he replied; "but also of all masses for all masses." "Of the
largest masses for the smallest masses?" "Yes." "Of the smallest masses for the largest?" "Yes."
"When you throw a ball into the air, the earth attracts the ball and the ball moves toward the
earth?" "Yes." "When you throw a ball into the air the ball attracts the earth and the earth moves
toward the ball?" Mr. Smith began to see that he was getting into difficulty, but he replied, "Yes, to
some extent." "But," said I, "when the earth moves, the sun has to move also?" Mr. Smith
hesitated, but at length he said: "Yes, sir." "And when the sun moves, Sirius moves?" Mr. Smith
gasped, but he said: "Yes." "Now, Mr. Smith," | continued, "I have not done with you yet. Have you
been taught in college that accompanying every thought of yours there is some molecular
movement in the brain?" "Yes, sir." "And when that molecule moves, everything else moves?"
"Yes, sir." "Mr. Smith," said |, "do you mean to say that every thought of yours shakes this whole
universe?" Mr. Smith brought his fist down upon the desk with a crash and shouted: "Yes, sir, |
do!" "Well," | replied, "I am glad you have the courage of your convictions. | do not see how you
can get out of it." "It is a mathematical fact," says Thomas Carlyle, "that the casting of this pebble
from my hand alters the center of gravity of the universe."

All this is but an illustration of the implications of the word "universe," a word which we have all our
lives been using with very imperfect apprehension of its meaning. It is a universe. All things move
together, all things are linked together, all things are not only in logical but in vital relations to one
another. It is impossible that there can be these logical and vital relations unless there is a rational
Spirit whose omnipresence unifies what otherwise would be fragments, an Intelligence and Will
who orders their ongoings, an infinite Life who constitutes the principle of their existence and the
ground of their being. And all this is but the republication of Scripture truth which has been
neglected and ignored; the unfolding of the old orthodoxy of Paul and of John, when they tell us
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that in God we live and move and are; that in Christ, who is only God revealed, the universe
consists or holds together; that whatever came into being was life in him; that he, the eternal
Reason and Word of God, upholds all things; that he is all and in all.

Now it will not do to say that all this unity is explicable by the mere fact of external governance and
control, as if God made this a universe by simply watching over it. Modern philosophy has made
the old materialistic and deistic explanations no longer tenable. The bond between God and the
universe must be a closer one than this, or we cannot logically believe in a universe or a God.
Materialism regarded the universe as consisting of atoms and as explained by them; but we now
perceive that atoms can do nothing without force and can be nothing intelligible without ideas.
Materialistic idealism improved upon the old materialism by holding that the universe consisted of
force and of ideas; but we perceive that ideas can only belong to mind and force can be exerted
only by will. Pantheism grants this, but declares that the universe is simply immanent and
impersonal mind and will. Our reply is that spirit in man shows that the infinite Spirit must be
personal and transcendent mind and will. Ethical Monism accepts the good and rejects the evil in
all these systems when it regards the universe as a graded and partial manifestation of the divine
life; matter being God’s self-limitation under the law of cause and effect; humanity being God’s
self-limitation under the law of freedom; incarnation and atonement being God’s self-limitation
under the law of grace.

Matter, so far as we can know it, is nothing but force, and force is the product of will. Every
impression of the outward world which we receive is mediated by some impact and vibration. This
causal energy of the non-ego we are obliged to interpret by what we know of causal energy in the
ego. It matters not how we produce effects, we know that we produce them, and the producing
agency we call will. The effects which we call nature we are compelled to attribute to some
producing agency analogous to our own, and there is no designation for this agency so simple or
intelligible as the will of God. It does not matter that my volition is not itself physical force; it is
enough that it is a cause. If physical forces are causes, then | must believe that they too are
essentially exertions of will, and since they are not exertions of my will, | must call them exertions
of the will of God. In the words of James Martineau:

Nature is not self-active and God is not intrusive. . . God is not a retired architect who may now
and then be called in for repairs. . . What is nature but the province of God’s pledged and habitual
causality? And what is spirit but the province of his free causality responding to the needs and
affections of his free children?

It is possible to take this, as both Martineau and Upton do, in a Unitarian sense and to talk of God
alone as the life of the universe. But the only God whom the New Testament knows as active and
manifested is Jesus Christ. In his capacity as revealer of God, Christ rules in nature and in history
as well as in redemption, and we scarcely use a figure of speech when we say that the hand that
was nailed to the cross now wields the sceptre over all. The laws of nature are but the habitual
methods by which Christ our Lord manifests himself. Evolution is one method, though not the only
method, of his manifestation. As there are two methods in which my own will exerts itself, so there
are two methods in the exercise of his will: first, the absolute, unique, initiatory method; secondly,
the relative, regular, automatic method. When | attend a church service and the benediction is
pronounced, | give an illustration of the first. | put forth a deliberate and conscious effort of will. |
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say, "l will go home." It is a free, independent act. | can go somewhere else; | can do something
else; but | determine to do this. After this decision, | put one foot before the other and there are
successive acts that | perform in a sub-conscious way. These are habitual and automatic acts, yet
they are acts of my will none the less. But my pursuing this course of regular action does not
prevent me from changing my mind and stopping at any time | choose to do so. God’s habitual
actions, in like manner, are not a bar to unique and exceptional action. As nature was due in the
beginning to an act of absolute origination, so the God who originated nature is not shut up to
nature; he can transcend nature; he can substitute new beginnings for old regularities; he can
transcend nature by miracle, and law by grace. Incarnation and resurrection are perfectly possible
and credible, if we once grant that God’s will is capable of a two-fold activity analogous to our own.

What we call second causes in nature, then, are only secondary workings of the great First Cause.
Miracle is no more divine than is law, and the ordinary operations of nature are workings of God
just as much as is the raising of the dead. While miracle is God’s unique action, natural law is his
habitual action. All parts of the universe are bound together by the constant, regular, rational will of
Christ. Evolution has new light thrown upon it from the point of view of Ethical Monism. It is
disarmed of all its terrors for theology the moment it is regarded as only the common method of
Christ our Lord. It is only the scientific statement of a great Christian truth, the truth that the
ever-present Christ accomplishes his purposes gradually, making the past the prophecy of the
future and building the complex future upon foundations of the simple past. From lower to higher is
his rule. The transcendent God is working through Christ in the whole creation and revealing
himself according to an ever-unfolding plan. Creation is just as much his act as it was before, but it
is creation from within, if | may use a spatial term of that which has no relation to space. Why can
we not believe in a God who creates from within as well as in a God who creates only from
without? Why can we not believe in a God who is in the process, and who manifests himself
through the process, but who is yet unexhausted by the process, and who reinforces the process,
at times, in a miraculous way such as Darwinism and materialistic evolution make no allowance
for? Let us look upon the breaks in the orderly progress of the world, such as the introduction of
vegetable life, of animal life, of man, of Christ, together with conversions like that of Paul, and
reformations like that of Luther, simply as movements of the Spirit of God from within. | do not
deny creation; | believe in it with all my heart. The world has had a beginning, and it is the work of
God’s sovereign power in Christ. But | no longer conceive of the successive acts of creation as the
bringing into being out of nothing of new substances that are outside of and different from God. |
believe in creation, but | have a new conception of the method of creation. | interpret it from the
point of view of God’s immanence, and | regard God’s transcendence as inexhaustibleness of
resource rather than as mere outsideness in space.

How long a time is occupied each year by the actual growth of the tree? Some people have the
notion that the tree grows all the year round. But the trained observer knows that the deposit of
woody matter between the bark and the trunk goes on for less than six weeks. There comes a
month of sunshine and south wind in the springtime, and suddenly the long winter’s quiet is broken
and the work of a whole year is done. Outward influences are occasions, but the cause is within,
and the uniqueness and rapidity of the effect do not blind us to the fact that intermittency may be
the method of immanency. So all physical elements are perfectly plastic in God’s hands, and
miracle is just as credible as regular and uniform action, if the need of it in the moral development
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of the universe is only demonstrated. If natural law is only the common activity of God, then
miracle becomes comprehensible, for there is a present God to work it, and what seems a sudden
break and change is only the putting forth in greater energy of the same divine will that constitutes
the essence of nature.

It is this unification of all things in God that gives religion its new claim upon our time. George John
Romanes could not see the cogency of the argument from special design, but at last the conviction
was borne in upon him that it was irrational to deny design in the whole.

"How is it," he says, "that all physical causes conspire, by their united action, to the production of a
general order of nature? It is against all analogy to suppose that such an end as this can be
accomplished by such means as . . . mere chance or the fortuitous concourse of atoms. We are
led by the most fundamental dictates of our reason to conclude that there must be some cause for
this co-operation of causes." And Romanes, after twenty-five years in which no prayer was uttered
because second causes seemed to exclude a First Cause, was brought back to prayer and faith
and Christ and the church by considering that, "if there be a personal God, no reason can be
assigned why he should not be immanent in nature, or why all [natural] causation should not be
the immediate expression of his will. . . It is no argument against the divine origin of any thing or
event to prove that it is due to natural causation.”

"How true it is," as this long struggling but finally triumphant seeker after truth declares, "how true it
is that God is still grudged his own universe, as far and as often as he possibly can be." It is a
great gain to religion to learn that second causes are but secondary workings of the great First
Cause Ethical Monism finds this Cause in Christ—it is he alone who makes this a universe. And
this is true even in spite of the existence of moral evil. The regularities of natural law are teaching
us something of the solemn uniformity of moral law. Heredity is making comprehensible the
doctrine of original sin. The principle of evolution is enabling us to understand the development of
the race in its apostasy as well as in its renewal by divine grace. Darwin acknowledged that natural
selection might lead downward as well as upward, and so we have human history witnessing to a
gradual deterioration of early religions and of early morality. Huxley declared that the moral and
religious development of the race requires the bringing in of principles that antagonize and reverse
its natural tendencies, and this is precisely what is made known by revelation as the method of
Christ. The law of the Spirit of life in Christ Jesus frees us from the law of sin and death, and a new
and holy evolution begins, the power and principle of which is the Son of God. Why should we
regret the publication and acceptance of the doctrine of evolution, if it reveals to us the method of
Christ’'s working both in nature and in grace? We can make use of means more intelligently, we
can put up with the day of small things more patiently, we can see God in the world more
universally, if we believe in a divine Christ who fills all things with his life and power, and who is
conducting the movements of the planets and the march of human history.

Nature reveals a present God, and evolution is the common method of his working. It is from this
point of view that we explain the imperfections of the natural world. These are partial and
elementary lessons in God’s great scheme of instruction, to be understood only in their connection
with the whole. The plan of EVOLUTION THE METHOD OF CHRIST God is a plan of growth—not
first the spiritual and then the natural, but first the natural and then the spiritual. The process is to
be interpreted not by its beginning, but by its ending. Only when we see man arriving upon the
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scene of action, and especially when we see Christ, in whom humanity assumes its divine form, do
we see the meaning of the long succession of rock and fish and beast that went before. There was
much of strife and pain and death in the animal creation, but we see that all this tended to the
production of higher and higher forms of life. In spite of the apparent waste and warfare, there
were already impulses to paternal and maternal self-sacrifice. In every lion’s den and tiger’s lair
there was not only reproduction, but there was care for offspring. Before you can have natural
selection, you must have something from which to select. As Professor Drummond has so
beautifully shown in his "Ascent of Man," the struggle for life is accompanied and even preceded
by struggle for the life of others. The dominating thought of the whole system is that of
improvement by self-sacrifice, the subordination of the selfish to the social, the bringing in of larger
and broader and better life by the surrender of individual and local and narrow interests. In short,
the principle of the cross is seen in the whole creation. The final self-sacrifice and self-surrender of
the Son of God is already typified and prophesied in the self-abnegation of the lower orders of
existence, and even the beginnings of altruism are explicable only when we remember that Christ
is the life of all. The critics of Ethical Monism are troubled because they fancy that the doctrine
represents God as incarnated in the clod, the stone, the tiger, and the snake, not to speak of the
idiot and the devil. But their fears are without foundation. These creations of God are only varied
manifestations of his creative wisdom or of his punitive justice, while in Christ alone is he
incarnated. Ethical Monism makes man and not God responsible for physical and moral evil.

We can meet the difficulty, however, only by going to the root of it, and this we proceed to do. We
suppose that even the critics will agree that the lowest and the most abnormal types of creation
derived their being originally from God, and, however much they may have fallen from their first
estate, are still upheld by him from hour to hour. The only controversy is with regard to the method
of this creation and upholding. The claim of Ethical Monism is that no creature of God is
self-subsistent, but that all live in him. The opposite view is essentially deistic. It puts dishonor
upon God’'s works by ignoring the life of God which is in them all. It is only because of this
immanence of God in his universe that the study of the diatom and the rock, the chemical atom
and the starry firmament, the infant mind and the developed soul, are of any dignity or
significance. Not only do the heavens declare the glory of God, but all his works praise him; yes,
even the wild beasts of the forest manifest his skill and wisdom. Sin has entered into the creation
and has to a large extent warped and perverted it. The laws of nature, which are only the habits of
God, are so ordained that they detect and expose and punish this sin—the earth itself, in fact, is
devised as the congruous theatre for the great drama of moral apostasy and recovery. But just as
God ordains sin only in the sense of permitting it, so he ordains the tiger and the snake, in part at
least, as incidents of sin and as illustrations of its consequences. The animal nature in man is a
good thing; it becomes evil only when it rebels against the higher nature and subjects that higher
nature to its control. If we can recognize a divine element in man, we can also recognize a divine
element in the brute beasts which are mere appendages of man and share in his pain and
degradation. The whole creation that groans and travails in pain together is but the inarticulate
expression of the Spirit, who grieves over the ruin sin has wrought and fills with sympathetic
groaning the heart of the Christian. God is not a simple being, lifted up above all the sorrow of the
world; he is infinitely complex. As Tennyson has written:

All nature widens upward : evermore The simpler essence lower lies;
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More complex is more perfect, owning more

Discourse, more widely wise; and it is only when we gather together the results of the study of the
whole cosmos, animate and inanimate, rational and irrational, and see it dominated by a moral
purpose and summed up in Christ, that we can begin to discern the manifold wisdom of God.

There is a dualism in nature, then, that reflects the dualism in man; or, rather, God’s regular
volitions, which constitute nature, only illustrate and reflect the warring state of man’s soul. The
beasts of the field and the fowl of the air and the fish of the sea have been put under man’s feet.
Since man is a fallen being, they participate in his abnormity. The same God who brings disease
to man’s body as the penalty of his sin reveals his justice in nature, man’s larger tenement and
dwelling-place, by involving it in blight and earthquake, pain and corruption and death. And it is no
more beneath God'’s dignity thus to manifest himself in nature and in the brute than it was on the
old theory for him to create nature and the brute. In fact the difference between the old theory and
the new is not a difference in facts, but a difference in the interpretation of the facts. And my claim
is that the monistic solution is in every way preferable to that of absolute and unqualified dualism.
The problem is a difficult one at best, but a universe that manifests God is more intelligible than a
universe that is forsaken by God. And yet | accept Ethical Monism because of the light which it
throws upon the atonement rather than for the sake of its Christian explanation of evolution. For
many years my classes propounded to me the ques« tion: How could Christ justly bear the sins of
mankind? The theories which held to an external and mechanical transfer of guilt became
increasingly untenable, yet Scripture and the Christian conscience alike declared that only by his
stripes we were healed. It was a great day for me when | first saw that there was a natural union of
Christ with all men which preceded the incarnation—that all men in fact were created and had their
being in him, and that therefore he who was the ground and principle of their life, though
personally pure, must bear their sins and iniquities. | saw that the incarnation and suffering of the
Son of God in history were only the manifestation and visible setting forth in time and space of a
great atonement by the Lamb who was slain from the foundation of the world. It was through the
eternal Spirit that he offered himself without spot to God, and his historical suffering redeemed the
race only because it was the manifestation of an everlasting fact in the being of God.

Three objections have been urged against this explanation of the atonement, and a brief
consideration of them must conclude my discussion. It has been said that this view makes Christ’s
atonement compulsory; makes it universal and eternal both in the case of angels and of men;
makes the offerer of it no more divine than all the sons of men are divine. To the objection that it
makes Christ's atonement compulsory, | reply that the doctrine only puts Christ’s original act of
free surrender farther back and makes the sacrifice contemporaneous with creation. If the great
plan of the universe held its own, then it must needs be that Christ should suffer. But the plan of
the universe was conceived in perfect freedom. That free and eternal act of choice was ratified,
moreover, in every successive act of Christ's human life. With every new exigency there arose the
guestion whether present feeling or past consecration should rule, and in every case the decision
was freely made to keep his will in accord with the will of the Father. There was ever the abstract
possibility of inconsistency. The same freedom which initiated the plan might abrogate the plan;
the same will that created humanity might annihilate humanity. Christ could call upon his Father
and twelve legions of angels would come forth to rescue him. But his freedom was identical with
moral necessity; the cup which his Father gave him to drink, should he not drink it? Just as we do
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not minimize the humiliation of the Son of God, but rather enlarge our conceptions of it by
conceiving of it as determined upon in eternity in the bosom of the Father, so we do not minimize
the atonement, but rather enlarge our conceptions of it when we say that the historical process
was the manifestation and fulfillment of an age-long suffering endured by Christ on account of his
connection with the race from the very first moment of their sin.

Indeed, | am persuaded that only when we regard Christ’s suffering for sin in the flesh as the
culmination and expression of his natural relation to humanity can we deliver his atonement from
the charge of arbitrariness or claim for it the confidence of thoughtful men. But this suggests the
second objection that, if the atonement is the result of Christ’'s natural union with humanity, then
Christ’'s atonement has not ceased, his sacrifice is perpetual, and so long as sin exists Christ must
suffer. | accept all the consequences and | affirm that the Scripture gives me warrant for so doing.
A God of love and holiness must be a God of suffering just so certainly as there is sin. To say that
he can look unmoved upon the impurity and misery of his creatures is to deny his essential deity.
The Holy Spirit, who strove with men before the incarnation, is grieved by the sins of Christians
since the incarnation, and the Holy Spirit is the Spirit of Christ. Paul declares that he fills up that
which is behind of the sufferings of Christ for his body’s sake, which is the church; in other words,
Christ still suffers in the believers who are his body. The historical suffering, indeed, is ended; the
agony of Golgotha is finished; the days when joy was swallowed up in sorrow are past; death has
now no more dominion over our Lord. But sorrow for sin is not ended ; it still continues and will
continue so long as sin exists. But it does not now militate against Christ’'s blessedness, because
the sorrow is overbalanced and overborne by the infinite knowledge and glory of his divine nature.
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Chapter 11

013. ATONEMENT GROUNDED IN CREATION

ATONEMENT GROUNDED IN CREATION

There is a strange way of judging on the part of immature Christians. They fancy that joy and
sorrow are incompatible. Hence they pursue joy only to find sorrow. It will help such Christians to
know that only as they suffer with Christ can they reign with him, and that the reigning as well as
the suffering are present facts and experiences. | need a present atonement as much as the
patriarchs did. The knowledge that Christ now suffers for my sin is the strongest motive to keep
me from my sin. And the duty of bearing the burden of souls will never be strongly felt until there is
some understanding of the fact that Christ bears that burden and only asks us to share it with him.
It is only when we know the fellowship of his sufferings that the joy of the Lord becomes ours. |
know that the idea of Christ suffering in and with the whole sinning and groaning creation, bearing
sorrow on account of wicked men and even of demons in hell, because he is the ground of their
being and the source of their natural life, is far away from the thoughts of most men. But it is none
the less rational and scriptural, for in him all things were created, in him all things consist, and he
upholds all things by the word of his power. Bushnell and Beecher were right when they
maintained that suffering for sin was the natural consequence of Christ’s relation to the sinning
creation. They were wrong in mistaking the nature of that suffering and in not seeing that the
constitution of things which necessitates it, since it is the expression of God’s holiness, gives that
suffering a penal character and makes Christ a substitutionary offering for the sins of the world.
Are angels then redeemed also? They too were created in Christ; they "consist” in him; he must
suffer in their sin; God would save them if he consistently could. Yet the Scriptures declare that
Christ did not "lay hold" of them to rescue them, though he did lay hold of the seed of Abraham.
Why did he not? Perhaps because their sin was like the sin against the Holy Ghost, committed
against the fullest light and leaving no susceptibility for redemption; perhaps, also, because their
incorporeal nature gives no chance for Christ to objectify his grace and visibly to join himself to
them. Whatever the reason for their exclusion from the provisions of redemption, we may be sure
that that exclusion was not arbitrary, any more than is the election of believers. God does all for
the salvation of all his sinning creatures that he can wisely and consistently do. To every sinner,
even to Satan himself, it can be said, "Thou hast destroyed thyself." There is everlasting
punishment, but it is not because of God’s arbitrary decree. The sinner makes his own doom, in
spite of all God can do to save him. Eternal punishment is the solemn correlative of freedom. The
proof of man’s original greatness is found in the depths of his fall. Because he was naturally a
partaker of the divine nature and was made in the image of God, he could convert the process of
evolution into a process of degradation, Christ's Relation To Angels And Men could reverse the
ascending spiritual movement and make it a descending movement, could by the abuse of
free-will turn himself into a brute and a demon forever.

Though God be good and free be heaven, Not force divine can love compel;
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And, though the songs of sins forgiven Might sound through lowest hell, The sweet persuasion of
his voice Respects the sanctity of will.

He giveth day: thou hast thy choice To walk in darkness still! But finally, does not this doctrine
make any true atonement impossible by regarding Christ as no more divine than any other of the
sons of men? The answer is furnished to us in the words of Paul, "In him dwelleth all the fulness of
the Godhead bodily." Christ is not distinguished from men in Scripture by being of a different
substance from humanity, but rather by having that substance in its completeness and perfection.
Unlike our limitations, all his limitations were self-limitations. He was personally distinct from the
Father, but he had a common nature with the Father, so that while in one sense he and the Father
were two, in another sense they were one. As Doctor Stalker has said: "Christ was not half a God
and half a man, but he was perfectly God and perfectly man." All men are physically and
intellectually sons of God, but since the fall only Christ is morally and spiritually Son of God. The
sinless and perfect man is such because the Spirit is given without measure to him. He is the
representative and ideal man, because he is the fully manifested God. Divinity and humanity are
not mutually exclusive. In rough and popular language we may say that humanity is finite divinity
and divinity is infinite humanity. But since the gulf between the finite and the infinite is itself infinite,
the difference between them is not simply a difference of degree, it is also a difference of kind. The
anthropomorphism which is so inevitable is the normal movement of mind by which we recognize
the true nature of God. When we take human fatherhood and human sonship and make them ideal
and infinite, we are not misinterpreting, but only interpreting, the Godhead. Christ is the only
begotten Son, because he is not only finite but infinite, the archetype and source of humanity, the
original and eternal humanity in the heart of God. Of him, the eternal Son, all finite sons of God are
but partial and temporal manifestations. What the Unitarian calls God we call Christ, and if the
consubstantiality of man and God had been recognized a century ago by orthodox believers, the
Unitarian defection would have been impossible.

| cannot think that this identification of humanity with Christ works anything but good in our
interpretation of the atonement. For we need now no complicated theory of the two natures and of
the union between them. We have at the same time and in the same Being complete and sinless
humanity combined with suffering and atoning divinity. Man needs a human Lord and King, and
Christianity satisfies this need of the soul. But the universal worship of Christ is not idolatry,
because in worshiping the complete and perfect man, we are worshiping the only complete and
perfect manifestation of God. The Son of Man is also the Son of God, and his human life and
sacrificial suffering are the only adequate manifestations of that uncreated Being, that infinite
perfection, that hidden trinitarian life, which is the ground and subject of all revelation. "No man
hath seen God at anytime,"” and him "no man can see"; "the only begotten Son who is in the
bosom of the Father, he hath revealed him." The individual man, however exalted his powers and
however noble his character, presents but a detached and colored ray of the Sun of
Righteousness, in whose infinite glory all these scattered rays find their source and are blended
into pure white light. Once only in the history of this sincursed planet the Maker of all, the Life of
nature and of man, took by supernatural conception an individual human form, lived a human life,
and showed by his bearing of sin and death how he had been affected by human transgression
ever since the fall. Both law and grace, penalty and redemption, became personalized, objectified,
demonstrated, as they could never have been while hidden in the heart of God, and so Christ
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became the power of God for human salvation. My doctrine, then, is psychological dualism
combined with metaphysical or philosophical monism. | trust | have made upon my readers the
impression that the doctrine is thoroughly Christian, in that it exalts and honors Christ by making
him Lord of all. It does this not only theoretically, but practically. It makes plain that, since he is
God manifested, Deity revealed, divinity brought down to our human comprehension and engaged
in the work of our salvation, he is the only name given under heaven among men whereby we may
be saved, the only way, the only truth, the only life, for our souls. Since he is the only revealer of
God, to whom else shall we go for truth but to him? Since he is the only source of being, to whom
else shall we go for salvation? To accept him is to accept God, and to reject him is to turn our
backs on God. | have heard that during our Civil War, a swaggering, drunken, blaspheming officer
insulted and almost drove from the dock at Alexandria a plain, unoffending man in citizen’s dress;
but | have also heard that that same officer turned pale, fell on his knees, and begged for mercy,
when the plain man demanded his sword, put him under arrest, and made himself known as
General Grant. So we may abuse and reject the Lord Jesus Christ, and fancy that we can ignore
his claims and disobey his commands with impunity; but it will seem to us a more serious thing
when we find at the last that he whom we have abused and rejected is none other than the living
God before whose judgment-bar we are to stand.
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Chapter 12

014. GOD'S SELF-LIMITATIONS

GOD’S SELF-LIMITATIONS The Christian doctrines of incarnation and atonement are in our day
most relentlessly opposed by a school of thinkers who pride themselves on their lofty abstract
conception of the Deity. That the second person of the Trinity should "empty himself," should give
up "the form of God," should resign the independent exercise of his divine attributes, should join
himself to our guilt-burdened humanity, should humble himself even to death in order that he might
redeem us—all this is simply unintelligible to those who know only "The Absolute” and "The
Infinite.” It is plain that "the offence of the cross" has not ceased. To these modern Greeks, quite
as much as to their ancient congeners, the gospel is "foolishness."

It will not be possible for us to show these errorists that the cross is "the wisdom of God," unless
we can first convince them that they are at fault in their fundamental conception of the divine
Being. They think it a contradiction in terms that Christ should be God, and yet that he should put
off the form of God; but they think this simply because they assume it to be impossible that God
should be limited at all. Here is a speculative difficulty which lies not only at the basis of much
skepticism, it also vexes the minds of many devout believers. Though they believe that God
actually became man, they cannot at all understand how it could be so. In both cases the mistake
is in supposing that an absolute Being can exist in no relations and that an infinite Being can surfer
no co-existence of the finite. We maintain, on the other hand, that an absolute Being is simply one
who exists in o necessary relations and that an infinite Being is one who furnishes in himself the
cause and ground of the finite. In short, the substance of our contention is this: It is not an abstract
Absolute or Infinite with which we have to do, but rather with the living God, of whom perfection,
power, and love are inalienable attributes.

We begin, then, by asserting that the perfection of God’s own nature involves limitation even
before he becomes man at all. Not abstract absoluteness or infinity, but perfection rather is our
ruling conception of God. Mere boundlessness is not perfection; to be perfect, a thing must be
definite, not indefinite. For example: God would not be perfect if .he were not a personal Being.
But personality, with its self-consciousness and self-determination, implies definiteness; God
cannot be at the same time both conscious and unconscious, both necessitated and free. His very
perfection limits him to consciousness and freedom. The opposite view would make God mere
Being, without content or movement, a Hindu Brahma, "as idle as a painted ship upon a painted
ocean." That view cannot explain how this abstract Being should ever become reality; how the
Notion should become actual; how the Infinite should become finite; in short, how anything definite
should ever come to be. This is the insoluble problem of Hegelianism. If there is a personal God, if
there is an actual universe, this doctrine cannot be true.
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Chapter 13

015. REVELATION INVOLVES SELF-LIMITATION

REVELATION INVOLVES SELF-LIMITATION Not only personality, but Trinity also, is an element
of the divine perfection. But the distinctions of the Trinity involve limitation. God is Father, Son, and
Holy Spirit; not two persons, or four, but three. The intercommunion and life of the Godhead, God’s
security from loneliness and dependence, God’s sovereignty and freedom, all are bound up with
his triune existence. God would not be more perfect, but less perfect, if he were not triune. And yet
this triunity is. a sort of limitation.

Righteousness is necessary to perfection. But righteousness involves limitation. God cannot be
both truth and untruth; but exclusion of untruth is limitation. God cannot be both purity and
impurity; but exclusion of impurity is limitation. What sort of a God is the God of the pantheist, of
whom all things are equally manifestations, the lower as well as the higher, vice as well as virtue,
cruelty as well as kindness, falsehood as well as truth? Would God be more perfect if he were evil
as well as good? He who thus blackens the character of God has really no God. Pantheism is
practical atheism. And yet to save ourselves from this, we must admit that the very perfection of
God’s nature limits him to the good—that is, God'’s perfection is inseparable from limitation.

Let us take one step farther now, and consider that any revelation of this perfect Being, or any act
looking toward such revelation, must involve a j*-limitation on the part of God. As God’s perfection
involves limitation, so God’s revelation involves self-limitation. The fact that this limitation is
voluntary, self-chosen, not the result of compulsion from without, but, on the contrary, proceeding
from free-will within, renders it perfectly consistent with God’s independence and blessedness.
Personality, trinity, righteousness, these are consistent with perfection, because they are also
limitations from within. But these are constitutional limitations. In these respects, God cannot be
other than he is. Revelation is a limitation from within of a different kind; it is a limitation proceeding
from deliberate choice, and therefore a manifestation of the greatest power, even God’'s power
over himself.

James Martineau has well said that " when the Infinite reveals itself it must limit itself in space and
time, must adopt an order of successive steps; in other words, there must be a self-abnegation of
Infinity, and this is the only way in which Infinity can reveal itself." In the very decree to create, we
would add—God’s decree, framed in eternity past—there is self-limitation, the choice of one plan
out of many, the narrowing down of abstract omniscience and omnipotence to a single definite
scheme. In the act of creation there is self-limitation; God admits a universe side by side with
himself, free creatures side by side with his freedom. To every thoughtful child the question has
probably at some time occurred: "Would not God be greater if he included me and the world in
himself, instead of being outside of us?" And the answer is: "God has parted with his privilege of
sole and only existence in order that he may give room for other things and other beings; but this
limitation is no derogation to his greatness, because it is j*-limitation. And so the preservation of
the things he has created involves a continual self-limitation on the part of God. He upholds them
by the word of his power, and but for his forbearing to destroy —aye, but for his free consent and
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co-operation—they would sink again into nothingness. As we pass on, let us not fail to notice that
this selflimitation on the part of God, this distinction of himself from other beings, is the very
condition of our knowing him. Knowing is distinguishing; | cannot know anything except as |
distinguish it from something else. If God were in no way limited, if he were "the All," then no
knowledge of him would be possible. Herbert Spencer conceives that God will be more perfect if
he is without marks or limitations; and since it is plain that what is without marks or limitations
cannot be known, he calls God the Inscrutable Reality. But in trying to divest God of limitation in
one way, he imposes limitation upon him in another. The impossibility of making one’s self known
is the greatest of limitations. A God so shut up within himself would be no God at all. In the early
life of Dr. John Duncan, of Edinburgh, that eminent scholar whose unique personality was such a
force in the recent theological history of Scotland, there were two turning-points upon which
depended all that followed. The first was the evening when, after [ long wandering in the frightful
darkness of unbelief, he at last became convinced that there was a God, and, as he himself said,
he "danced for joy upon the brig 0’ Dee." The second was the time when, after equally anxious
pondering, the wonderful truth flashed upon his mind that "God wants us to know him." It was a
wonderful truth indeed. God wants us to know him, wants this so much that he has subjected
himself to limitation. He has narrowed himself down in order to reveal himself to free creatures. Let
us remember that the creation of free beings involves the possibility that freedom will be abused;
the development of the highest virtue is inseparable from probation, temptation, a possible fall
from virtue into the depths of misery and sin. For a holy being to create a universe in prospect of
sin, and to administer a universe in spite of constant opposition to his will, is an act and process of
selflimitation, the significance of which it is difficult for us to measure.

Many years ago, in the lecture room of President Woolsey, of Yale College, a young man who did
not know his lesson ventured to make a mock recitation and to give an impertinent answer. The
president was a man of fiery temper, though it had been curbed and subdued by the discipline of
years. On this occasion his face turned white; he bowed his head upon the desk before him. There
was a half-minute’s silence like the silence of death; he raised his head, called upon another man,
and the recitation went on. He knew that if he spoke to the offender he would speak too much, so
he said nothing. The students of that class knew well what a lava-flood was pent up there.
Self-repression did not seem to them a sign of weakness—it was the greatest evidence of power.
Shall we call it a sign of weakness in God that he bears with the sins of men, the manifold and
multitudinous transgressions with which they insult his holiness and hurl defiance at his law?
When God humbles himself to behold and to forbear, shall we not see in this voluntary
self-limitation one of the proofs of his greatness?

If God would reveal himself, he must not only create and govern, but he must also educate. You
cannot put the knowledge of God into men’s minds at a stroke. Teaching is a long process. Finite
beings at the very best need to begin with the simplest elements, the alphabet and the
multiplication table; only later on can they reach upward to the higher learning. And when finite
beings are also sinful beings there is a dullness that requires line upon line, precept upon precept.
The individual and the race will not learn at all unless they are taught by pictures and by object
lessons. As the German Herder once said: "The limitations of the pupil are the limitations also of
the teacher." God is a teacher, and the teacher must condescend to dull minds, and must have
endless patience with them. This was one of the griefs of Christ, the holding back what he would
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fain communicate because of the low intellectual and moral state of his disciples. What a tone of
sorrow there is in his words: "I have many things to say unto you, but ye cannot bear them now." Is
this self-limitation on the part of God a sign of imperfection in him, or is it a sign of the highest
nobility and greatness? Let the answer be given in a parable. A burly ruffian on the street was
seen dragging along his little daughter and cursing her at every step, because her fainting and
trembling feet could not keep up with his giant stride. The brute thought it beneath his dignity to
moderate his pace to accommodate a child. Shall this be called greatness, and shall that father be
accused of weakness and of inability to go at a faster rate who graduates his own steps to the
steps of his child? Let us find our answer in the multitude of mothers who delight in adapting
themselves to the infantile capacities of their children and who, in bearing with their
thoughtlessness and wrongheadedness, evince a greatness of soul which furnishes us with one of
our best images of the divine. If earthly parents are considerate, the heavenly Father, we may be
sure, will be much more so. In order to give us the knowledge of himself, he will come down to our
weak human speech, will use poor human words, will clothe his great thoughts in earthly
symbols—and this is inspiration. He will conduct the education of the race by successive stages,
giving truth in germ at the first, enlarging his revelation as men are prepared to receive it— and
this is history. Is not this subjection of himself to the conditions of revelation, this adapting of his
infinity to the finite and the sinful, a glory and an honor to his name?

Perfection involves limitation ; revelation involves selflimitation. So far we have gone. Consider
finally that redemption involves an infinite self-limitation. For we now come upon a fact far more
important than any which we have hitherto contemplated, the fact of God’s love. Love is essentially
self-sacrificing, and the selfsacrifice of love is the highest and noblest form of selflimitation. And if
we are asked, how great this selflimitation will be in God? we can only answer: As great as God’s
love and as great as the need of its exercise. If the love is infinite and the need is infinite, then the
sacrificial self-limitation will be infinite also. An infinite self-limitation is not only possible, but
necessary, when "deep calleth unto deep,” the boundless deep of man’s sin and guilt to the
boundless deep of God'’s love and mercy.
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Chapter 14

016. REDEMPTION INFINITE SELF-LIMITATION

REDEMPTION INFINITE SELF-LIMITATION

There is a principle in God which answers to conscience in man,—a principle that demands
reparation for sin,—and God can in no wise clear the guilty so long as that principle has not its full
rights accorded to it. Moral evil must be either punished or atoned for. God does not desire to
punish, hence he provides atonement. Aye, he provides that atonement even when he determines
to create. Sin has cost God more than it has cost man; God permitted it only in view of the cross.
Christ is * the Lamb slain from before the foundation of the world."” In the beginning God gave his
Son to die; the provision of redemption antedates the historical existence of sin itself; Calvary is
only the outward manifestation of a sacrifice which was from eternity. In sacrifice the world was
born; in sacrifice it continues to be. Only in Christ does the universe "consist " or hold together. His
pierced hand keeps it from disintegration, from chaos, from annihilation. Justice would sweep
away a world of sinners if it were not for the self-limitation of love. So we are to look on the laws of
nature by which summer and winter, seed-time and harvest, cold and heat, succeed one another
in even round as voluntary limitations imposed on himself by God. And supernatural working, as
well as natural, miracles, regeneration, resurrection, all God’s plan made known in prophecy and
executed in providence, all the promises by which God binds himself and attaches himself to the
faith and the prayers of men, are various methods of selflimitation in which love reveals itself,
challenges attention, draws us to itself. So God prepares us for the one great act and exhibition of
his love which surpasses, and yet in a true sense includes, all the rest. How far, we ask once
more, will this self-limitation go? And the answer is the startling words: "He emptied himself."
Human love will go far in self-abnegation and selfsurrender. But divine love will make the infinite
descent from the very heights of glory to the very depths of shame.

It is not my present purpose fully to treat the great subject of Christ's humiliation. | wish only to
indicate in the briefest way how the principles already suggested may be applied to its defense
and elucidation. The humiliation of Christ was two-fold: it pertained on the one hand to his person
and on the other hand to his work. In Christ’s person there was a self-limitation that affected God’s
natural attributes. In Christ’'s work there was a self-limitation that affected God’s moral attributes.
When Christ became man he gave up the independent exercise of his divine attributes. During his
earthly life the God in him was veiled and subject. He voluntarily put his deity under control. God
by himself could never be born or suffer or die— but God united to humanity could do all these.
When he was made in the likeness of men he took the form of a servant. In the human nature
which he took to himself, he who was Lord of the Spirit, he who gave the Spirit, he who worked
through the Spirit, condescended to be the servant of the Holy Spirit, and to know and act, not as
God, but as man, and only as the Holy Spirit should permit and the exigencies of his Messianic
mission required. The Godhead in Christ commonly manifested itself in proportion to the capacity
of Christ’'s humanity—only a little when the humanity was infantile and weak, more and more fully
as the humanity became older and more developed. Jesus when a babe was not omniscient;
indeed, even in his later years there were some things hid from him, for he said: "Of that day"—the
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day of the end—"knoweth no man, neither the angels of God, neither the Son, but the Father." He
learned obedience and suffered being tempted, as he could not have done had all things been
open to his gaze. His humanity dropped a curtain before the eyes of the God-man. Just as the
reservoir may be full of water, but we get in our houses only a quantity measured by the size of our
service pipe, so God was manifest in the flesh only so far as the flesh furnished a channel through
which deity could communicate itself. In Robert Browning’s "Ring and the Book," Pompilia says
truly: "Now | see how God is likest God, in being born." This self-limitation of deity to the narrow
bounds of humanity, that our humanity might be addressed on its own level and in its own
language, this is the thing that is "likest God." And yet it is a great mystery—the Scriptures seem to
intimate that God manifest in the flesh is the greatest mystery of all. How can there be divine
attributes that are not exercised, resources that are not used? Fortunately we are not without
analogies which help us to comprehend the possibility of it. There is more of resource in us than
we use; we know more than we can tell; there is more in the memory of every man than he can at
this moment recall; every one of us has more power than he now knows of—only the exigency
calls it forth. The spiritual life of the Christian is a greater and more blessed thing than at present
he has any idea of—" It doth not yet appear what we shall be."

If we could imagine the soul of a Humboldt coming back to this world and being joined again to an
infant’s body, we should not expect that soul with all its knowledge perfectly to reveal itself at the
first; only as the infant’'s body developed and matured could the genius of Humboldt be made
manifest. So, although there was an ocean-like fullness of resource in Christ, upon which he was
permitted at times to draw, yet those vast resources were commonly hidden, even from himself.
The independent exercise of his divine attributes he surrendered when he gave up the form of God
to take the form of a servant and to be made in the likeness of men.

Christ's humiliation then was a self-limitation as respects his person. God gave up the
independent exercise of his natural attributes in becoming man. But there was a greater
humiliation than this involved in the work which he did and came to do, a humiliation that pertained
to God’s moral attributes. Christ joined himself not merely to humanity, but to guilty humanity.
When he became one of the race he took by inheritance all the burden of ill-desert which rested
upon the race. 'All our exposures and liabilities became his so soon as he became organically
connected with us. He put himself under law and under penalty when he took our nature. Father
Damien when stricken with leprosy wrote: "Now | must stay with my own people.” So, when Christ
joined himself to us, he put himself under bonds to suffer and to die. His circumcision and his
baptism indicated this. All through his life on earth there hung over him the shadow of approaching
death. Human nature was under condemnation and he had human nature. In this moral
self-limitation was the greatest sacrifice of all. Gethsemane was the clear realization of what was
due to sin; Calvary was the actual paying of the debt which not he personally, but the human
nature of which he had become a part, owed to the law and the holiness of God. Hastening
forward to the cross with the majestic self-abandonment of love, yet shrinking from the cross as
only infinite purity could shrink from the doom of sin, we have in the passion and atonement of the
Son of God the most marvelous illustration of God’s self-limitation. For Jesus endured the whole
penalty of human sin, both physical and spiritual death. Physical death is the separation of the soul
from the body, and Jesus died for our sins in this sense. Spiritual death is the separation of the
soul from God, and Jesus suffered the agonies of spiritual death also when he cried, "My God, my
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God, why hast thou forsaken me?" Here was the last conceivable or possible sacrifice, the
endurance of that frown and desertion of God, which the unpardoned sinner must endure forever,
simply because a finite being can never exhaust an infinite penalty, but which Christ in a few brief
hours could exhaust and did exhaust, because in his divine nature he was himself infinite. So near
to absolute extinction did Jesus go in order that he might redeem us. His holiness came into
closest contact with unholiness; yes, took upon itself all the consequences of man’'s
unholiness—did everything but become actually unholy—that we might be saved. Here is the
climax of God'’s self-limitation. Love makes every sacrifice but the sacrifice of holiness; God gives
up everything but his essential Godhood. The form of God, that he resigns. Our nature, our guilt,
our penalty, our death, these he takes. And so "he emptied himself." The heart of God reveals
itself in sacrifice. Would God be more perfect without this self-limitation of love? No, this is his very
perfection, that he can stoop so low to save us. In Christ's sympathy and sorrow God stands
manifested, for "God was in Christ, reconciling the world unto himself." This is Christianity—the
coming down of God to man—in distinction from heathenism, which is man’s vain effort to lift
himself to God. So the gospel rectifies our perverted ideals of character and of conduct. We can
win no true success in life except by following Christ's example of self-limitation. The last and
greatest wonder of that gospel is that the great Model does not leave us to copy him at a distance,
but actually enters our souls and remodels us. And faith is only the closing of the soul with Christ,
by which this living Redeemer, with his self-sacrificing and yet his victorious Spirit, becomes ours.
So the God who nineteen hundred years ago subjected himself to the limitations and liabilities of
our human nature still continues his work of self-limitation by re-incarnating himself in every
believer and by enabling him to sacrifice himself for others as his Lord sacrificed himself for him. |
have been trying to render Christ’'s person and work acceptable to an enlightened reason. But of
all that | have said this is the sum: Christ’'s humiliation is possible, simply because infinite love is
capable of infinite self-limitation and because the immeasurable depths and everlasting reaches of
man’s misery and condemnation constitute an infinite need of such love. "God commendeth his
love toward us in that, while we were yet sinners, Christ died for us.” "This is the true God and
eternal life."
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Chapter 15

017. CHRIST AND THE TRUTH

CHRIST AND THE TRUTH

| Count it a high honor that | am permitted to be present on this occasion. | pay my tribute of
respect to the noble history of this institution, to the piety of its founders, to the liberality of its
benefactors, to the great work for Church and State which it has already accomplished. Yet my
eyes turn by preference to the future to-day. | see in the new administration of the university a
promise of even better things to come. The strength and culture of its new president are
guarantees that Columbian, while true to the traditions of the past, will be in the van of progress,
and will broaden its work with the ever-broadening knowledge of our time. Personally, and on
behalf of the institution which | represent, | give to President Whitman not only my welcome and
my congratulations, but my confident prediction of his great success.

| represent a theological seminary, and | interpret my invitation to address you as an intimation and
acknowledgment that Columbian University is a Christian institution; an institution established and
maintained for the purpose of discovering and propagating Christian truth. Others will doubtless
speak of other aspects of university training You will not think it a violation of the proprieties of this
occasion, but you will rather regard it as a bringing out of its essential meaning, if | speak of its
religious aspect. | would set before you the relation between the truth and Christ. The proposition |
would maintain is this: That Christ is the Truth, and the whole truth of God, and that apart from him
no complete or perfect truth exists or is attainable.

Truth is not an abstraction, but a person. God is truth, and truth is God. Why do two and two make
four? Why are all the radii of a circle equal to each other? Because these statements represent
eternal facts in the nature of God. Why is moral law unchangeable? Why is vice condemnable?
Because God is holy, and these propositions are reflections and revelations of his essential being.
What we call separate truths are only partial manifestations of the God whose nature is truth. A
separate truth can no more be comprehended in its isolation, apart from God, than one of the
electric lights in the street to-night can be comprehended in its isolation, apart from the circuit of
lights to which it belongs, and the electric force that pulsates through the connecting wires, and
above all, the central dynamo from which that force proceeds. A given truth in mathematics or in
morals is incompletely seen, and just so far is falsely seen, until it is seen as related to God, from
whom it sprang. The scattered lights of truth are comprehensible only when they are regarded as
parts of one whole, and as proceeding from one original and eternal source of truth and
righteousness. And here we see the relation of truth to Christ. As God the Father is the source of
truth, so Christ the Son is the revealer of it. The great dynamo would be unseen and unfelt if it did
not send its electric current through the wires. So no man hath seen God at any time; the only
begotten Son, who is in the bosom of the Father, he hath declared him. That electric current
exactly measures the central power and perfectly manifests it: so Christ is equal with God and
perfectly manifests God. Christ is the truth in manifestation, even as God is the truth manifested.
Separate statements of truth are like the separate lights at the corners of the streets; they are but
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partial manifestations of Christ, the all-encircling current of truth. God himself is the dynamo, the
truth that otherwise would be hid, but which now reveals itself through the omnipresent activity of
Christ. Christ, then, is the truth, and the only truth, because he is the only revealer of God. In him
the whole physical and mental and spiritual universe "consists," or holds together, even as he is
the creative power through which it was fashioned, and the ultimate end for which it was made. So
we cannot limit the teachings of Christ to Christendom. He is "the Light that lighteth every man,"
Jew or Gentile, heathen or Christian. Even before Christ came in the flesh, every ray of
conscience or aspiration that ever illuminated mankind proceeded from him, though "the Light
shined in the midst of darkness and the darkness comprehended it not." Special revelation brings
us in contact with the personal source of truth, and so opens our eyes to see the living es. sence of
truth. In Christ’s holy life, and in his sacrificial death, we see more clearly the meaning of the
revelation in nature which went before. So too, theology is not the only truth which Christ has been
teaching the world. All truth in physics, psychology, ethics, history, is a part of his revelation of
God. When we say that separate truths cannot be comprehended except in their relation to God,
we virtually say that no single truth is rightly understood except in its relation to Christ, who is the
only God with whom we have to do—God unveiled and active in the universe. We have reached
no real, essential truth in science or religion, until we have found "the truth as it is in Jesus." And
since this truth is a person, and is inseparable from the Teacher, we must "take his yoke" upon us,
in order that we may "learn of him." In the words of Robert Browning:

| say, the acknowledgment of God in Christ, Accepted by thy reason, solves for thee All questions
in the world and out of it, And hath so far advanced thee to be wise. And now from this great fact
that Christ is the truth, and the only truth of God, | think we may draw two inferences. The first is
that, as Christians, we are bound to do our part in proclaiming and disseminating all truth, as a
means of setting forth the greatness and glory of our Redeemer. If all truth is a revelation of Christ,
and there is no truth without him, then it follows, with the certainty of mathematical demonstration,
that, other things being equal, only Christians can be the best teachers of the world in science,
literature, philosophy, and art, as well as in religion. Not the moral law alone, but the laws of nature
as well, can receive proper exposition only from those who see in them the habits of God and the
methods of Christ. The natural and the spiritual are only parts of the one kingdom over which
Christ reigns. We must set forth not only Christ’s relations to the church, but his relations to the
universe; must show that he "upholds all things by the word of his power," and "fills all in all* —the
universe in all its parts, with all that it contains of reality and truth and life. It is the mission of
Christianity then to educate the world—to influence and control all the springs and channels of
human thought. And the church, the exponent of Christianity, must make all truth her subject of
instruction, simply in order that she may set forth the greatness and glory of Christ, the Lord of the
universe, and the living Head of the church herself.

Here is the secret which so many have sought but have not found—how to combine Christianity
and culture, education and spirituality. Christianity must take possession of all the culture of the
world, or she must utterly give up claim to be divine. She must appropriate and disseminate all
knowledge, or she must confess that she is the child of ignorance and fanaticism. She must
conquer all good learning, or she must herself be conquered. How shall we have the highest
knowledge and the highest spirituality together? Ah! this problem, like all other problems, is solved
in Christ. He, the personal truth, binds the two things together. When the church fully recognizes
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that in order to bear witness to Christ it must bear witness to all truth, and that in order to bear
witness to all truth it must bear witness to Christ, all danger will cease, either of an ignorant
Christianity or of an unspiritual education. The church can be delivered from ignorance only by
remembering that Christ is the truth, and the church can be delivered from unspirituality only by
remembering that the truth is Christ.

It is because of this conviction of the identity of the cause of Christ and the cause of truth, that the
Christian Church from the beginning has been the great advocate and sustainer of education. The
university has been the outgrowth of the church, and though the university in these modern days
so often forgets her true mother and disowns her parentage, she will never be true to her mission,
except as she recognizes her relation to the same Christ whom the church owns as her Lord and
Master. And the church, on the other hand, sees it to be her clear duty not to let go her hold of the
university, because without her supervision the tendency of university research and teaching is to
unscientific narrowness and irrational antipathy to religion. The church maintains that "the
undevout astronomer is mad," and that science without Christ is incomplete, because it rests upon
a partial induction of facts. She would conduct investigation and impart instruction in a Christian
spirit, with the integral reason at work—not simply the powers of sense-perception and logical
reasoning, but also the sympathies and affections that belong to a Christian heart. For reason is
nothing less than the soul’s whole power of knowing; the attainment of knowledge is dependent
upon right states of sensibility; we can know beauty only as we have a love for beauty, and the
morally right only as we have a love for the morally right; and only a heart of love toward God can
ever give eyes to the mind. Thus the church is bound to found and to sustain the university,
because only under tne fostering care and oversight of the church can human reason do its
complete and normal work, and the world be taught the whole truth of God. From this great fact,
that Christ is the truth and that all knowledge is his province, | draw a second and final inference. It
is this: We are bound to recognize in the progress of truth everywhere the work and triumph of
Christ our Lord. You perceive at once that this is an optimistic and encouraging conclusion. We
are too ready to be pessimists, and to fancy that the enemy of truth and righteousness is having
his way unhindered in the world. The progress of science and philosophy has by many Christian
thinkers been regarded as diverting attention from the affairs of the soul, even if it did not directly
antagonize the gospel. Sociology and reform in politics have been sometimes frowned upon by
Christian preachers because they were considered rivals of Christianity in the thoughts of men. If
what | have said is true, then the error and harmfulness of such estimates are apparent. The dark
and threatening form that has loomed up in the distance, and has filled our hearts with fear as we
have sailed over the stormy sea, may be only the form of Christ coming to us over the waves to
rescue us. Christ and his truth are larger and more comprehensive than we have imagined, and
the movements of human thought which agitate the world may be ways in which he goes forth,
conquering and to conquer.

| do not deny that there is an evil spirit, a spirit of falsehood and deception, abroad in the world
also, and | know that against that evil spirit it is our duty strenuously to contend. | do not deny that
there is danger lest this spirit take possession of the educational institutions of our time, and make
the gifts of past benefactors the means of propagating error. But let us not forget that these very
institutions are also instruments of Christian discovery, fountains of knowledge, means of opening
the unexplored mines of nature and of Scripture. Let us expect that Christ will make use of them to
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bring forth things new as well as old for the instruction of the world. Through all our modern
literature and life Christ is working, gradually making all things new. The manifold societies and
organizations that are formed within the church are only means of drawing out unused resources
and of inaugurating new aggressions upon the kingdom of evil. And the great efforts outside the
church to improve government, to right social wrongs, to diffuse the spirit of kindness between
employers and employed, are many of them efforts in which Christ himself is the moving power,
even though those moved by him are unconscious of his influence. All power in heaven and earth
is even now given to Christ, and in view of these great civil and social movements, we are bound
to lift up our hearts, because the day of our redemption draweth nigh. This larger view of Christ, as
comprehending all truth, is greatly needed in order to prevent us from becoming illiberal in our
estimates of work done by Christians of other names, and even by those who have no connection
with any Christian organization. All Christian denominations, just so far as they preach Christ, are
helping the cause of truth, and we rejoice in their work. Our public schools are a great instrument
of Christ for popular enlightenment, a great means of training for self-government, while at the
same time their instruction needs to be supplemented by our Sunday-schools and by special
teaching of religion. | deny that the public school is godless simply because it does not teach
Christian doctrines. All knowledge belongs to Christ, and a part of Christ’'s work is unconsciously
and unintentionally done, even in the inculcation of the rudiments of arithmetic and grammar, by
teachers who have no specifically Christian purpose. The church of Christ should see to it that all
truth is taught, but it does not follow that the church should make all education ecclesiastical. The
church can do indirectly much that she cannot do directly. | regard all modern education as
substantially the product of Christianity. Our universities and colleges are the fruit of Christian
liberality, and our common schools are the result of Christian effort to lift up the masses of the
people. It is the church of Christ that really supports all these institutions, either by endowing them
or by teaching the need of them to make true men and true citizens. What the church is already
doing indirectly she does not need to take in hand directly. We need no system of parochial
schools to make our children Christians. We shall only make them narrow and un-American
thereby. Let us trust that the Spirit of Christ is abroad; that Christ is working in all great efforts to
advance human intelligence, even though they be efforts to teach the alphabet or to teach the
higher mathematics.

Let us not be too critical, moreover, in our judgment upon the universities that do the higher sorts
of work. One of the conditions of progress is freedom. Discussion elicits truth. Imperfect and even
erroneous statement is often the germ from which truth is sifted and evolved. And though now and
then we may hear that new and strange doctrine has been taught, let us not on that account alone
condemn the institution; this is better than that Christian liberty should be unduly curtailed. Such
things right themselves in time. And this is only to say that Christ reigns, that colleges and
universities are his agencies for the discovery and propagation of the truth, that he who is the
Truth will see to it that the wrath of man shall praise him and that the remainder of wrath shall be
put under due restraint. The kings of science shall be made to serve him, and all the kingdoms of
this world shall become the kingdoms of our God and of his Christ.

It is a mere question of expediency and of relative importance how much and what parts of
education we shall directly conduct. It is my judgment that the Christian church does not need
directly to conduct the lower education, but that it does need to conduct the higher, at least, so far
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as not to give even the control of all our universities into the hands of the government, or of those
who have no sympathy with religion. Paradoxical as it may seem, the higher education does not
rest upon the lower, but rather the lower rests upon the higher. The relation between the two is not
that between the apex and the base of the pyramid, but rather that between the reservoir and the
distributing pipes. If we make the fountain of the higher education pure, the streams of the lower
education which flow from it will be pure also. It was with this view that the founders of Columbian
University planned in the center of national life a great institution which should be as broad as it
was Christian and as Christian as it was broad. | believe that this university has before it a glorious
history, because it represents the noblest ideal of education, because it recognizes that truth is
inseparable from Christ, and because it has chosen for its head and leader so able and stalwart a
believer in these principles as President Whitman.
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Chapter 16

018. THE AUTHORITY OF SCRIPTURE

THE AUTHORITY OF SCRIPTURE

"I Am a man under authority," said the Roman centurion. Yet the centurion himself had authority.
He had soldiers under him. When he said "Go," they went; when he said "Come," they came. His
authority was a subordinate authority. There were limits to it. It was sometimes imperfectly
understood and imperfectly exercised. Yet it had behind it the whole power of the Roman Empire.
Nay, it had behind it the power of God. Rome was an earthly representative of the divine
sovereignty—the powers that be are ordained of God. Since the centurion’s soldiers obeyed him,
he could justly argue that all the powers of nature and all the wills of men must render obedience
to the Christ of God. In this world we need authority, for the reason that there are so many things
we do not know, but need to know, while we cannot by ourselves get the knowledge of them.
Etymology helps us here. The word "authority” is derived from augco, augere, to add. The "author"
is one who adds to the facts his own testimony about them. "Authority" is the personal element of
witness added to the truth communicated. Let the truth come by itself, do you say? Let it stand in
its own light and win its own way? But suppose, on account of immaturity or perversity, my
judgment is untrustworthy. Then | must either have the truth attested to me by others, or | must
remain in ignorance.

We see this in the child. He is very ignorant. He cannot find out everything for himself. Some one
must teach him. There are things which he needs to know, but which he has a natural reluctance
to learn. The rights of others, for example, he is slow to appreciate. He needs an authority over
him that will add to the facts the influence of personal testimony, and sometimes of physical force
besides. And so, parental authority is ordained of God, to secure the proper education of the child.
We see the same thing in the foreign immigrant to our shores. He is ignorant of America and
fancies it a land of license. He must learn that our liberty is a liberty regulated by law. Government
must instruct and restrain him. Civil authority is ordained of God to educate the members of the
State.

God is the original source of all just authority, and no authority is just which cannot be referred to
God’s ordination. The human reason is bound to submit to God’s authority, for human reason is
finite. The human conscience is bound to submit to God’s authority, for the human conscience is
warped and perverted by sin. It is not only rational for us in our present intellectual and moral state
to recognize an authority above that of individual reason and conscience, but this is the only
reasonable and conscientious thing for us to do. Reason itself bids me follow a guide where | do
not know the way myself. It is not enough to say, | must follow conscience. | am bound also to
have a right conscience to follow, and | must permit my conscience to be set right by Him who
made the conscience. The most unreasonable and most unconscientious of all people are those
who depend solely upon their own reason and conscience, without recognizing the limitations of
reason and conscience and their need of divine instruction and correction.
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It is a very absurd thing, then, for a man to say that he will follow reason rather than authority.
What he wants to follow, or ought to want to follow, is truth. And authority is as much God'’s
appointed way to truth as reason is. For nine-tenths of the facts of geology we are dependent upon
the testimony of observers whom we never saw. These data do not fetter our reason, but only give
the proper basis for reason to work upon. To say that we will take nothing on authority, but that we
will build up our system of belief solely upon the results of our own observation and judgment, is to
condemn ourselves to the narrowest sort of induction and utterly to preclude a coming to the
knowledge of the truth. So one whole half of human life consists in following authority, taking facts
from others, acting upon testimony. Physical science is largely based upon the witness of our
fellow-men, and its conclusions have in them a great element of faith. Religion demands of us only
an application to spiritual things of the same principle of dependence, submission, trust, which we
are obliged to exercise in all the affairs of this world. But here comes in the moral test. In my
ignorance | must follow some authority; whose authority shall it be? | have the solemn power of
choice: | choose my authority, and in that choice | reveal my character. If | feel my sin, my
weakness, my need, | see also the glory of God'’s saving revelation and | choose to follow it. If | am
proud, self-righteous, self-willed, | choose to follow my own perverse judgment; but | have not rid
myself of authority, | have simply substituted the authority of self for the authority of God.

How long must authority last? How long will it be before | shall cease to need data for my intellect?
You reply: Until | cease to be ignorant and become omniscient. How plain it is that the apostle said
well, "Now abideth faith."” Since my largest intellectual progress will never compass all things, there
will always be an infinite outlying region with regard to which | shall have to take testimony—and
that testimony of God will be authority. Much more dependent upon his authority am | here in this
nebulous and unformed state of my moral nature, where so many things are seen in a glass darkly
and so many other things are never seen at all. And, therefore, my probation consists more than
anything else in my decision of the question whether | will add to the sources of my knowledge and
the springs of my moral action the information which God communicates, or whether | will go on
my lonely way without light and without God. Alas! the light reveals so much of evil in me that | am
likely to take this latter course, unless the Spirit of God convert my heart.

God is the original source of all authority. But he is not the only source. He has delegated his
authority. He has given authority to parents. The commandment, "Honour thy father and thy
mother," was probably a part of the first table of the law, and belongs among our duties to God. He
has given authority to magistrates. The words of the psalm, "l said, Ye are gods," were uttered
with reference to earthly rulers, because they stood in the place of God, executed judgment for
him, and were clothed with his authority. Both family government and civil government derive all
their dignity from the fact that they are constituted by God and that they are his appointed
representatives. No earthly father and no earthly judge appreciates his responsibility until he
recognizes that God has delegated to him a portion of his own divine sovereignty, and that the
family on the one hand and the community on the other will judge of God by his equitable or
inequitable administration. The father is often unwise, yet within the bounds of the family, God
clothes him with authority over his children; to the child in his earliest years the father almost takes
the place of God. The civil ruler enacts imperfect laws and passes imperfect judgments; that does
not prevent his authority from being supreme within its sphere. "He that resisteth the power,
withstandeth the ordinance of God, and they that withstand shall receive to themselves judgment.”
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| think it is also plain that any delegated authority that forgets its derivation from God and sets itself
up for original, to the ignoring and exclusion of its divine source, does very much to nullify its own
work and to harm mankind. The aim of the parent and of the judge should be so to exercise
authority that the mind of the family and the mind of the community shall be led up to the God by
whom that authority has been conferred. In this way external and formal obedience will come to be
replaced by intelligent and willing obedience,—the law will be written on the heart, duty will be
performed as unto God and not unto men. The father who rules only by physical force, who never
reasons with his child, who never points the child to God, will find sooner or later that the child
regards his rule as tyranny, and runs riot so soon as he has escaped from the father's eye and
control. The aim of paternal government is so to educate the child that he becomes a law to
himself, no longer needing paternal control, but able to manage a family of his own. And so civil
government takes the raw recruit, from Poland or from Italy, brings to bear upon him the influence
of schools and of statutes, until he becomes a law-abiding citizen, appreciating the blessings of
liberty and willing to bear his portion of the burdens of the State. The citizen is educated just in
proportion as he recognizes that government is not an arbitrary thing but an embodiment of a
higher justice; or, to say the same thing in other words, just in proportion as external law is
inwrought into his intellectual and moral nature.

Let us now take a further step and consider how conscience and the church, God’s witnesses in
the individual soul and in the world at large, are invested in a similar way with an authority that is
delegated, subordinate, limited, yet sufficient and binding in the sphere and for the purposes for
which it was given. Conscience has been called "the voice of God in the soul." But this definition is
inaccurate and inadequate. Doctor Faunce has well said, in reply to this method of representation:
"Conscience is not God; it is only a part of one’s self." To build up a religion about one’s own
conscience, as if it were God, is only a refined selfishness, a worship of one part of one’s self by
another part of one’s self.

Let us amend the definition then, and while we still preserve the pictorial element in it add the truth
which the definition lacks. Conscience, let us say, is the echo of God’s voice. Its original source is
in God; but it is a reflection of that original. The reflecting surface modifies the original voice. If the
surface that reflects is perfectly even and true, the echo fairly represents the original, though its
intensity is somewhat diminished. If that reflecting surface is jagged and broken, the echo will give
but a scattering and feeble impression of the original sound. My moral reason is the reflecting
surface, and that moral reason is greatly perverted from its early integrity. It furnishes the standard
by which | judge; and in every judgment of conscience accordingly there is an element of
imperfection. Shall | say, because conscience has its limitations, that it has no authority? Ah, no!
Delegated, subordinate, limited, as it is, it is yet the finite echo of an infinite righteousness, and in
the sphere and for the purposes for which it was given it is sufficient to guide our moral action. As
the watch | carry may regulate my going out and coming in, even though it needs itself to be
regulated by comparison with the great town clock which represents more directly the astronomic
standards, so conscience may be indispensable authority even though its aberrations need to be
corrected by comparison with the more sure standard of divine revelation. The church represents
the collective consciousness of redeemed humanity. It is the Christian consciousness embodied.
Can it have authority? Is "the analogy of faith " of any value in determining what is truth? Yes, so
long as it is kept to its proper place as a delegated, subordinate, and limited authority. | am not the
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only man to whom the Holy Spirit ever made known the truth. He has illuminated thousands of
other men before he began to teach me. | owe respect, therefore, to the conclusions of the past.
There is a presumption in favor of their correctness. Until | have fairly investigated for myself, and
have found that these conclusions are based upon false premises and false interpretations, the
dogmas of the church have a certain authority for me. But its authority is not ultimate. | am not to
stop with the church. | am not to bow to the church as the final and only source of light. This is
what Roman Catholicism would have me do. It would keep me in perpetual tutelage, instead of
encouraging me to exercise my own reason and judgment in interpreting God'’s revelation. It would
make my relation to Christ depend upon my relation to the church, instead of making my relation to
the church depend upon, follow, and express my relation to Christ. It forgets that Christ, and not
the church, is "the door," and that the interposition of any other door is the separation of the sinner
from his Saviour. So far, we have considered the general matter of authority, and have seen that
all authority is derived from God, and is intended to lead to God. All other authority is dependent,
subordinate, provisional, limited; valid so long as it confines itself to the sphere and the purposes
for which it was ordained, but invalid when it goes beyond its proper bounds, usurps functions
which do not belong to it, or assumes to take the place of God himself. What has been said,
however, has been intended only as preliminary to the real subject of discussion, which is the
authority of Scripture. And, in order that | may set forth more clearly what | conceive to be the truth,
let me show what relation the Scripture holds to Christ. The word "Christ" sums up all that we
mean by God and by revelation. For Christ is nothing less than Deity revealed, God brought down
to our human comprehension and engaged in the work of our salvation. Christ is the Word of God,
the divine reason in expression. All outgoing, communication, manifestation of the Godhead, is the
work of Christ. God never thought anything, said anything, did anything, except through Christ.
Christ is the creator of all and the sustainer of all. He upholds all things by the word of his power.
In him all things consist or hold together. Nature, with all its powers and laws, exists and moves,
only because Christ's energy throbs through it all. The sunset clouds are painted by his hand and
the tides of life that ebb and flow on the far shores of the universe are only manifestations of him in
whom is "the power of an endless life." As this Logos, or Word of God, is the originating and
animating principle of nature, so man lives and moves and has his being in him. Human nature,
physical as well as mental, is created in Christ before it is recreated in him. It is intellectually united
to him before it is spiritually united to him. It is Christ who conducts the march of human history. He
is "the Light that lighteth every man." All the lights of conscience, as well as of science, all the
truths hid amid the chaff of paganism, as well as all the discoveries made to the chosen people,
were communications of Christ, the reason, the wisdom, and the power of God. There is no truth
beyond his province, for he is himself "the Truth."

Christ and revelation, then, are one and the same thing from different points of view. The first term,
"Christ," brings before us the personal author, the divine Word, God revealing himself, and, since
we can never know an unrevealed God, the only God with whom we have to do or with whom we
shall ever have to do. "No man hath seen God at any time." "He that hath seen me hath seen the
Father." The second term, "revelation," brings before us this same Christ as made known, as the
truth of God communicated and made an objective possession of mankind. So "the testimony of
Jesus is the spirit of prophecy”; he is the author, the subject, the end of Old Testament revelation;
and the new dispensation is simply his emerging from behind the scenes where he has been
invisibly managing the drama of history, to take visible part in the play, to become the leading actor
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in it, and to bring it to its denouement. The curtain has not fallen and will not fall to the end of the
world. But that appearance of the incarnate, crucified, risen, ascending God has given us the key
to human history. It is he who conducts its course and who makes the forces of nature and the
gifts of the Spirit tributary to his everlasting kingdom.
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Chapter 17

019. CHRIST THE ULTIMATE AUTHORITY

CHRIST THE ULTIMATE AUTHORITY

Since Christ, then, is God revealed, it is not enough for a Christian to say that God is the source of
authority in religion—he must also say, in order to give completer expression to the truth, that
Christ is the ultimate source of authority. If | can ascertain what Christ says in nature, that will be
authority for me. If | can learn what he says in the constitution of the human mind, that will be
authority for me also. Christ speaks in providence to the individual and he speaks in history to the
race. But it is in the Scriptures of the Old and New Testaments that | find his works and his words
most perfectly set forth.

What is the relation which the Bible sustains to him? | give a two-fold answer to this question. |
say, on the one hand, that the Bible, like the earthly father and the civil ruler, like conscience and
the church, has an authority which is divine. | say, on the other hand, that this authority, like theirs,
is delegated and subordinate, limited to the sphere in which it was meant to move and to the
purposes for which it was designed. It was not meant to teach us mathematics, but it was meant to
teach us of Christ. It was not meant to teach us how the heavens go, but to teach us how to go to
heaven. Through it the Holy Spirit leads us into all’ religious truth, the truth as it is in Jesus.

It is quite conceivable that the whole revelation of God in Christ might have been given without any
written record of it. The memory of past works and words of God might have been handed down
by word of mouth. Such was doubtless the method by which the knowledge of God's earliest
communications to mankind was transmitted in the days of the patriarchs. So it is generally agreed
that the gospel narrative was orally preserved for twenty or thirty years before it was permanently
committed to writing. Was there no religious authority in the days of the patriarchs? Was there no
religious authority in the thirty years which followed Christ’s resurrection? Ah, yes! The truth was in
the world; the church was founded upon that truth; that truth was mighty to convince mankind,;
there was authority in the truth. But there was then no New Testament Scripture, for no one had
then been commissioned to write it. Neither the safety of the church nor the authority of the truth
depended at that time upon the existence of Scripture. And it is conceivable that it might be so
to-day; that tradition might still be authoritative, though the facts of Christianity had never been
recorded.

We claim, moreover, that the record of these facts which we actually possess might be
authoritative even if that record had never been inspired. There have been men like Priestley, who
believed in all the miracles upon the testimony of the evangelists, while at the same time he
denied to their accounts any inspiration, and regarded them simply as genuine and authentic
historical documents. But if Christianity could conceivably be authenticated to the world without
inspiration, and even without a written record, it is much more true that Christianity does not stand
or fall with any particular theory of inspiration.
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Let us make sure that we use the terms "revelation," “illumination,” “inspiration," with a perfectly
definite meaning. Half the perplexity and alarm which agitates many excellent Christians would
disappear if they would once consider that, while "revelation " is the communication of new truth
from God, and "illumination" is the quickening of man’s powers to understand truth already
revealed, " inspiration " is simply the qualifying of men to put that truth into permanent and written

form.
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Chapter 18

020. REVELATION, ILLUMINATION, INSPIRATION

REVELATION, ILLUMINATION, INSPIRATION

Revelation and illumination then may exist, and at times they have existed, without inspiration.
When we deny that Christianity stands or falls with the doctrine of inspiration as a whole, or with
any theory of inspiration in particular, we are not denying or imperiling in the least the reality of
divine revelation. We are only saying that the facts of Christ’s life and teaching are greater than
any written record of them, and that the substantial truth of the Scripture history may be vindicated
just as the truth of many secular narratives has been.

We believe in the inspiration of the Scriptures and of every part of the Scriptures. The Bible not
only contains, but it is, the word of God. But as Christ is the truth and his inspiring Spirit is the
Spirit of truth, the word which he has inspired has no need of special pleading. It covets the closest
examination; it fears no criticism, provided the criticism be candid. There is indeed a self-sufficient
and prejudiced study that comes to the Bible determined to find nothing there that will humble the
sinner or suggest his need of supernatural aid, and such study will be blind to the most important
facts of revelation. It will see in Christ only a man like ourselves; it will strip from his brow the halo
of miracle and prophecy that surrounds it; it will find in Scripture no fulfillment of his promise that
the Spirit should lead his disciples into all the truth. But to the truly scientific mind,—and we mean
by this simply the mind that is integral, that has conscience and affection active, as well as the
merely logical understanding,—to the truly scientific mind, | say, that same Scripture will be
self-evidencing; the law and the prophets and the Psalms will speak of Christ; minor obscurities
and difficulties will be forgotten in the overpowering impression that this revelation is from God.
Believing it to be the very word of Christ, we welcome investigation; we form in advance no
peculiar theories of inspiration; we are content to let science and criticism tell us what inspiration
is. The supremacy of Christ, and not any theory of inspiration, is the citadel of our faith. We refuse
to confound the citadel with any of those temporary outworks which past ages have constructed to
defend it, and with which our modern artillery enables us in some cases to dispense. 'Upon what,
then, must we insist, and what points may we regard as unessential in our judgment of the
Scriptures? | answer, We must insist that the Bible, taken together, is a complete and sufficient
guide to Christ and salvation. It contains the truth which God saw to be best adapted to man’s
moral and religious needs. It is given in the forms that will most stimulate and satisfy the candid
and inquiring soul. When rightly interpreted, it is an infallible guide to Christian doctrine. As to all
the essential historical facts, both of the earlier and the later dispensation, both with regard to
Moses and with regard to Christ, it gives us true and sufficient information. So it is the very truth of
God, in the sphere and for the purposes of divine revelation. But it is not essential that we regard
every unimportant historical detail as vouched for by inspiration, or that we hold the Bible to any
man-made standard of literary perfection or scientific accuracy. These things are beside the
purpose of revelation. There is a human element in the Bible. It is God’s "word made flesh," put
into imperfect forms of human speech, clothed in the garb of earthly custom and usage, but for
that very reason meeting men on their own level and speaking to them in the tongue in which they
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were born. So the very humanity of the Bible is the best proof of its divinity.
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Chapter 19

021. ERRANCY OR INERRANCY?

ERRANCY OR INERRANCY? Do | say that there are errors in matters of historical detail, errors in
New Testament translations from the Hebrew, errors in exegesis, errors in logic? | say nothing of
the kind. 1 do not myself feel compelled to recognize such errors as existing in the original
autographs. | have carefully examined one after another of the so-called contradictions between
different historical books of the Bible, and | have yet to find one where some reasonable
hypothesis will not furnish a reconciliation. The so-called errors of translation, exegesis, logic,
seem to me, in almost every case, to be the figments of a shallow criticism or an unbelieving spirit.
But | recognize the right of others to another conclusion than mine. | am not willing to stake the
Christian faith upon the correctness even of the original autographs of Scripture in matters so
unessential as these. | open my mind to evidence. | do not prejudge the case. | refuse to impose
on students for the ministry the dogma of absolute inerrancy in matters which do not affect the
substance of the Bible history, or the substance of the Bible doctrine. | refuse to make either
baptism or ordination conditional upon the candidate’s ability to say that Scripture is absolutely
free from error in matters which have nothing to do with Christ or salvation.

| remember that although the great mass of our present Old Testament Scriptures was in the time
of Christ regarded as indubitably canonical, there was yet a sort of penumbra around the sun; the
sacred writings shaded off into some that were not so sacred; about Esther and the Song of
Solomon some of the rabbis doubted whether they were really a part of the word bf God. So | find
in the early church far less external evidence for Second Peter than for the synoptic Gospels; even
about the Epistle to the Hebrews some doubted; the New Testament had its penumbra like the
Old; for four centuries the outline of the sun’s disc was not perfectly defined. And now in our day,
among those who accept the whole Bible, there is a question whether even around the great
sunlike testimony of the accepted books there may not be a penumbra, or shading off into
inaccuracy, of historical or scientific detail. This, | say, is a mere question of fact, and its decision
either one way or the other should not shake in the least our confidence in the proper authority of
Scripture.

Sir Joshua Reynolds was a great painter and a great teacher of his art. His lectures on painting
laid down principles which have been accepted as authority for generations. But Joshua Reynolds
illustrates his subject from history and science. It was a day when both history and science were
young. In some unimportant matters of this sort, which do not in the least affect his conclusions,
Sir Joshua makes an occasional slip; his statements are inaccurate. Does he, therefore, cease to
be an authority in matters of his art? And must | have presented to me the alternative of
renouncing Joshua Reynolds as a guide in painting, or of taking for absolute truth all his
statements of historical and scientific detail?

| say, once more, that | do not as yet find indubitable evidence that the original autographs of
Scripture were marked by such errors of detail. But | say also that the question is not one of such
moment as to make me willing to exclude from my Christian fellowship one who thinks he does
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find such errors. We may still hold to one Lord, one faith, one baptism. If my brother, after patient,
candid, and reverent investigation, thinks that he finds such errors, let him say so; no man is
required to lie for God. The Christian should love truth, for Christ is the Truth. He should face the
facts, for whatever they may be, and however the knowledge of them may require the modification
of his former views, Baptists, above all, should recognize the right of private judgment and should
not be quick to stigmatize possible progress as heresy. The anxiety of many Christians to maintain
the historical and scientific inerrancy of Scripture is mainly the result of their fear that the possibility
of mistake in such minor matters may carry with it the possibility of mistake in the greater matters
of faith and doctrine. But the fallibility of the record in the one case does not necessarily involve its
fallibility in the other. A secular history may be perfectly trustworthy in its great features, while yet it
is inaccurate in some of its details. The Duke of Wellington said once that no human being knew at
what time of day the battle of Waterloo began. One historian gets his story from one combatant,
and he puts the hour at eleven in the morning. Another historian has his information from another
combatant, and he puts it at noon. Shall we say that this discrepancy argues error in the whole
account and that we have no longer any certainty that the battle of Waterloo was ever fought at
all? Nay, verily. Both historians may be good authority for all the main facts of the battle,
notwithstanding this difference with regard to the precise time of its commencement.

What we need in Scripture is an absolute authority in matters pertaining to salvation. The Bible
may conceivably be an authority about Christ and Christian truth without being absolutely inerrant
in its account of the numbers slain in some Old Testament battle, or of the length of time from
Abraham to Moses. In its chosen sphere it is infallible, and its chosen sphere is the revelation of
moral and religious truth.

We see a striking combination of authority and errancy in many a legal decision. The judgment as
a whole is final and binding, for it is a judgment of the highest court. So far as it keeps to the
purpose of its utterance, it settles the matter at issue; but the obiter dicta of the judge, his allusions
to other matters, his remarks by the way, while they may be instructive and interesting, are not
necessarily authoritative.

Now in Scripture there is certainly no forgery, no misrepresentation or idealization, no conscious
connivance at the mistakes of others. But if any one says that the most natural explanation of
certain apparent discrepancies is that each of the differing authors used the material ready to his
hand, and that the Spirit of inspiration did not regard it as worth the while to correct the
unimportant variation, | cannot prove that his view is incorrect. It would only enlarge a little my
conception of the amount of human imperfection which the Holy Spirit may leave in inspired
Scripture. It would only make the Scripture histories a little more like secular histories, two of which
may vary in slight details, while both of them in all essentials are perfectly harmonious.

It becomes us to be very slow in concluding that seeming discrepancies are real errors, for many
such difficulties in the past have been removed by increasing knowledge. Careful examination has
strengthened rather than weakened faith in the accuracy of Scripture. But let us not preclude
inquiry by any a priori theory of what the Bible must be. Why should we deny to inspired men the
right to use all the ordinary methods of honest literature? Why may they not collect material as
other historians do? Why may they not embody previously existing documents in their own
productions? Why may not truth be put in parabolic or dramatic form? Why may not the words of
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Satan, or of wicked men, or of good men in their occasional periods of depression or skepticism,
be embodied in sacred literature, to give examples of all the various experiences of life under the
providence and discipline of God? Do you say that this leaves us without a clue to what is true and
what is false? Not so. In each of these cases inspiration guarantees that the story is true to nature
and valuable as containing divine instruction; and the difficulty of distinguishing man’s words from
God’s words, or ideal truth from actual truth, only gives stimulus to inquiry, puts us upon our honor
and conscience, and makes the book of Scripture more like the book of nature, which vyields its
treasures of knowledge only to the diligent and devout.

God’s word is "a stream in which the lamb may wade and the elephant may swim." There is a
general plainness of teaching, so that the wayfaring man may read as he runs. The tenor of
Scripture will not be mistaken by any sinner who humbly seeks the way of life. Not from single
passages, isolated from their context, are we to gather our scheme of doctrine. We are "to
compare spiritual things with spiritual.” "Every scripture inspired by God is profitable," but the parts
are of complete authority only when taken in connection with the whole. Inspiration, then, makes
the whole Scripture to be the word of God. And by inspiration | mean—to use the language of
another—" such a complete and immediate communication by the Holy Spirit to the minds of the
sacred writers of those things which could not have been otherwise known, and such an effectual
superintendence as to those things concerning which they might otherwise obtain information, as
sufficed absolutely to preserve them from every degree of error in all things which could in the
least affect the doctrines or precepts contained in their writings."” And this is to say over again, in
other words, that the Scriptures are not the original, but the reflection; not the Being revealed, but
the revelation of that Being; not the Christ, but the witness to him. | reverence the Bible, then, as
an organic and progressive account of Christ’s historical work and teaching, both under the Old
Dispensation and under the New. | reverence it because of him, not him because of it. When he
tells me that not one jot or tittle of the law shall pass away till all be fulfilled, | take his word as true.
If I can find out precisely what he meant when he says that Moses wrote of him, | shall believe
that. The higher criticism, conducted in a humble and candid spirit, can only show me the real
meaning of Christ’'s words. | have no fear of the higher criticism, therefore, but rather welcome it as
a new means to the understanding of Christ. That the Pentateuch is a composite production made
up in part of documents which Moses found ready to his hand, and also in small part of material
added after Moses’ death, is now a matter of probability. Yet still, Moses is substantially its author.
| believe that the higher criticism itself will yet show the most of it to have been written by him.
What others added, and how they added it, | hold myself free as air to determine, after the
investigation of the facts and the application of proper scientific tests. The authority and sufficiency
of Scripture, as a rule of faith and practice, is the formal principle of the Reformation. Too many
martyrs have shed their blood for it, for us to be willing to renounce it now. But not even
Protestants have the right to put the formal principle of the Reformation before its material
principle, justification by faith. The Christ in whom we believe is greater and more perfect than the
Bible, which only speaks of him. And the right of private judgment in the interpretation of Scripture
is just as important an article of faith, and just as essential to a complete Christian life, as is the
authority of Scripture itself. -1 We may be compelled to admit that there are literary, historical, and
scientific imperfections to some small extent in the Bible, but we can never admit that there are
imperfections in Christ. He is the final and ultimate authority, while the authority of Scripture is
subordinate and limited. He is himself the Word of God, and Scripture is but the reflection of that
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Word. His words are the very words of God, for he says: "I have not spoken of myself, but the
Father which sent me, he gave me a commandment what | should say and what | should speak:
whatsoever | speak, therefore, even as the Father hath said unto me, so | speak.” In his last great
prayer our Lord declares that he had communicated God's words to men: "All things whatsoever
thou hast given me are from thee; for the words which thou gavest me | have given unto them; and
they received them, and knew of a truth that | came from thee, and believed that thou didst send
me." He promised that the memory of his communications should not leave his disciples’ minds.
"The Comforter, even the Holy Spirit, whom the Father will send in my name, he shall teach you all
things, and bring to your remembrance all that | said unto you." The result of this work of the Holy
Spirit is the Scriptures of the New Testament. They are inspired, as the Old Testament Scriptures
were inspired. They derive their authority from Christ himself; and so, in spite of the human
element that mingles with them, they constitute "the word of God which liveth and abideth forever,"
and they are "able to mike us wise unto salvation."
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Chapter 20

022. THE SWORD OF THE SPIRIT

THE SWORD OF THE SPIRIT

Thus reason and conscience, themselves possessing a limited and individual authority, are put
under the advisement of State and Church, which possess a larger and more general authority.
But Scripture, the record of God's special revelation, overtops all these; and, where Scripture
plainly speaks, reason and conscience, Church and State, must bow. And yet, even above this
revelation stands the Revealer; and the source of all authority is not Scripture, but Christ. The
hierarchy finds its summit in him who is "the head of all principality and power."

Nowhere are we told that the Scripture of itself is able to convince the sinner or to bring him to
God. It is a glittering sword, but it is "the sword of the Spirit"; and unless the Spirit use it, it will
never pierce the heart. It is a heavy hammer, but only the Spirit can wield it so that it breaks in
pieces the flinty rock. It is the type locked in the form, but the paper will never receive an
impression until the Spirit shall apply the power. No mere instrument shall have the glory that
belongs to God. Every soul shall feel its entire dependence upon him. Only the Holy Spirit can turn
the outer word into an inner word. And the Holy Spirit is the Spirit of Christ. Christ comes into direct
contact with the soul. He himself gives his witness to the truth. He bears testimony to Scripture,
even more than Scripture bears testimony to him.

We are, therefore, to worship, not the book, but him who gave the book. May it not be for this very
reason God has left the book still laden with marks of human imperfection, sometimes errors of
grammar and rudeness of style, sometimes the imperfect morality of the earlier ages, in order that
we may bow only to him to whom the whole book points—the Christ of God, who is himself God'’s
one and only complete revelation to man?

One of the earliest recollections of my childhood is that of a great family Bible, with a cover of
brilliant red, which stood upon the center-table of our humble parlor. One day | stood upon tip-toe
and ventured to open it. Upon the title-page | saw the picture of a book, from which rays of light
seemed to stream in every direction. A feeling of awe seized me; God seemed to be in the book;
the book was almost God. In that picture, and in my childish impression of it, there was a solemn
truth, and | would not undervalue it. But | have learned to correct the symbol. The Bible is not an
original source of light,—it only transmits the light of Christ. It is not an original source of power,—it
only serves as the vehicle and instrument of Christ’s power. Christ is the source from which the
rays proceed, and Scripture is but the earthly mirror that reflects his glory. Like the Holy Spirit who
inspired it, it does not magnify itself,—it takes of the things of Christ and shows them to us. We use
it rightly when we permit it to lead us to him. It is like * the angel who showed to John, in the
Apocalypse, the things that should shortly be done. If we ever are so dazzled by its beams that we
bow down to worship it, it reminds us at once that its authority is delegated and limited, that it only
reflects the glory of the divine Redeemer; and we hear it saying to us: "See thou do it not: worship
God!"
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Chapter 21

023. MODERN TENDENCIES IN THEOLOGICAL THOUGHT

MODERN TENDENCIES IN THEOLOGICAL THOUGHT’

| Salute this great new institution, this infant Hercules, the achievements of whose cradle promise
such wonders to come. The breadth of conception which determines its policy is no less admirable
than the solidity of its material foundations. Whatever the term university may originally have
meant, it has come to designate a collection of schools which teaches the whole circle of the
sciences and is hospitable to all knowledge. There was a time when theology was counted the
gueen of the sciences, and was granted the central and commanding place among the various
disciplines. Though that day is past, and the right of theology to lord it over the world is now as
passionately denied as it was once passionately maintained, the greatest universities have never
done such discredit to the higher nature of man as to shut theology out. The Register of the
University of Chicago is witness that in your judgment theology has at least her equal claim to a
hearing at the bar of enlightened reason. Her main contentions, however suspected and
guestioned they may be, still have power to awaken the deepest interest. Great movements in the
world of faith have importance for us all. They have their influence not only upon practical life, but
upon all other realms of knowledge. | trust then that | do not transcend the proprieties of this
notable academic occasion when | take for my theme, "Modern Tendencies in Theological
Thought."

Suffer a single word of preliminary statement with regard to the point of view from which my
observations are conducted. Theology claims to be a science because it is the recognition,
classification, and interpretation, by reason, of objective facts concerning God and concerning
God’s relations to the universe. Theology, however, is a product of reason, not in the narrow sense
of mere reasoning, but in the larger sense of the mind’s whole power of knowing. Man does not
consist of intellect alone, and, paradoxical as it may seem, man does not know with the intellect
alone. States of the sensibility are needed to know music; a feeling for beauty is requisite to any
understanding of plastic art; and the morally right is not rightly discerned except by those who love
the morally right. In a similar way there are states of the affections which are necessary to know
God. It is the pure in heart that see God. He that loveth God knoweth God; and this is the doctrine
of Immanuel Kant: "This faith of reason,” he says, "is founded on the assumption of moral
tempers." If one were absolutely indifferent to moral laws, he continues, religious truths "would still
be supported by strong arguments from analogy, but not by such as an absolutely skeptical bent
might not be able to overcome."

Theology is based upon faith; but theology still claims to be a science, because faith is not
speculation or im agination, but the act of the integral soul, the exercise of reason in this larger
sense. Faith is not only knowledge; it is the highest knowledge, because it is the insight not of one
eye alone, but of the two eyes of the mind, intellect on the one hand and love to God on the other.
With one eye you can see an object as flat, but if you wish to see around it and get the stereoptic
effect, you must use two. It is not the theologian but the undevout astronomer whose science is
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one-eyed, and therefore incomplete. Faith brings us in contact with and gives us understanding of
realities which to mere sense alone are as if they were not. The errors of the rationalist are the
errors of defective vision. What he cannot see he declares to have no existence, and what he does
see lacks truth and proportion. A woman of rank once said to Turner, the painter, that she could
not see in nature such effects as he depicted upon his canvas. The artist replied: "Ah, madam,
don’t you wish you could?" He had a sense of beauty which she had not. So the Scripture speaks
of the eyes of the heart, and intimates that they must be enlightened before we can come to a
knowledge of religious truth.

Now theology is in large part the effort to justify to the one eye what was originally seen by the two;
or, in other words, to find rational confirmation and explanation of the facts certified to us by faith. It
is not wonderful, it is only natural, that with this two-fold origin of our religious knowledge there
should be at different times a predominance of the one element over the other. Insight at one time
overtops logic and logic at another time overtops insight. For this reason the history of theological
thought is, like the history of thought in general, a history not of rectilinear but of spiral progress.
Excessive confidence in one source of knowledge provokes revolt. Advocacy of the other goes to
the extent of utter denial of the first. The next generation comes back to the element that had been
denied, but grasps it now more intelligently in an organic synthesis with truth gotten from the other
source. But theology stands now on a higher plane than it did before. It not only sees with both
eyes, but the astigmatism that saw things double is corrected, and it is perceived that a true
science is inseparable from religion.

Itis, | believe, in the interest of no sect or school, but only in the interest of simple scientific truth,
that | speak to-day of recent tendencies of theological thought. | call your attention to them
because the element of truth in them gives to them a certain value, though the element of error
needs to be eliminated if we would get from them an unqualified result of good. We must
acknowledge that the exaggerations of mediaeval and of post-Reformation theology, and its
pretense to a knowledge beyond what is written, have by a natural reaction given place to a
guestioning of much that is true and fundamental. Gnosticism has given place to agnosticism, not
so much with regard to the existence of God as with regard to the person and work of Christ. The
raw sailor who was ordered to steer toward the north star was found to have lost his course and to
be driving his vessel toward quite a different quarter of the heavens, but his excuse was that he
"had sailed by that star." Current theology for the last twenty years in Germany, and now at length
in this country, has sailed by the pole star that used to guide it,—the deity and atonement of our
Lord,—and it becomes a serious question whether the star has changed its place or whether
theology has gotten off its proper track.

Though this theology presents a conception of our Lord quite new to this generation, its watchword
nevertheless is: "Back to Christ." This phrase expresses a revolt from the old orthodoxy, and at the
same time suggests a reason for the result. Supernaturalism on the one hand and dogma on the
other are held to be accretions, if not excrescences, upon original Christianity. Science, it is
thought, must strip off these integuments and go back to the earlier Jesus, who was only a moral
teacher and the best of men. Some would call this Jesus the historical Christ, others would call
him the ideal Christ, but both classes would agree that we must give up the Christ of
supernaturalism and dogma, and must go back to a Christ who can stand the tests of modern
scientific investigation. When Professor Blackie, of Edinburgh, was asked to go back for his church
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government to the Fathers, he replied that he had no objection to antiquity, but that he preferred to
go back still farther to the grandfathers, namely, the apostles. So there is a great truth in this
phrase, "Back to Christ," and the main purpose of my address is to vindicate it. | too would go back
to Christ, but in a larger and deeper sense than the phrase commonly bears. | would go back to
Christ as to that which is original in thought, archetypal in creation, immanent in history; to the
Logos of God, who is not only the omniscient reason, but also the personal conscience and will, at
the heart of the universe. | would go back farther than to the birth of the Son of Mary, namely, to
the ante-mundane life of the Son of God. | would go back to Christ, but | would carry with me and
would lay at his feet all the new knowledge of his ( greatness which philosophy and history have
given. | would reach the true Christ, not by a process of exclusion, but by a process of inclusion.
And this | claim to be an application of the methods of science, when science possesses herself of
all accessible facts and uses all her means of knowledge.

We must judge beginnings by endings and not endings by beginnings. Evolution only shows what
was the nature of the involution that went before. Nothing can come out that was not, at least
latently, in the germ. | must interpret the acorn by the oak, not the oak by the acorn. Only as | know
the glory and strength of the mighty tree can | appreciate the meaning and value of the nut from
which it sprang. "We can understand the Amoeba and the Polyp," says Lewes, "only by a light
reflected from the study of man." It is only an application of this method of interpreting the germ by
what comes out of it, when Christian faith sees in Christ the source of the whole modern
movement toward truth and righteousness, makes his historic appearance upon earth the
beginning of a spiritual kingdom of God, and so recognizes him as divine Wisdom and Love
incarnate. | would go back to Christ, but | would let nature and humanity and the church tell the
true nature of him from whom they all derived their being and in whom they all consist.
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Chapter 22

024. CHRIST NO MERE ETHICAL TEACHER

CHRIST NO MERE ETHICAL TEACHER

There is an insight of Christian love which rejects the conception of Christ as a merely ethical
teacher, a teacher who made no claim to supernatural knowledge and power, and to this testimony
of experts science must give heed. It is very plain that the Christ to whom recent theology bids us
go back is not the Christ on whom the church has believed and who has wrought the
transformations which have been witnessed in individual lives and in Christian history. It is not
such a Christ as this to whom the penitent has looked for forgiveness and the sorrowing for
comfort. It is not for such a Christ as this that the martyrs have laid down their lives. The insight of
love has through all the ages recognized Christ as a miraculous and divine Saviour. Can that be a
true theology which ignores the testimony of these centuries of Christian experience? Is it not
more likely that the naive impressions of a two-eyed reason may be more trustworthy than the
critical perceptions of a one-eyed intellect? | do not quarrel with efforts to bring incarnation and
resurrection within the domain of a higher order. To say that “all’'s love" does not prevent us from
saying in the same breath that "all's law." All | claim is that there is as much evidence of divine
freedom as there is of human freedom; that nature does not prevent surprising and unique acts of
God any more than it prevents surprising and unigue acts of man; and that intellect enlightened by
love cannot only recognize but defend the rationality of the incarnation of God in Jesus Christ, and
of an atonement for the sins of men made by him who is the original author and the continuous
upholder of their being. The Gospels and Epistles of the New Testament afford trustworthy
evidence that these Christian convictions have a sound historical basis; are justified by the actual
teachings and events of Jesus’ life; conform to the essential beliefs of the earliest followers of
Christ. Of all our present Gospels, the Gospel according to Mark is acknowledged to represent
most nearly the first Christian tradition. If Christ has been what the recent theology supposes, of
what sort should we expect Mark’s Gospel to be? Surely it should consist mainly of an account of
Jesus' life; it should be devoid of miracle; it should be replete with moral teaching. But what are the
facts? The Sermon on the Mount, the fullest statement of our Lord’s ethical instruction, is wholly
lacking in Mark’s Gospel. Miracles are crowded into it so thickly that it is justly called the Gospel of
the Wonder-worker. Instead of the life of Christ being the dominant thought, the reader gets the
impression that Jesus is hurrying onward to his death, and that his death instead of his life is the
work which he came to accomplish. If we are to determine what Christianity originally was by the
testimony of the earliest Gospel, it would appear that its main characteristics were not our Lord’s
holy life and ethical teaching, but rather his supernatural power and his atoning death.

If it be said that even Mark gives us more than the original gospel, and that we cannot absolutely
rely on anything in him which is not also found in the other synoptics, | call attention to the fact that
the briefer triple tradition, vouched for by all three evangelists, contains the narratives of the
healing of the leper and the paralytic, the casting out of the Gadarene demons, the raising of
Jairus’ daughter, the multiplying of the loaves, the walking on the sea, and the transfiguration. All
three Gospels declare Christ's power to forgive sins, his lordship over the Sabbath, his giving of
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his blood for his disciples. They predict his resurrection, his second coming, the eternal validity of
his words, the final triumph of his kingdom. Here is dogma as well as miracle; in fact, the words
deity and atonement are only the concrete statement of the impressions which these facts and
utterances make upon us. Unless then the whole of this earliest study was fraud or delusion, to go
back to Christ is to go back to a Being of supernatural power whose mission is not so much moral
teaching as it is dying for men’s sins.
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Chapter 23

025. THE FOUR GREAT EPISTLES OF PAUL

THE FOUR GREAT EPISTLES OF PAUL In the four great Epistles of Paul we have even earlier
witnesses than the Gospel according to Mark, for these Epistles were composed before Mark put
the gospel story into written form. Paul indeed wrote at a time when there were still living a
multitude of persons who had seen Jesus and who could contradict any erroneous account of him.
Yet Paul asserts Christ's resurrection as an indubitable fact, the one fact indeed upon which
Christianity itself was based. Not only is this greatest of miracles declared, but it is made
comprehensible by Paul’s teaching with regard to our Lord’s divinity and incarnation. In Paul we
have already the germs of the Logos-doctrine of John’s Gospel. The Epistle to the Philippians tells
us that before the incarnation Christ was in the form of God; the Epistle to the Colossians tells us
that it was he through whom the universe was made and upheld. Though the Epistle to the
Hebrews is not directly from Paul’s hand, it only sets forth the substance of Paul’s doctrine when it
expressly gives to Christ the name of God. Nor is there in all these utterances any evidence that
such doctrine was new. They declare only what was matter of common faith in the days of the
apostles. When we come to John’s Gospel, therefore, we find in it the mere unfolding of truth that
for substance had been in the world for at least sixty years. That the beloved disciple, after a
half-century of meditation upon what he had seen and heard of God manifest in the flesh, should
have penetrated more deeply into the meaning of that wonderful revelation is not only not
surprising,—it is precisely what Jesus himself foretold. Our Lord had many things to say to his
disciples, but then they could not bear them. He promised that the Holy Spirit should bring to their
remembrance both himself and his words, and should lead them into all the truth. And this is the
whole secret of what are called accretions to original Christianity. So far as they are contained in
Scripture, they are inspired discoveries and unfoldings, not mere speculations and inventions.
They are not additions but elucidations, not vain imaginings but correct interpretations. If the
Platonizing philosophy of Alexandria assisted in this genuine development of Christian doctrine,
then the Alexandrian philosophy was a providential help to inspiration. The microscope does not
invent; it only discovers. Paul and John did not add to the truth of Christ; their philosophical
equipment was only a microscope which brought into clear view the truth that was there already.
Human reason does impose its laws and forms upon Scripture and upon the universe, but in so
doing it only interprets their real meaning.
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Chapter 24

026. CHRIST THE FULLNESS OF THE GODHEAD

CHRIST THE FULLNESS OF THE GODHEAD When the later theology, then, throws out the
supernatural and dogmatic, as coming not from Jesus but from Paul’s Epistles and from the fourth
Gospel, our claim is that Paul and John are only inspired and authoritative interpreters of Jesus,
seeing themselves and making us see the fullness of the Godhead that dwelt in him. If we go back
to Christ, we must go back with all the light upon his being and his mission which Paul and John
have given. Instead of stripping him of supernatural and dogmatic elements, we must clothe him
with them, for they are his own. Without them, indeed, Christ is no Saviour. Mrs. Browning said
well in "Aurora Leigh ": The Christ himself had been no Lawgiver, Unless he had given the Life too
with the Law.

He could not give the life unless he were the Life. Those who would go back to Christ, in the sense
of discarding the supernatural and the dogmatic, deprive us of the very essence of Christianity and
leave it without authority or efficacy. They give us simple law instead of gospel, and summon us
before a tribunal that damns us. To degrade doctrine by exalting precept is to leave men without
the motive or the power to obey the precept. The Alexandrian philosophy enabled Paul and John
to interpret Christ better than this; it enabled them to see in him the life of God, and so the life of
man. Not only the Alexandrian philosophy, but all subsequent philosophy—yes, all science, all
history, all art—has its part to play in enlarging and classifying our conceptions of him. And so we
come to our proper task. Let us go back to Christ with the new understanding of him which modern
thought has given us. We propose to go back from deism to Christ, the Life of Nature; from
atomism to Christ, the Life of Humanity; from externalism to Christ, the Life of the Church.

Deism represents the universe as a self-sustained mechanism, from which God withdrew so soon
as he had created it, and which he left to a process of selfdevelopment. It insists on the inviolability
and sufficiency of natural law as well as on the exclusively mechanical view of the world. The solar
system is regarded as a sort of "perpetual motion," which God made, indeed, but which does not
need God to uphold it. | do not claim that the Christian church or the Christian pulpit has
consciously adopted this view, but | do claim that both church and pulpit have unconsciously been
far too greatly influenced by it. We have fallen in with modes of thinking caught from the skepticism
of the past century, and are only gradually coming to realize how irrational and unscriptural they
are. Modern science and modern philosophy have been teaching us better. The fact of the
dissipation of energy shows that the universe can be no "perpetual motion,” and that mere
mechanism can never explain the forces which are presupposed in it. Force itself can never be
understood except as the exercise of will. Dead things cannot act. God must be in his universe in
order to any movement or life. The living God must be the constant source of power.

Thus the thought of the world inclines more and more to the conviction that no merely mechanical
explanation of the universe suffices; that biology is more fundamental than physics; and that
underneath physics must be psychology. The system of things cannot be conceived as a universe
without postulating an omnipresent reason and will. The Christian believer goes further than this.
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He instinctively identifies this omnipresent reason and will with him from whom he receives the
forgiveness of sins, who dwells as a living presence in his soul, and before whom he bows in
unlimited worship and adoration. In all this he only follows the lead of Scripture, for the Scripture
too identifies the omnipresent, living, and upholding God, with Jesus Christ. In other words, the
eternal Word through whom the universe was created is still the life and sustainer of it, and this
eternal Word took bodily form and manifested his fullness in Jesus Christ. The deism that
separated nature from God and virtually denied his omnipresence is demonstrated to be error only
when we recognize Christ as Immanuel, God with us. It is none other than the Creator and
Upholder of the universe that has died to save us. All nature assumes new significance now, as
instinct with the same love and care that led our Lord to endure the cross. Nature is not itself God,
and we are not pantheists. But nature is the constant expression of God. In it we hear the same
divine voice that spake from Sinai under the Old Dispensation and that uttered the Sermon on the
Mount under the New. Ruskin once wrote: The divine mind is as visible in its full energy of
operation on every lowly bank and mouldering stone as in the lifting of the pillars of heaven and
settling the foundations of the earth, and to the rightly perceiving mind there is the same infinity,
the same majesty, the same power, the same unity, and the same perfection manifested in the
casting of the clay as in the scattering of the cloud, in the mouldering of dust as in the kindling of
the day star. But how much more sacred and beautiful does the world become when we get back
to Christ, its Maker and its Life. When we recognize him therein, nature may well be called a great
sheet let down from God out of heaven, wherein is nothing common or unclean. The smallest
diatom that clings to the waving reed is worthy of profound study, because the wisdom and will of
Christ are displayed in it, and the Milky Way is but the dust thrown aloft by the invisible chariot
wheels of the infinite Son of God as he rides forth to subdue all things unto himself. In this
recognition of Christ as the Life of Nature | see the guarantee that theology and science will come
to complete accord. They are but pictures of Christ’s working taken from different points of view.
Theology tells us the Why, while Science tells us the How. We need have no fear of evolution, for
evolution is only the common method of Christ, a method, however, which does not fetter him,
because his immanence in nature is qualified by his transcendence above nature. Immanence
alone would be Christ imprisoned, as transcendence alone would be Christ banished. Reason and
faith are not antagonistic to each other. They are working toward the same end—the discovery
and unfolding of the truth as it is in Jesus. When the great tunnel of St. Gothard was constructed,
workmen bored simultaneously from either side of the Alps. For nearly ten years they worked on in
the dark. But in 1881 one of the parties began to hear, through the lessening thickness of the
intervening rock, the sounds of the hammer and the voices of the workmen from the other side.
Then it was a small matter to break through the barrier and to clasp hands. It was a wonderful feat
of engineering to bring together those two sets of workmen in the heart of the mountain and in the
center of a tunnel nine and one-half miles long. But Christ our Lord is accomplishing a greater
wonder in bringing together in himself the forces of reason and of faith, of theology and of science,
that through all the Christian centuries have been blindly approaching each other. Their union is
possible, simply because theology has been seeking Christ and Christ is the truth, while science
has been seeking the truth and the truth is Christ.
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Chapter 25

027. CHRIST THE LIFE OF HUMANITY

CHRIST THE LIFE OF HUMANITY As | proposed to go back from our modern deism to Christ the
Life of Nature, so | now propose to go back from our modern atomism to Christ the Life of
Humanity. Atomism, in my use of the word, may be denned as that system of thought which
regards men merely as individuals, and which ignores the organic unity of mankind on the one
hand, and its connection with God on the other. The New England theology is a striking illustration
of the lengths to which this atomism could go. It came to regard each human being as an isolated
unit, completely detached from others. The members of the race, if indeed there could be said to
be a race, were separated from each other as bricks set up on end that tumble only as they are
influenced from without, or as grains of sand that have no other union than that of mere
juxtaposition. A sign of this method of thought was creationism, with its origination of each human
soul by separate divine fiat. Another sign was the maxim that all sin consists in sinning—a denial
that there can be any corporate sin, or race responsibility, or organic unity in the primal
transgression. And still another sign was the declaration that each man must make his own
atonement, which means that there can be no atonement at all; for, unless Christ shares our
humanity and we share his, there can be no escape from our own personal guilt and penalty.

Modern science and philosophy have been gradually undermining this atomistic system. Evolution,
with its doctrine of the common origin of the race; traducianism, with its declaration that soul as
well as body is derived from our ancestry; sociology, with its recognition of corporate good and evil
; political ethics, with its attribution to the State of a quasi-personality; all these have been working
to the advantage of Christian theology. Visiting the sins of the fathers on the children was thought
to be most irrational, so long as it was seen only in Scripture; but, now that it takes the name of
heredity, it is just as vigorously applauded. It once seemed harsh to say that the soul that sinneth it
shall die, but when this is called the reign of law, the only danger is that even God will be denied
the power to save the sinner. We have taken at least this step forward: We see that humanity is
one, that it has a common origin, a common evil, a common destiny. Realism has superseded the
scheme of arbitrary imputation. Humanity is a great tree which is not to be viewed from above, as
a collection of separate leaves rustling in the breeze, but from beneath, as the outgrowth of one
trunk and root, and as throbbing with one common life.
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028. HUMANITY LIVES ONLY IN CHRIST

HUMANITY LIVES ONLY IN CHRIST

Thus far we have gotten, but there is another step to take, and to take that step is to furnish the
principle of unification to both philosophy and theology. This common life is the life of God in
Christ. Humanity is not a congeries of independent units,—it is an organic whole because the life
of Christ is in it, and it is a manifestation of himself. What Origen in the third century said of the
universe at large we can apply to humanity: As our body, while consisting of many members, is yet
an organism which is held together by one soul, so the universe is to be thought of as an immense
living being which is held together by one soul, the power and Logos of God.

| hardly need to point out how greatly this relation to one another and to Christ exalts our human
nature. We are inter-related, because we are related to Christ, who is the life of humanity.
Pelagianism saw man’s dignity in isolation. It was man’s declaration of
independence—independence of his fellows and independence of God. But that independence
was a false independence—it was sin itself, separating the creature in will and purpose from the
Creator. The true dignity of man is in his union with God, and that union both natural and moral is
mediated only by Christ. We are coming to see that man lives, moves, and has his being only in
Christ, the Word and Life of God. The individual, so far as his activities are rational and normal, is
only a part and a manifestation of a greater whole. His ideals, his conscience, his inspiration, when
he is inspired, come from a higher and larger reason than his own. Freedom and holiness are
found only in voluntary union with Christ. As we are one with him by creation, and receive from him
a physical and natural life, so we may become one with him by re-creation, and receive from him a
moral and spiritual life. In his light alone we see light, and without his life our spirits die. This is not
the place to expound the relations of my theme to atonement and to justification, though | am
greatly tempted to undue expansion here. | feel assured that, when we get back to Christ and
recognize him as the life of humanity, we have found the key to these deepest problems of
theology. | have hope for theology when | read in a recent non-theological reviewl such words as
the following:

Christ is not only the goal of the race which is to be conformed to him, but he is also the vital
principle which molds each individual of that race into its own similitude. The perfect type exists
potentially through all the intermediate stages by which it is more and more nearly approached,
and, if it did not exist, neither could they. There could be no development of an absent life. The
goal of man’s evolution, the perfect type of manhood, is Christ He exists and has always existed
potentially, in the race and in the individual, equally before as after his visible incarnation, equally
in the millions of those who do not, as in the far fewer millions of those who do, bear his name. In
the strictest sense of the words he is the life of man, and that in a far deeper and more intimate
sense than he can be said to be the life of the rest of the universe. This quotation prepares us for
still another statement. As we have tried to go back from deism to Christ the Life of Nature, and
from atomism to Christ the Life of 'Emma Marie Caillard, on "Man in the Light of Evolution," in the
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"Contemporary Review," December, 1893; pp. 873-881.
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029. CHRIST THE LIFE OF THE CHURCH

CHRIST THE LIFE OF THE CHURCH

Humanity, so we now propose to go back from externalism to Christ the Life of the Church.
Humanity is not itself the church, although many recent theologians would almost identify the one
with the other. And humanity is not itself Christ, although some would almost persuade us that
there is no Christ but the gradually developing divine idea in human nature. Both of these views
fail to take seriously the fact of sin. Sin is confounded with weakness or disease or ignorance,
instead of being regarded as self-perversion. It is regarded as the result of heredity and
environment, the survival of animal traits, the negative condition of progress, instead of being
frankly recognized as willful violation of law and departure from God. In short, the blame of sin is
laid upon the Creator. But sin comes not from the Creator,—it comes from the creature. It is not a
manifestation of Christ, but of the individual will. It is self-chosen moral separation from Christ, the
soul’s true life. But the Christ, from whom the soul cannot physically and naturally separate itself,
still works within to enlighten the conscience and to renew the will. There is an original grace as
well as an original sin. And Pfleiderer has well said in reply to Kant's sole dependence upon the
individual will: The Christian doctrine of redemption is that the moral liberation of the individual is
not the effect of his own natural power, but the effect of the divine Spirit, who, from the beginning
of human history, put forth his activity as the power educating to the good, and especially created
for himself in the Christian community an organ for the education of the peoples and of individuals.
This divine Spirit we would call Christ. The church is valuable as representing him; but when we
hear the church spoken of as if it were the one organ through which Christ manifests himself, we
see in this an externalism against which we feel called to protest. We would go back of the church
to the life hid with Christ in God which the church only expresses. Not first the church and then
Christ, but first Christ and then the church. Not church ordinances make men Christians, whether
the water of baptism or the wine of the supper, but only the regenerating Spirit of Christ within the
soul. Man can destroy himself, but life and holiness can come only from another and a higher than
himself. While it takes only one to do evil, it takes two to do good. King Alfred a thousand years
ago expressed it with laboring quaintness of phrase: "When the good things of this life are good,
then they are good through the goodness of the good man that worketh good with them,—and he
is good through God." And Oliver Wendell Holmes, with all his dislike for Calvinism, could write:
Our midnight is thy smile withdrawn; Our noontide is thy gracious dawn; Our rainbow arch thy
mercy’s sign;

All, save the clouds of sin, are thine.

Here are unconsciously proclaimed the doctrines of grace. And the God who cannot be tempted of
evil and who tempteth no man, but who is the only source of redemption and of righteousness, is
Jesus Christ Even Pfleiderer, with his exaggerated naturalism and idealism, can say: That the
divine idea of man as "the son of his love,” and of humanity as the kingdom of this Son of God, is
the immanent final cause of all existence and development even in the prior world of nature. This
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has been the fundamental thought of the Christian gnosis since the apostolic age, and | think that
no philosophy has yet been able to shake or to surpass this thought,— the corner-stone of an
idealistic view of the world.1

| am not now concerned to point out the exaggerations of which this doctrine is susceptible. It is
possible to make ideal humanity rather than the divine Christ the center and source of redemption.
It is possible to call the whole of humanity an Immanuel and Son of God and its whole history a
continual incarnation of God, while at the same time denying the actual pre-existence and the
essential deity of Jesus Christ, and refusing to give to him the divine name. But the power that
works in universal humanity for good cannot be simply the power of an idea. It must be the power
of a present living person, with his people according to his promise, even unto the end of the
world. As it is possible to substitute for this present Christ a mere abstract and ideal conception, so
it is possible to substitute for him a historical Christ, in the sense of a Christ of the past, a
remembered Christ, who now exists only in the fancy or imagination of the believer, with no more
present life and power than the ideal Christ of whom we have been speaking. What else, indeed,
can the so-called historical Christ be but an imaginary Christ, when the history of that Christ in the
Gospels is accounted mere legend and myth? Those who would take us back to this ideal Christ
or to this historical Christ, in the senses in which they use these terms, ignore Christ’'s exaltation
and give us only the humbled Son of God. The Christ to whom | would go back is a different Christ
from either of these. He is not simply a being of the past. He is Lord of the present and Judge of
the future. He is the Eternal Word of God, the King of the Ages, the Prince of Life, the Worker of all
Good, the same yesterday and to-day and forever. The militant church, filled with his Spirit and
moving forward to the conquest of the world, is proof that he is risen from the dead, and that all
power in heaven and earth is given into his hands. So from deism we go back to Christ the Life of
Nature; from atomism to Christ the Life of Humanity; from externalism to Christ the Life of the
Church. I would have you notice that | have not used the word substance, but the word life. It is a
mark of progress in philosophy that it has outgrown the old scholastic terminology of substance
and qualities, essence and accidents, and has gone back to the far simpler and more scriptural
category of life and its powers. It is good to get back to Christ, for he is the Life. Christ has his
representatives, indeed. Church and ministry, Bible and doctrine, are his servants. But the
servants have sometimes taken the vineyard for themselves and have driven out the Lord. Church
and ministry, Bible and doctrine, are not themselves Christ, and they cannot save. It is only Christ
who is the Light, and they are worthy of reverence only because they reflect his light and lead to
him. Just so far as they usurp his prerogative and claim for themselves the honor and the power
that belong to him, they injure his cause and substitute a subtle idolatry for the worship of the true
and living God. A large part of the unbelief of the present day has been caused by the
unwarranted identification of these symbols and manifestations with Christ himself. Neither church
nor ministry, Bible nor creed, is perfect. To discover imperfection in them is to prove that they are
not in themselves divine. The remedy for unbelief is the frank confession that perfection lies not in
these, but in him of whom they are the finite and incomplete representatives. So Tennyson:

They are but broken lights of Thee, And Thou, O Lord, art more than they. From all these means
and agencies our Lord draws our thought to himself. "I am the Way, and the Truth, and the
Life"—the Way and the Truth, because he is the Life. "I am the Resurrection and the Life"—the
miracle and doctrine of the resurrection are possible, only because Christ is the Life.
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What then is the relation of theology to Scripture on the one hand and to philosophy on the other?
Some would say that no theology is valid which is based upon either. Others would make theology
a mere form of philosophy. But the solution of this problem, as of every other, is found in Christ.
The grain of truth in both these views is their protest against the elevation of media to the place of
source, of means to the place of ends. The fault of current evangelical theory is that it treats
Scripture as the original source of truth, instead of regarding it as the mere expression of Christ,
who alone is the truth. The result is that we have had a double standard, and Scripture has been
played against Christ and Christ against Scripture. There can be but one standard of truth or of
right, even as there can be but one standard of commercial values. Not creed, but Christ; not
conscience, but Christ; not Scripture, but Christ.

Now Christ is not shut up, for the expression of himself, to Scripture. Philosophy and science are
expressions of him as well as Scripture. Our rational being is his work; his life pulsates through our
mental processes; our ideals, our aspirations, our sympathies, just so far as they are just and true,
are his voice. Because Christ is immanent in all men, their visions of truth and beauty and
righteousness reveal him who from the beginning has been the light of the world. Sin has curtailed
and perverted these sources of truth, and therefore Scripture furnishes a rectifying principle, and
we test our conclusions by comparing them with the law and the testimony. But that is not to say
that Scripture is itself the only and the perfect source of doctrine. Even Scripture is the incomplete
manifestation of One who is greater than it,—even Christ, who alone is the wisdom and the truth of
God.
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030. FIRST CHRIST, THEN SCRIPTURE

FIRST CHRIST, THEN SCRIPTURE To the man who has wearied himself in seeking for the truth
amid abstract doctrines and formal creeds, it is an unspeakable relief to find that the truth is a
personal Being, and that Christ himself is the Truth. This, as | interpret his book, was the
experience of Berdoe. He was a student of medicine. He became an agnostic. Entangled in the
toils of unbelief, yet eager to find some satisfaction for conscience and heart, he asked a certain
theological professor where he could find light. And the professor wisely said to him: "Buy a set of
Robert Browning." Browning’s continual insistence that Love is the central secret of the universe,
and that this love is demonstrated in Christ, turned the medical student from an agnostic into a
believer, and his recent book entitled "Robert Browning and the Christian Faith" is his own
confession of faith. It is an illustration of the extent to which Christ is entering into modern literature
and is turning poets into prophets. Not first doctrine and then Christ; not first creed and then Christ;
not first inspiration and then Christ; not first Scripture and then Christ; but first Christ and then
Scripture, inspiration, doctrine, creed ; this is both the order of logic and the order of experience.
Only Christ in us, a principle of life, makes Scripture, inspiration, doctrine, creed, intelligible; only
the Truth within enables us to understand the truth without.

We need not only truth, but power. If truth be not a person, if it be not one with the life and will at
the center of the universe, then it is only vain poetizing to say:

Truth crushed to earth will rise again, The eternal years of God are hers;
While error, wounded, writhes in pain And dies amid her worshipers.

Truth, without God, is an abstraction and not a power. In all moral conflicts there is an inward
unsusceptibility, arising from the perversity of the affections and the will, which renders the work of
truth’s advocate long and arduous. When we look within and without we shall be pessimists,
unless we believe that this truth is one with the reason and will of God which has been manifest in
Jesus Christ. Only they have a right to say that truth is mighty and will prevail who believe in the
cross as God’s judgment against moral evil and in the resurrection as God’s pledge that this evil
shall be overcome.

He who goes back to Christ as the life and power of God can have no doubt as to the issue of the
struggle between good and evil, truth and error, for the secrets of all hearts are known to Christ,
and he is the omnipotent force that works for good in human history. The solid globe is in his
grasp, and when our prayer touches the hand that upholds the western hemisphere, the other
hand can instantaneously answer that prayer in India or in Japan. His will is the electric current
that throbs through the universe, and the faith of the humblest Christian can work wonders simply
because it brings the soul into connection with that inexhaustible source of power. Light and
movement are possible to the church of God, because the faith of the church, like the trolley, lays
hold of him in whom is all the fullness of the Godhead, and to whom all power in heaven and earth
is given. And we have hope for the race, hope for a kingdom of God in human society, hope for a
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purified nationality and State, hope for a parliament of man and federation of the world, because
our Christ is not confined to the church, but is the universal life of humanity, the principle of all
ethical and spiritual evolution, the one and only revealer of God in the universe.
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Chapter 29

031. THE FALL AND THE REDEMPTION OF MAN IN THE LIGHT OF
EVOLUTION 1

THE FALL AND THE REDEMPTION OF MAN IN THE LIGHT OF EVOLUTION1

There is a Christian conception of evolution, and in the light of it, | propose to interpret the fall and
the redemption of man. To prevent misunderstanding, | must define what | mean by evolution and
what | mean by Christianity. The evolution | have in mind is not an atheistic and unteleological
evolution. Evolution is not a cause but a method. God is the cause. He is in his universe, and he is
the source of all its activities with the single exception of the evil activity of the human will. When |
speak of evolution as the method of God, | imply that the immanent God works by law; that this law
is the law of development; that God makes the old the basis of the new, and the new an outgrowth
from the old. In all ordinary cases God works from within and not from without. Yet this ordinary
method does not confine or limit God. He is transcendent as well as immanent. He is not simply "in
all" and "through all,” but he is also "above all." This conception of evolution is that of Lotze. That
great philosopher, whose influence is more potent than any other in present thought, does not
regard the universe as a plemtm to which nothing can be added in the way of force. He looks upon
the universe rather as a plastic organism to which new impulses can be imparted from him of
whose thought and will it is an expression. These impulses, once imparted, abide in the organism
and are thereafter subject to its law. Though these impulses come from within, they come not from
the finite mechanism, but from the immanent God. Robert Browning’s phrase, "All's love, but all’'s
law," must be interpreted as meaning that the very movements of the planets and all the
operations of nature are revelations of a personal and present God, but it must not be interpreted
as meaning that God runs in a rut, that he is confined to mechanism, that he is incapable of unique
and startling manifestations of power. The idea that gives to evolution its hold upon thinking minds
is the idea of continuity. But absolute continuity is inconsistent with progress. If the future is not
simply a reproduction of the past, there must be some new cause of change. In order to progress
there must be either a new force, or a new combination of forces, and the new combination of
forces can be explained only by some new force that causes the combination. This new force,
moreover, must be intelligent force, if the evolution is to be toward the better instead of toward the
worse. The continuity must be continuity not of forces but of plan. The forces may increase, nay,
they must increase, unless the new is to be a mere repetition of the old. There must be additional
energy imparted, new combinations brought about, and all this implies purpose and will. But
through all there runs one continuous plan, and upon this plan all the rationality of evolution
depends. A man builds a house. In laying the foundation he uses stone and mortar, but he makes
the walls of wood and the roof of tin. In the superstructure he brings into play different laws from
those which apply to the foundation. There is continuity, not of material, but of plan. Progress from
cellar to garret requires breaks here and there, and the bringing in of new forces; in fact, without
the bringing in of these new forces the evolution of the house would be impossible. Now substitute
for the foundation and the superstructure living things like the chrysalis and the butterfly; imagine
the power to work from within and not from without; and you see that true continuity does not
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exclude but involves new beginnings.

Evolution, then, depends on increments of force plus continuity of plan. New creations are
possible because the immanent God has not exhausted himself. Miracle is possible because God
is not far away, but is at hand to do whatever the needs of his moral universe may require.
Regeneration and answers to prayer are possible for the very reason that these are the objects for
which the universe was built. Evolution, then, does not exclude Christianity. If we were deists,
believing in a distant God and a mechanical universe, evolution and Christianity would be
irreconcilable. But since we believe in a dynamical universe, of which the personal and living God
is the inner source of energy, evolution is but the basis, foundation, and background of
Christianity, the silent and regular working of him who, in the fullness of time, utters his voice in
Christ and the cross.

| have explained evolution as theistic and not atheistic evolution. So | must explain Christianity as
not simply the story of the Gospels, but rather as the whole revelation of God in Christ. In a true
sense, Christianity is as old as the creation. Indeed it antedates creation, for Christ is the Lamb
slain from before the foundation of the world. The historic sacrifice on Calvary is the focusing of
light that was shining dimly in all the preceding ages. The revelation of God that culminated in the
cross began in Eden. And Christ was the organ of this revelation. He is the Eternal Word, the only
revealer of God. The preincarnate Logos, Christ before he took human flesh, was the Angel of the
Covenant, the leader of the chosen people, the giver of the law on Sinai. The principle of his final
sacrifice was already working, when in all the affliction of his people he was afflicted. He suffered
for sin before he was born in Palestine.

It is this conception of the larger Christ that is revivifying modern theology. We are digging out the
dibris with which scholasticism and deism have half filled the wells of salvation, and are taking
seriously the declarations of Paul and John when they assert that in Christ is all the fullness of the
Godhead bodily, that he upholds all things by the word of his power, that all things consist or hold
together in him, that he fills all things with all that they contain, that he is all in all. These wonderful
utterances have passed over our heads without producing effect upon us. Now we perceive that
Christ is the life of nature, and that all its quivering forces are the revelation of his omniscient mind
and the energizing of his omnipotent will. Now we perceive that Christ is the life of humanity and
that in him alone, the revealing God, we live and move and have our being, so that he is the Light
that lighteth every man, so that conscience even among the heathen is the echo of his voice, so
that history, even when we call it secular, is the marshaling of the forces of him who goes forth
conquering and to conquer. Now we perceive that Christ is the life of the church, and that he is
actually present not only in every individual believer as the soul of his soul and the life of his life,
but in the great universal organism of his sacramental host, preserving it from corruption,
endowing it with his Spirit, and leading it on to its final triumph.

Think not that this larger conception of Christ will work harm to our common faith. It will only exalt
our Redeemer and make it more clear that his is the only name given under heaven among men
whereby we can be saved. If it is he who is King of the ages, the only God, the universal life, that
became incarnate and suffered on the cross for us, then Christianity is the unique and only system
of religion, and the condescension of the Highest in taking our form and nature and in becoming
subject to death, even the death of the cross, becomes a motive to holiness unspeakably powerful
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and affecting. In the light of these conceptions of evolution on the one hand and of Christianity on
the other let us examine anew the doctrine of man’s fall and of man’s redemption. And the first
guestion is, what is man? Evolution declares that he is the product of resident forces, the
outgrowth of previous forms of life, the crown and culmination of a long course of palaeontological
history. Scripture declares him to be the creation of God. But if we have grasped the conception
that these resident forces are only the manifestation of God’s mind and will, then we can see that
the biological solution does not exclude the theological. To all intents and purposes, these forces
are God; for the will of God is the only real force in nature. That this will of God works so regularly
as to seem automatic, not only ought not to obscure for us its divine significance, but rather should
be new proof to us of God’s unchanging faithfulness. That man is the offspring of the brute
creation does not prevent him from being also the offspring of God. The fault of the development
theory as held by many scientific men is that it attributes to mere matter, or force, or law, or
evolution, conceived of as blind irrational agencies, what can in right reason be attributed only to
purpose and will. Its advocates assume that matter is something impersonal and dead, and out of
it they try to get a personal and living being called man. Rut matter is not impersonal and dead,—it
is conceivable only as the energizing of an intelligent and personal will. Law and evolution are
mere names for a method,—a glove which can do nothing without a hand inside of it. Man’s
advent upon the scene of life can never be explained by reference simply to that which existed
before him. It was due to a new impulse of that divine energy which had been resident in all
preceding forms indeed, but which now added to the process a new element from the
unexhausted and infinite resources of its own nature. That pre-existing forms were used as the
basis of the new development does not prevent that development, so far as it is new, from being
the creation of God. That Christ used water in making wine at Cana does not warrant us in saying
that the wine was simply a development from the water. That five loaves and two fishes were used
in feeding the five thousand does not prove that Christ’s will had nothing to do with the result. The
dust from which the body of Adam was made was animate dust; lower forms of life were taken as
the foundation upon which to build man’s physical frame and man’s rational powers; into some
animal germ came the breath of a new intellectual and moral life. But the fact that existing material
was used so far as it would go does not prevent God’s authorship of the result,—it only shows that
God in creating man acted in perfect harmony with his ways in other parts of his creation. The
wine in the miracle was not water because it had come from water, nor is man a brute simply
because he has come from the brute. Indeed, he has not come from the brute in any proper
sense,— he has come from the creative hand of God. He is an emanation from that same divine
life of which the brute creation was a lower manifestation.

We are now prepared to understand the reality and the method of man’s fall. Evolution has been
thought to be incompatible with any proper doctrine of a fall. It has been assumed by many that
man’s immoral course and conduct are simply survivals of his brute inheritance, inevitable
remnants of his old animal propensities, yieldings of the weak will to fleshly appetites and
passions. This is to deny that sin is truly sin, but it is also to deny that man is truly man. As Doctor
Simon has well shown, the principle of evolution requires that when man emerges in the history of
life he should be not brute but man, with brute instincts under the control of reason, conscience,
and will. Birds are outgrowths of reptilian life, but the reptile does not remain in the bird to drag it
down and hinder its flight; when birds appear, they are not reptiles, but birds. The law of evolution
would require that when man appeared he should be, not brute, but man. Man is a creature of
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free-will, able to put beneath his feet the lower impulses and to live for holiness and for God. That
man does not, like the bird, fulfill the end of his being and live in the upper air of purity and truth,
but rather like the reptile buries himself in the slime of sin, is due to a self-perversion of his powers
such as the bird knows nothing of. The long course of depravity and degradation that has been
universal in human history points back to a fall of humanity, and this fall is no natural development,
but rather a willful departure of the very first representatives of the race from God and from his law.

Sin must be referred to freedom or it is not sin. To explain it as the natural result of weak will
overmastered by lower impulses is to make the animal nature, and not the will, the cause of
transgression. And that is to say that man at the beginning is not man, but brute. Dr. E. G.
Robinson once said that sin explained is sin defended. | might add that sin explained is sin denied.
When you can find a good reason for sin you deny its existence, for the very essence of it is
irrationality, the senseless and wicked self-perversion of a free personality. Yet just such an initial
self-perversion of humanity is required upon scientific principles to account for the failure of man
alone, of all the orders of creation, to live according to the law of his being. Science recognizes
reversion as well as progress, degeneration as well as development. The fish of the Mammoth
Cave once had eyes, or at least their ancestors had. They fled from the light and they lost their
sight. So man at the beginning willfully left the light of God and wandered into the darkness. He
lost his eyes for holiness and truth, and he transmitted his spiritual blindness to his posterity.
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Chapter 30

032. REVOLT OF HUMAN WILL FROM GOD

REVOLT OF HUMAN WILL FROM GOD The fall, then, was the revolt of the human will from God.
Evolution not only cannot throw doubt upon the fact, but it requires the fact to explain man’s
subsequent history. The later modifications of Darwinism only confirm the scriptural account.
Though Weismann denies the transmission of acquired characters, Wallace is probably far nearer
the truth when he maintains that there is "always a tendency to transmit acquired characters, but
that only those which affect the blood and nervous system, like drunkenness and syphilis,
overcome the fixed habit of the organism and make themselves permanent.” But why confine this
transmission merely to physical acquisitions? Moral changes are more fundamental. The act of will
by which man turned his back upon the life and love of God and set up an independent
sovereignty in this universe was an act which not only changed his moral environment but
deprived him of all moral sustenance. Here is cause for atrophy, corruption, death. Here is a
change which affects the very roots of being. As regeneration is the new creation of man’s moral
nature by God, so the fall was man’s own creation of an evil nature by self-will and disobedience. It
was the most tremendous act of independent volition ever put forth by man. It revolutionized his
being. It changed the direction of the deepest springs of life. The changed nature was transmitted,
for there was no other nature to transmit. Evolution became the evolution of a dwarfed and
degraded humanity, or in other words evolution became degradation. So much with regard to
evolution and man’s fall. Let me now speak of evolution and man’s redemption. And here | must
remind you once more of the original and natural relation of the race to Christ. It is in him that the
race was created, and he was from the very beginning the constant source of its physical and
moral life. When man broke away from moral control and in his moral life became self-centered
and independent, he did not, simply because he could not, break away from his natural connection
with the indwelling Christ, in whom he lived and moved and had his being. Man can scoff at his
Saviour, but he cannot do without him, simply because that Saviour is the source of his life, and
doing without him is annihilation. If you could imagine a finger endowed with free-will and trying to
sunder its connection with the body by tying a string around itself, you would have a picture of man
trying to sunder his connection with Christ. What is the result of such an attempt? Why, pain,
decay; possible, nay, incipient death, to the finger. By what law? By the law of the organism, which
is so constituted as to maintain itself against its own disruption by the revolt of the members. The
pain and death of the finger is the reaction of the whole against the treason of the part. The finger
suffers pain. But are there no results Christ’'s Suffering Is Atoning of pain to the body? Does not
the body feel pain also? How plain it is that no such pain can be confined to the single part! The
heart feels, aye, the whole organism feels, because all the parts are members one of another. It
not only suffers, but that suffering tends to remedy the evil and to remove its cause. The whole
body summons its forces, pours new tides of life into the dying member, strives to rid the finger of
the ligature that binds it. So, through all the course of history, from the moment of the first sin,
Christ, the natural life of the race, has been afflicted in the affliction of humanity and has suffered
for human sin. The whole creation that groaneth and travaileth in pain together expresses the
struggling of Christ with moral evil, for matter cannot groan, nor can the irrational universe feel.
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And the groanings of the believer in his prayers for the lost are the expression in man’s finite
nature of the infinite sorrow of the Holy Spirit, who is himself the Spirit of Christ. This suffering has
been an atoning suffering, since it has been due to righteousness. If God had not been holy, if God
had not made all nature express the holiness of his being, if God had not made pain and loss the
necessary consequences of sin, then Christ would not have suffered. But since these things are
sin’s penalty and Christ is the life of the sinful race, it must needs be that Christ should suffer.
There is nothing arbitrary in the laying upon him of the iniquities of us all. There is an original grace
as well as an original sin. The fact that Christ is our life makes it inevitable that we should derive
from him many an impulse and influence that does not belong to our sinful nature. The heart sends
its blood into the decaying member, if perchance it may yet be restored. So there are a thousand
currents of moral life, flowing into the lives of men, which come from Christ the life of humanity.
The virtues of the unregenerate upon which they pride themselves are due not to themselves but
to his grace. The light of conscience, of tradition, of parental training, of social ethics, of civilization
in general, all proceeds from Christ. No man ever thinks truly, feels rightly, acts nobly, except as
Christ works in him. There is no such thing as independent human action, except in the case of
sin. It is Christ who works all our good works in us. While it takes only one to do evil, it takes two to
do good. This is true everywhere. Christ, the Light of the World, is shining in all lands, among the
heathen as well as in Christendom, leading individuals here and there to see their sins and to cast
themselves upon God for pardon, and preparing communities and nations to receive the published
message of salvation. Yet everywhere and always it is his power and grace, and no works or
worthiness of man, that regenerate, justify, and save. That this spiritual life of the race should be
summed up in the historical Christ and should find in him its channel of manifestation and
communication to the world is not only in perfect accordance with the method of evolution, but is
absolutely required by it. The tendency of all biological inquiry is to trace life in each of its
departments back to a single germ. All the human inhabitants of the globe derive their life from a
single human ancestor—a fact a priori difficult to predict, and, considering the immense number of
so-called chance variations which had at favorable times to be taken advantage of, a priori almost
incredible. Yet the sudden appearance of man, with powers immensely transcending those of the
brute, and with a progeny reproducing those same powers, is a fact of biological history. Now if it
is consistent with evolution that the physical and natural life of the race should be derived from a
single source, then it is equally consistent with evolution that the moral and spiritual life of the race
should also be derived from a single source. Scripture is stating only scientific fact when it sets the
second Adam, the head of redeemed humanity, over against the first Adam, the head of fallen
humanity. We are told that evolution should give us many Christs. We reply that evolution has not
given us many Adams. Evolution, as it assigns to the natural head of the race a supreme and
unigue position, must be consistent with itself, and must assign a supreme and unique position to
Jesus Christ, the spiritual head of the race. As there was but one Adam from whom all the natural
life of the race was derived, so there can be but one Christ from whom all the spiritual life of the
race is derived.

| would pursue this analogy yet further, and would find in the relation of the first Adam to the
previous physical life of the world, a type of the relation of the second Adam to the previous
spiritual life of the world. The whole process of evolution which preceded man’s appearance upon
this planet was the manifestation of an intelligence and a will struggling upward through lower
forms toward rationality and freedom. To put it in more theological phrase, the preincarnate Logos
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was exhibiting the divine wisdom and power in successive approximations toward humanity.
Psychical man was the result,—a being with spiritual powers, but with these powers as yet
unexercised and untried. "That is not first which is spiritual, but that which is natural; then that
which is spiritual." The spiritual was only potential, and it was lost by the exercise of man’s power
of contrary choice. What might have been an upward evolution and a continual progress in
likeness to God became a downward evolution and a continual progress in evil. But now began a
new manifestation of the life of Christ. The same immanent Logos whose operation had thus far
culminated in rational man now instituted a long process for the evolution of spiritual man. The
history of the race became a preparation for the coming of the second Adam, as the history of life
before man’s appearance had been a preparation for the coming of the first Adam. Out of a
prepared nation Christ emerged, as out of the highest forms of pre-existing-life Adam had
emerged. Do you say that the virgin birth of Christ makes his origin unique? | reply that the first
advent of man is no less unique. The miraculous conception to which we must hold if we would
maintain either the purity of Mary his mother or his own freedom from hereditary taint, was the
work of the Spirit of God, no more and no less than the bringing of a free human intelligence out of
a race of apelike progenitors was a work of the Spirit of God. In both cases the result was one to
which the life of the planet had been tending. In both it was the culmination of an age-long process
of development. In both it was the goal to which the immanent Christ had been conducting the
evolution of the world The new science recognizes more than one method of propagation even in
one and the same species, and it is no wonder that in the introduction of him who was the crown
and summit of the whole system we should see a return to the original method of parthenogenesis.

Sermonindex.net | Page 93



Chapter 31

033. REVELATION OF RIGHTEOUS JUDGMENT

REVELATION OF RIGHTEOUS JUDGMENT As the historical Christ was the manifestation of Him
who had been ever working as the revealer of God in human history, so the cross of Christ was the
historical manifestation and proclamation of the age-long suffering of the Son of God. It was the
concrete exhibition of the holiness that required, and of the love that provided, man’s redemption.
Those six hours of pain could never have procured our salvation if they had not been a revelation
of eternal facts in the being of God. The heart of God and the meaning of all previous history were
then unveiled. The whole evolution of humanity was there depicted in its essential elements, on
the one hand the sin and condemnation of the race, on the other hand the grace and suffering of
him who was its life and salvation. As he who hung upon the cross was God, manifest in the flesh,
so the suffering of the cross was God’s suffering for sin, manifest in the flesh. The evolution of
humanity since the first sin has been a constant revelation of the righteous judgment of God. The
natural law which inflicts disease and pain and death upon the sinner and upon his posterity after
him is only the biological expression of God'’s judicial sentence upon iniquity. In the natural course
of evolution punishment follows sin, as the cartwheel follows the ox. And this would be the end of it
if individualism were the whole truth. Mere individualism brings only suffering and death. But there
is a deeper truth than mere individualism, and | now bring this truth to the elucidation of the
doctrine of atonement as | previously brought it to elucidate the fall. Once more | remind you that
Jesus Christ, the revealer of God, is the life of the race. If he is one with the race, then our
sufferings and sorrows become his; he takes upon him our guilt and responsibility; God’s judgment
upon our transgression falls upon him. Since we are by nature joined to him and the tides of his
natural life flow into us, he who is the life of the race cannot separate himself from us even in our
condemnation and death. The atonement of Christ seems foolishness to the socalled philosopher
only because he regards it as an external, arbitrary, mechanical transfer of guilt and penalty. Guilt
and penalty, he says, are individual and personal, and cannot be thus transferred. There is no
justice, he says, in punishing one for the sins of another, and especially in punishing the innocent
for the sins of the guilty. But Christ's atonement rests upon a fact of life, which he has not taken
account of. We are not simply individuals. We have community with one another, and with Him
who created us. More pertinently still, he has community with us, and nothing that belongs to us is
foreign to him. He has not committed our sin, but he is so connected with us that he must share
the burdens and the sufferings, the shame and the penalty, which sin brings upon us. Not late in
human history did he vicariously take our sins upon him, but from the very instant of the fall. The
imputation of our sins to him is the result of his natural union with us. Because he is one with us he
has been our substitute from the beginning,—indeed, so inseparable are his fortunes from ours
that the author of the Epistle to the Hebrews can say that through the eternal Spirit he offered
himself without spot to God. So a view of the larger Christ enables us to see that the atonement is
the very wisdom of God. Christ is not simply the being who lived three and thirty years in
Palestine, and his atonement is not simply a six hours’ suffering upon the cross. Christ is the
upholder of the universe, the life and light of man. His cross is but the concentration and summing
up of the work of centuries. Can we quarrel with the doctrine of substitution, when we see that this
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substitution is but the sharing of our griefs and sorrows by him whose very life pulsates in our
veins? Can we object to being saved by another, when we find that he is not another, but one
vitally connected with us? It is only our false individualism that prevents us from seeing the wisdom
of God in the atonement, and that false individualism is the result of sin. Christ's cross breaks
down that self-isolation, and brings us again into sympathy and union with our Saviour, and so with
all mankind. This suffering for sin which Christ endured is the suffering of penal inflictions in our
stead, for all suffering is penal in the sense that its existence is due to sin, and that it is the
expression of God’s moral revulsion from iniquity, the revelation of his self-vindicating holiness. Do
you say that Christ was personally pure, and therefore could not suffer penalty? | answer, that
precisely because he was personally pure, he could suffer penalty. The frozen limb cannot feel,
just because it is frozen. When it begins to thaw, and life courses through its veins, then there is
pain. Christ was the only live and healthy member of a dead humanity. He was the heart from
which humanity drew its life-blood. He could suffer for sin, as we who are dead in trespasses and
sins could not. But the sorrows of the heart brought life to the members. Christ has delivered us
from the curse of the law, being made a curse for us. In him we are reconciled to God. He can
bring us to God, because he is himself God, the incarnate, atoning, indwelling God. He is the
principle of evolution, the upholder and conductor of the world-process, and the culmination and
goal of that evolutionary process is the bringing back of humanity in him to God.
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Chapter 32

034. FIFTY YEARS OF THEOLOGY

FIFTY YEARS OF THEOLOGY This occasion is a memorable one. We celebrate the completion
of a half-century of service. To be a teacher for fifty years; to be a teacher of Christian doctrine; to
be a teacher of the teachers of Christian doctrine; and so to teach as to form and guide the public
opinion of thousands of churches, to dissuade them from unscriptural extremes, to preserve their
denominational unity, to keep them true to their ancient faith and true to Christ, their Lawgiver and
Lord—this is a great gift of God to any man, and it is this great gift of God which we recognize
to-night.

It is impossible to sever official from personal influence. President Hovey’'s public work is
inseparable from his mental traits and his private character. It is his accuracy and insight, his
calmness and candor, his just judgment and Christian spirit, that have made him revered as an
instructor, trusted as a counselor, and beloved as a friend. The institution of which he has been so
many years the head has had many illustrious names on its roll of professors, but it is he, more
than any other, that has given it its fame. In popular esteem Newton and he are identified, and in
this case we are confident that the voice of the people is the voice of God.

Doctor Hovey is identified not only with Newton,, but with his time. The period during which he has
lived and done his work has influenced him as he has influenced it. His spirit and the spirit of the
age have been alike eirenical. While he has contended earnestly for essential truth, his methods
have not been polemic. He has spoken the truth in love; he has followed after things that make for
peace. | read that Fifty years after the death of Melancthon, Leonhard Hutter, his successor in the
chair of Theology at Wittenberg, on an occasion when the authority of Melancthon was appealed
to, tore down from the wall the portrait of the great Reformer, and in the presence of the
assemblage trampled it under foot. This fury of controversy now seems barbaric and ludicrous. We
have learned that he who is not against us is for us. We emphasize the things we hold in common
more than the things in which we differ. The theological war drums throb no longer, and he whom
we honor to-night has done his full share in quieting them. If any of our modern saints are to inherit
the title of Thomas Aquinas let it be he, and let us call him our " Doctor Angelicus.” With this
change in spirit there has come also a change in the apprehension of Christian truth. We
recognize elements of good in systems with which on the whole we differ. We absorb the new
instead of throwing it out. We hold fast all that which is good, while we are ready to grant that there
are more things in heaven and earth than have yet been dreamed of in our philosophy. One of the
best qualities of our respected leader is his open-mindedness, his hospitality to new ideas, his
willingness to modify his views with the new light which conies to him from science and exegesis.
While he holds stoutly to the faith once for all delivered to the saints, he believes that our
statements of doctrine not only may improve, but ought to improve, with the process of the suns.

Here too, he represents his age. It is an age that holds to the possibility and the duty of progress in
religious thought. When Wordsworth, in his sublime "Ode to Duty," wrote Thou dost preserve the
stars from wrong, And the most ancient heavens through thee are firm and strong he did not doubt

Sermonindex.net | Page 96



that astronomy was capable of improvement. The laws of nature do not change, but man’s
knowledge of them certainly advances. The nature of God and the nature of man are the same
that they were when Paul wrote his Epistles, but our understanding of Paul, and so our
understanding of God and of man, is more complete than that of our fathers was. Theology is a
science, and like all other sciences it reflects the present attainment of the human mind. It is never
complete or finished; it is not to-day precisely what it was yesterday, nor can we prevent its
progress in the future any more than we can sweep back the tides with a broom. Our honored
father and friend will not then regard it as incongruous with this semi-centennial occasion if | take
for my subject: Fifty Years Of Theology. As | attempt to describe the changes and improvements
which these last fifty years have wrought, he will be able to say at every step: Quorum magnaque
pars fui. | shall have occasion to note in this last half-century some lapses from the truth as well as
some enlarged apprehensions of it. But for these lapses it will be very plain that Doctor Hovey is
not responsible. Let me first, however, try to indicate where theology was when he began to teach.
A rapid survey of the preceding doctrinal development will prepare us better to appreciate what
has been done in our own time. The history of theology, like all other history, is the progressive
summing up of all things in Christ. For he is the center of all, and without him no philosophy of
history is possible. Schopenhauer had no Christ, and so admitted no philosophy of history,—to
him history was the mere fortuitous play of individual caprice. A critic stood before one of Turner’s
pictures. It seemed all mist and cloud—hazy, formless, and incomprehensible. As the critic was
about to turn away perplexed and discomfited, Turner himself stepped forward, and with his brush
added a single dot of scarlet to the picture. That brought all the other parts into proper relation to
one another, suggested the proper point of view, made the whole work intelligible. So Christ's
coming and Christ's blood make history intelligible. He through whom and unto whom all things
were created carries in his girdle the key to all the mysteries of the world. Only the Lamb that was
slain can execute and so make known the decrees of God, because only he can prevail to open
the book of God'’s decrees and to loose the seals thereof.
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035. CHRIST GIVES THE SENSE OF UNITY

CHRIST GIVES THE SENSE OF UNITY

It is sometimes said that Christianity is in debt to modern science. It is far more true that modern
science is in debt to Christianity. The guiding thought of modern science is that of unity. This
sense of unity Christ virtually gave to man when he died for him upon the cross. The feeling of
personality existed indeed before, but it was weak; and since the idea of unity is derived from no
other source than our own self-consciousness, man could not see unity outside of him until he saw
himself as a single person. When he realized that the Son of God had given up all to save him, he
could no longer regard himself as a mere congeries of impressions or as the mere victim of
circumstance. There arose within him the ineradicable conviction of the singleness, the dignity,
and the worth of his own being. Christ's cry from the cross, "It is finished !" was a trumpet call to
the human will to believe in its unity and to assert its freedom. Just as men before Christ
suspected that death did not end all, and hoped for a life beyond the grave, but reached assurance
only when Christ by his resurrection from the dead brought life and immortality to light, so before
Christ the belief in personality was weak, and even philosophers like Plato and Aristotle saw no
clear dividing line between man and nature ; but since Christ died and rose again belief in the unity
of the soul, its immeasurable superiority to nature, its infinite worth, and its immortal destiny, has
become an unwavering conviction, no longer shrouded in obscurity but standing forth in the clear
daylight of recognized reality. With belief in the unity of man’s being came belief in the unity of
God. No longer could men rid themselves of the notion of responsibility to one moral Lawgiver and
Judge by dividing up his manifestations and attributing them to separate wills. Milton well
represents the birth of Jesus as signalizing the downfall of polytheism:

Peor and Baalim Forsake their temples dim . Nor all the gods beside

Longer dare abide when once the God of gods and Lord of lords has come. But while it has been
noted that Christ's coming gave final and convincing proof of the unity of God, it has not been
noted that his coming was also the first demonstration of the unity of nature. Humboldt, in his
"Cosmaos," points out that the unity and creative agency of the heavenly Father have given unity to
the order of nature, and so have furnished the modern impulse to physical science. But let us
recognize the equally important fact that this is the work of Christ. It is only he who has revealed
the unity and creative agency of the heavenly Father, only he who has shown heaven and earth to
be one, and so only he has made it possible to speak of a "universe." The unity of the soul, the
unity of God, the unity of nature,—these three are discoveries of Christ. They had no scientific
precision, they had no universal acceptance, before his advent. As logical implications of his
teaching, his work, his divinity, they have gradually taken possession of the world. But still the
soul, nature, and God have been kept apart from each other, and have been regarded at times as
mutually independent. An instance of this is found in the philosophy of fifty years ago. Subjective
idealism invaded our schools of learning. It despised the external world, and regarded the body as
having no essential part or lot in man’s being. And a yet more marked illustration is found in the
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theology of our fathers. Deism had unconsciously infected it, and many Christian thinkers had
come to look on the universe as a house built indeed by God, but from which the Builder had shut
himself out, locking the door behind him, and then tying his own hands so that he could not even
use the key. The last half-century of theology has been, in its innermost substance and meaning, a
profound reaction against deism. It has been a practical rediscovery of God in the universe and in
the soul. | am proposing to describe this movement of our time by indicating in order some of the
elements which compose it. And the first which | shall notice is the great truth of the immanence of
God. We differ from our fathers by interpreting nature not mechanically but dynamically. To us her
symbol is no longer that of Paley’s watch, but that of Darwin’s flower. God does not create a
universe which goes of itself without his presence or control, but the universe is full of his life and
is the constant expression of his mind and will.

We speak of the book of nature; but nature is not so much a book as a voice, or, to use Bishop
Berkeley’s noble words, "God'’s ceaseless conversation with his creatures." The Scriptures do not
content themselves with past tenses; the heavens declare the glory of God and the God of glory
thundereth,—nature, in other words, is the manifestation of a present God. Herschell said that the
force of gravitation seems like that of a universal will. We may go further and say that it not only
seems like will, but that it is will. And this is only Augustine’s doctrine: Dei voluntas est rerum
natura. What we call nature’s laws are nothing but God’s generic volitions, his regular, and, as it
were, automatic activities,—no less free because they are regular and no less regular because
they are free.

Even within the last twenty-five years there has been a notable change in the spirit and temper of
scientific men, and this change has inured to the benefit of theology- Just a quarter of a century
ago John Tyndall, in his opening address as President of the British Association at Belfast,
declared that in matter was to be found the promise and potency of every form of life. But only last
year Sir William Crookes, in his address at Birmingham as President of that same British
Association, reversed the apothegm and declared that in life he saw the promise and potency of
every form of matter. The days of materialism indeed are numbered. The old materialism has
given place to materialistic idealism, and that in turn to a conception of matter so ethereal that it
can no longer be distinguished from spirit. Martineau has well said that matter, as scientific men of
late describe it, "but for the spelling of its name, does not seem to differ appreciably from our old
friends, Mind and God." More and more it is seen that nature is the constant manifestation of an
infinite intelligence and life, and that this intelligence and life can be none other than those of the
immanent God.

Sermonindex.net | Page 99



Chapter 34

036. GOD IMMANENT IN THE SOUL

GOD IMMANENT IN THE SOUL Our generation is coming to recognize God’s immanence in the
soul, as well as in nature. As nature is throbbing with life because God is in the molecular as well
as in the molar masses of the universe, so humanity is throbbing with life because humanity lives,
moves, and has its being in God. The germs of this conception are found in all great Christian
thinkers. How impossible it is to regard Augustine as ignorant of the immanent God when we hear
him crying: "I could not be, O my God, could not be at all, wert thou not in me; rather, were not | in
thee, of whom are all things, by whom are all things, in whom are all things." Here is a natural
union with God which is irrespective of human choice, and which is antecedent to the moral and
spiritual union which is mediated by faith and of which Augustine speaks in that other more familiar
utterance: "O God, thou hast made us for thyself, and our heart is restless until it find rest in thee."
Luther’s friends wrote despairingly of the negotiations connected with the Diet of Worms. But the
great Reformer wrote back from Coburg that he had been looking up at the night sky, spangled
and studded with stars. He had found no pillars to hold them up, yet they did not fall. God needed
no props for his planets and suns, but hung them upon nothing. So Luther concluded that the
unseen is prop enough for the seen, and that behind all the decisions of men are the will and
power and life of God. The theology of fifty years ago did not so much deny God’s immanence as it
forgot God’s immanence. It emphasized the other side of the truth and let this side go by default. It
was individualistic and ignored the fact of solidarity. Similarly we think of the continents and islands
of our globe as disjoined from one another. The dissociable sea is regarded as an absolute barrier
between them. But if the ocean could be dried, we should see that all the while there had been
submarine connections, and the hidden unity of all lands would appear. So the individuality of
human beings, real as it is, is not the only reality. There is a profounder fact of common life. Even
the great mountainpeaks of personality are superficial distinctions, compared with the organic
oneness in which they are rooted, into which they all dip down, and from which, like volcanoes,
they receive at times quick and overflowing impulses of insight, emotion, and energy.

| have said that our half-century has, first of all, rediscovered the immanent God. Now, secondly, |
would say it has discovered that this immanent God is Christ. We have become familiar with the
phrase, "the larger Christ." | wish to avail myself of the phrase without adopting any of the doctrinal
connotations which have so often accompanied it. | wish simply to point out that our later theology
has, as never before since the times of the apostles, identified the Christ of the incarnation with the
Logos of God, through whom and unto whom all things were made and in whom all things consist.
A recent writer has said that Christ is "the frankness of God." But this is only a faint echo of of the
Scripture: "No man hath seen God at any time: the only begotten Son, who is in the bosom of the
Father, he hath declared him." Modern theology sees in Christ not merely the Man of sorrows who
lived and died and rose again in Palestine, but also the one and only principle of divine expression,
the one outgoing and revealing agency in the nature of God. In other words, while the
transcendent and unknowable God is the Father, the immanent and revealed God is Christ.
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We owe to what has been called "the new theology" in this country, in spite of its wrong
applications of the principle, a conception of Christ's larger relations, to which both the main
divisions of recent German theology are strangers. And as a valuable side-light is thrown upon our
subject from across the sea, let me briefly refer to the views of Christ held by Ritschl and by
Pfleiderer respectively, the two leaders of German theological thought,—the one living and the
other dead. Pfleiderer bases his theology upon the philosophy of Hegel. Like Strauss and Baur,
Beidermann and Lipsius, he emphasizes the ideal Christ; he declares that historical facts cannot
be the ground of faith; he denies miracle; his Christ is a phantom in the air; only the conception of
a perfect humanity is needful to save. While Pfleiderer emphasizes the ideal Christ, Ritschl
emphasizes the historical Christ. But this historical Christ is only historical. As Matthew Arnold
said, so Ritschl might say of Christ:

Now he is dead! Far hence he lies In the lorn Syrian town; And on his grave, with shining eyes,
The Syrian stars look down. A dead Christ, and a Christ far away; a Christ who influences us by
his remembered teachings and example, just as other great men of the past rule us from their
urns—this is the historical Christ whom Ritschl presents for our acceptance. Between the historical
Christ of Ritschl and the ideal Christ of Pfleiderer there is not much to choose, for they both ignore
the living Christ who is present in every believer.

How far beyond all this is the conception of our later English and American theology! This
adoringly acknowledges that Jesus Christ is the same yesterday, today, and forever; that he is
with his people alway even unto the end of the world ; that he is in them, the hope of glory and the
power of an endless life. It recognizes in him the eternal Word, who not only was before Abraham,
but in the beginning was with God and was God, the personal object of the Father’s love before
the foundation of the world. He was the pillar of cloud that led Israel through the sea; his voice
thundered forth the law on Mt. Sinai; he was the spiritual rock that followed his people in the
desert. There was a pre-incarnate activity of Christ even among the heathen; nowhere did he
leave himself without a witness; he is the Light that lighteth every man. And even now, in history,
art, science, literature, the seeing eye can discern the inner movement of the omnipresent,
omniscient, omnipotent Christ, bringing life and order out of warring and dead humanity even as at
the beginning his creative Spirit brooded upon chaos and brought forth forms of life and beauty.

| can only hint in passing at the immense practical advantage of this revived New Testament
doctrine, that Christ is the immanent God. The suffering of the cross has new meaning when we
realize that the life that was there poured forth for our salvation was the same Life that ebbs and
flows in mighty tides on the far shores of the universe; and the power of Christ to save the
individual sinner and to accomplish the world’s redemption is newly apprehended when we see
that he who sends forth laborers to the harvest is the same Christ's Method Is Evolution Being
whose will is the inmost force of nature and of history. But | must hasten to add to these two truths,
that God is immanent and that this immanent God is Christ, a third truth which the theology of our
half-century has rescued from neglect, this namely, that Christ's method is the method of
evolution. Evolution has ceased to have terrors for us since it has been seen to be not an agent
but a method, and to be the method of the immanent Christ. As gravitation, or God’s rule in space,
yielded up its sceptre to Christ, so evolution, or God’s rule in time, has yielded up its sceptre also
to him. The passion for reality which inspires our generation is no longer content with legal fictions
and arbitrary interventions and phenomenal manifestations. It wants consistency and law, at the
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same time that it has personality and freedom. All this it has when it recognizes the method of the
immanent Christ to be the method of growth, the starting from the lowest round of the ladder in
order to reach the highest, the beginning with a mere germ, but a germ capable of endless
unfolding. Evolution does not exclude design when we once see in it the method by which the Son
of God has been imparting his own life and so manifesting the Father.

Law is only the method of freedom, the regular operation of personal life. It not only does not imply
necessity, but it implies its opposite. | may choose to do a thing repeatedly, but my choice so to do
is no less free. Kant well compared the liberty of determinism to the liberty of a turn-spit which
revolves of itself only when it is wound up. But if every operation of nature is due to a supernatural
Will, there is no longer any lack of power to work miracle or to push forward the history of life. Not
natural law in the spiritual world, but spiritual law in the natural world, is true formula. And so the
long struggle between science and faith is ended,—they are but opposite sides or aspects of the
same thing. To use the words of Beidermann: "Everything is miracle,—therefore faith sees God
everywhere; nothing is miracle,—therefore science sees God nowhere."

It is possible to interpret the universe in terms of naturalism, because science looks only at events
and their sequences. But it is also not only possible but necessary to interpret the universe in
terms of spiritualism, because faith sees in each event and sequence the manifestation of an
all-wise mind and an all-powerful will. And this all-wise mind and this all-powerful will are the mind
and will of Christ. Evolution is only his going forth from everlasting. Creation is simply the
differentiation of his energy and its transformation into force. We no longer look upon the
successive species as products of a fiat from without,—we regard them as results of an operation
from within. Man himself is developed from lower forms of life, but the lower forms do not produce
the higher or in any way account for the man who caps the climax of them all. Both the lower and
the higher derive their being from Christ, and animal forms are only Christ's preparation for the
man who succeeds them. Man has come, not from blind and dead matter, but from the immanent
Christ whose life pulsates through the universe and who has reinforced that life from his own
infinite fountain.
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037. THIS EVOLUTION IS ETHICAL

THIS EVOLUTION IS ETHICAL

| now come to a fourth characteristic of our modern theology,—its recognition that evolution is
predominantly ethical. By this | mean that the world is not simply a lost world given over to the evil
one, but that moral forces are at work in it, and the immanent Christ is progressively transforming
it. Even prehistoric and palaeontological life presents dim foreshadowings of the moral truths that
emerge in the life of man and that reach their full manifestation in the drama of redemption. As
Doctor Harris, of Andover, has so nobly shown, the struggle for existence is not simply a selfish
and internecine warfare,—it is each creature’'s standing for its rights. Self-preservation in the
animal creation is an adumbration of that principle in man which leads him to maintain his integrity
and to vindicate his freedom. Without the perception of rights there would be no perception of
duties, and Christ prepares for the ethical career of humanity by giving even to the beast below
him the instinct to defend itself and to guard its own. As there is an evolutionary preparation for
righteousness, so there is an evolutionary preparation for love. Henry Drummond’s best teaching
was this. In the impulse of reproduction and in the care for offspring there is already an incipient
altruism. The tigress that suckles her young and the eagle that starves herself to give her eaglets
food show a self-sacrifice which in its higher and human developments becomes truly ethical. And
why should we stop with the animal creation? Is there not a generosity which belongs to many
ungodly men? Is there not a conjugal and paternal and filial affection which cannot be credited to
fallen human nature, but which must have a divine origin? Let us not attribute these things to man,
but rather to the Christ of God, whose original grace is counteracting the effects of original sin, and
who is thus preparing the way for the publication and reception of his finished redemption.

Mr. Kidd has brought out most vividly the fact that there is a social evolution which works upward
in spite of the downward direction of the individual will. | recognize in this social evolution the
operation of the immanent and omnipresent Christ, whose method is the method of law and of
growth, and whose movements have their material and natural as well as their supernatural and
spiritual aspect. It is not true that this world is merely a City of Destruction, as John Bunyan and
the theology of fifty years ago painted it,—a City of Destruction from which Christ has departed
and from which we are only to flee. No, the Lord is here, and we may enjoy his presence along our
Christian pilgrimage without waiting, as the pilgrim did, until we reach the shining streets of the
New Jerusalem. Even now Christ is leavening society with his Spirit, and we are to better the world
instead of leaving it. The governments and institutions of our time are slowly but surely becoming
moral, not because of any atheistic law of progress or because of any inherent tendency of things,
but because the immanent Christ impresses his own ethical character upon the whole evolutionary
process.
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SUMMED UP IN THE HISTORICAL JESUS

There is a fifth truth to which the last half-century has attained,—a truth more important than all
that have preceded, simply because it includes them all. It is this: The ethical meaning of the
universe is summed up in the historical Jesus. It has been sometimes said that Christianity is the
crown of the evolution of the whole universe. But this does not express the whole truth. Christianity
is nothing but Christ, and Christ is not simply the crown of evolution; he is the animating spirit of it,
the inner force that moves all its wheels, the mind and heart and will that expresses itself in all its
processes; and when he becomes incarnate, and teaches, suffers, dies, all the rays of previous
divine impartation throughout the universe come to their focus. The historical Jesus is not only
God manifest in the flesh, in whom is all the fullness of the Godhead in bodily form and
manifestation, but he is also the gathering up and disclosure of all the ethical meaning of the
creation. In other words, Jesus is the immanent Christ of evolution, coming out like a painter from
behind his own picture and interpreting to us his own work. In the Epistle to the Hebrews it is
declared that the Mosaic tabernacle and its sacrifices were only the shadows of the heavenly, and
that Moses made the earthly after the pattern of those that were shown him in the mount. The
whole historical life and work of Jesus were in like manner the temporal and finite shadowing forth
of eternal and infinite realities. His own human growth in wisdom and knowledge and in favor with
God and men is but the mirror which reflects in miniature the process of evolution by which the
universe has come to be what it is, and by which the larger Christ has progressively revealed the
transcendent God. But specially is the historical Jesus the moral and spiritual fullness of the
Godhead. "He that hath seen me,” our Lord can say, "hath seen the Father," —the Father’s
righteousness and the Father’'s love. His cross is a window into heaven, through which we can
discern the purpose of all existence, and we can understand the whole creation that groaneth and
travaileth in pain together only when we see the same heart that animates it breaking in agony on
Calvary. The cross is the revelation of God’s eternal suffering for sin. To this great conclusion the
theology of the last fifty years has been leading us. In the boyhood of some of us, New England
theology explained the atonement by the necessities of government. Nathaniel W. Taylor's system
of theology was entitled "Moral Government,” and Charles G. Finney’s treatise on moral
government was entitled " Systematic Theology." Both of these theologians maintained that Christ
suffered to demonstrate God's regard for his law. But why God should have such regard for his
law was not entirely clear, for law was conceived of as something arbitrary and external instead of
being the necessary expression of his holiness, an expedient for the happiness of his creatures
instead of being the transcript of his own moral nature. The result has been that law, having no
proper foundation in God’s being, has lost its significance, and the very conception of government
has dropped out of New England theology.
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039. THE SUPREMACY OF RIGHTEOUSNESS

THE SUPREMACY OF RIGHTEOUSNESS The idea of moral influence took the place of moral
government. But the influence was not moral, because the morality was utilitarian, and happiness
instead of righteousness was regarded as the end of creation. The word righteousness indeed has
of late years been falling into desuetude as the word government did before it, and schemes of the
atonement have been devised in which its whole purpose has been represented to be a subjective
change in man, while the necessity of any atonement to the divine holiness has been either
ignored or denied. It is interesting to find such men as Pfleiderer declaring these schemes to be
direct contradictions of the doctrine of the New Testament, where the Epistle to the Hebrews
speaks of Christ as through the eternal Spirit offering himself without spot to God, and where the
Epistle to the Romans represents him as being set forth to be a propitiation through faith, by his
blood, to show his righteousness, that he might be just, while he justifies the believer. While other
scriptures assure us that love provides the atonement, these passages make it equally plain that
the atonement is made to righteousness, and that it is righteousness that requires it.

| regard the last half-century as having led the way, by the new discoveries of Christ's
world-relations and by the demonstrated insufficiency of all mediating theories, to a larger and
profounder conception of that redeeming work of which the whole universe is but the theatre and
the illustration. And so | suggest, as the sixth truth to which theology has been gravitating, the
supremacy of righteousness in the nature of God. The ethics of the cross is the ethics of the
universe, and the cross and the universe alike declare that not love but righteousness is the
fundamental attribute of God. Bishop Butler, in his "Analogy," wrote long ago as follows: "Perhaps
divine goodness, with which, if | mistake not, we make very free in our speculations, may not be a
bare single disposition to produce happiness so much as a disposition to make the good, the
faithful, the honest happy." If it be replied that even this righteousness is a form of love,—God’s
love for himself,—it still remains to be considered that this self-love, which is righteousness,
conditions all other love, and that God cannot make the universe happy except by first making it
holy. The immanent Christ is a suffering God. Love for his sinning creatures makes possible his
suffering. But only his holiness makes that suffering necessary. If God were not supremely
righteous, even love's sharing of the sinner’s life and the sinner’s lot would involve no suffering
and no atonement. No quia voluit then can explain God'’s suffering for human sin. It is a fact of life
and a revelation of the fundamental attribute of his nature. God cannot be God unless he is
righteous and maintains that righteousness intact, for righteousness, though it is not a utilitarian
self-love, is God’s instinct of self-respect and self-preservation. When sin assails this attribute it
assails God himself. The immanent God suffers, and must suffer, so long as there is sin. The
reproaches of those that reproach God fall upon Christ, whose life is the inmost principle of their
being. He suffers because of his holiness what they because of their unholiness cannot suffer. His
suffering takes the place of theirs and becomes remedial. For those who appreciate and accept it,
this sharing of their guilt and penalty becomes a veritable substitution. The believer sees that
Christ has done for him what he could never do for himself, that the Lord has laid on him the
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iniquity of us all, that by his stripes we are healed. But even to those who do not understand its
meaning, Christ’s sacrifice brings blessing. Because his suffering vindicates God'’s righteousness,
the whole race can live under a dispensation of grace. So the atonement is an ethical fact of
universal significance. While the cross is the manifestation of suffering love, it reveals the holiness
of God as the reason why that suffering must be endured.
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CONSCIENCE REFLECTS GOD’S HOLINESS

There are evidences of a return to this Pauline doctrine in D. W. Simon’s acknowledgment that
God as well as man needs to be reconciled, and in J. M. Whiton’s concession that atonement is
made to the immanent God in conscience. But when it is maintained that only conscience is
propitiated, John’s declaration is forgotten: "If our heart condemn us, God is greater than our heart
and knoweth all things." We are made in the image of God, and that which is highest in us best
shows us what God is. The subjective demand of conscience for reparation is only the reflection of
the objective righteousness of God which requires satisfaction if the sinner is to be saved. The
immanent God who reveals discloses to us the nature of the transcendent God who is revealed.
And as the conscience of man in the progress of the centuries becomes increasingly sensitive, it
becomes more and more evident that holiness is not only an independent attribute, but is the
supreme attribute in the divine nature. As conscience is supreme in the moral constitution of man,
so holiness is supreme in the moral constitution of God. As | am bound to love my neighbor only
as myself, so God makes regard for his own purity and honor the standard by which all outgoing of
affection for his creatures is to be tried and limited. Even love must put itself under the control of
righteousness. Only as God is true to himself will he have anything to give to others. The
atonement was necessary in order that God "might be just,” and not only death and hell, but also
the cross, declares that "righteousness and judgment are the foundation of his throne."

| can but believe that a new conviction of the ethical import of Christianity is taking possession of
the church. | believe also that this is a reflection of the ethical element in the atonement of Christ.
The apprehension of natural law and of its fixity has helped the apprehension of the solemnities of
moral law. Heredity is but original sin in a new guise. Sociology declares the solidarity of the race.
And even monism in its Christian form furnishes a basis for the inculcation of brotherhood and of
obligation. The new sense of community which has made us feel the sorrows of Armenians and of
Cubans and of Filipinos as if they were our own is the fruit of Christ’s cross and its demonstration
that humanity is worth saving because it has kinship with the divine. He who is made priest, not
according to the law of a carnal commandment but according to the power of an endless life, is the
mighty prophet also, and he has taken our humanity into an eternal school. We are dull pupils, and
it will take the great Teacher many generations before he can fully convince us that we are the
offspring of God and are therefore of one blood with the Hottentot and the outcast, the grimy
factoryworker and the child in the slums. But the cross has emancipated woman and the slave; it
will yet do away with war and subdue the greed of capital; it will reform municipal and national
politics and give us a righteous State. For all these things are corollaries of the one great truth that
the suffering Saviour is the condensation into terms of space and time of the whole ethical process
of the ages, that his humanity is true divinity, and that love to him can be shown only by loving our
fellow-men, his brethren. The evolution of religion is inseparable from the evolution of morality, for
they are but obverse sides of one whole, religion being simply morality toward God, while morality
is religion toward man. The incarnate Word has subjected himself to a process of evolution,
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reaching results not at a bound, but slowly and by steps of natural and rational advance, and he
has thus imaged to us the history of creation. Should we not expect to find the same process
repeated in the written word, which conveys the knowledge of Christ to men? A seventh and last
step of progress in our recent theology is its application of the principle of development to Holy
Scripture. We see, as our fathers did not, that the recording of revelation like the giving of it was no
single act, but multiplex, and that God spake to the fathers through the prophets in many parts and
in many ways. The Spirit of Christ which was in them was the Spirit of the immanent Christ
working after his common evolutionary fashion. It was not the sudden impact of a power from
without but the movement of a power from within, which only in thought was distinguishable from
the activity of their own minds and hearts and wills. And inspiration was like grace; it was not
infallible nor impeccable. The first covenant was not faultless, and for the hardness of their hearts
God gave his people statutes that were not good. The light of truth and of duty came to them
gradually: it was first starlight, then dawn, finally day. No particular theory of inspiration is essential
to Christianity, for Christianity existed in full vigor when no New Testament book had been
composed. The genuineness and credibility of our Gospels might be successfully argued just as
we argue the genuineness and credibility of Thucydides, even though they had never been
inspired. The Holy Spirit can use all methods of composition which men properly and truthfully use
in the communication of truth. Does Robert Browning impersonate Give or Fra Lippo Lippi,
reanimating some dead hero and causing him to tell out to us the secret of his life? Then the Holy
Spirit might conceivably inspire some godly writer of after times to impersonate King Solomon and
disclose in the book of Ecclesiastes the skepticism and pessimism of his wanderings from God. If
John Bunyan could properly construct an allegory like The Pilgrim’s Progress, the book of Jonah
might conceivably be an apologue and still be inspired, and whether it is an apologue or a history
is a mere question of interpretation which every Christian is free to decide for himself without
prejudice to his faith in inspiration whatever his conclusion may be. Not only methods of
composition but methods of collection are subject to this rule. A book may go by the name of its
chief writer, and Isaiah or Zechariah may have a double authorship. The Pentateuch may be
Mosaic only for substance; the laws of Leviticus may be later additions in the spirit of what Moses
wrote; the speeches in Deuteronomy may be representations by one of Moses’ successors on the
west of Jordan of instructions by the great lawgiver on the east of Jordan which had been
traditionally handed down.
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MODERN VIEW OF INSPIRATION Does this application of evolutionary principles to Scripture
disprove its inspiration? Nay, it only makes its inspiration more plain. It requires less musical
genius and organizing ability to train a single violinist to execute a solo than it does to make forty
instruments play one great symphony. The more composite the authorship of Scripture, the
stronger is the proof of one superintending divine Mind that combines the scattered biblia into one
Bible. The modern view of inspiration delivers us indeed from some older conceptions of Scripture
as a sort of ready reckoner, an oracle each of whose utterances apart from its connections is
divine, a mechanical whole which accomplishes its purpose without our care or thought. The
modern view sees in Scripture a grander inspiration than this,—an inspiration which, while it does
not guarantee the inerrancy of Scripture in every historical and scientific detail, does yet make it,
when taken together and when rightly interpreted, infallible for its purpose of communicating moral
and religious truth, and able to make us wise unto salvation. And if ever a question arises whether
the earlier teachings as to divorce or war or slavery represented the highest moral standard, we
may judge them as parts of a progressively unfolding system whose key and culmination we find in
Jesus Christ. "Moses said unto you" is followed by "But | say unto you." And yet Christ fulfills the
law and the prophets by embodying in his life and teachings the essential spirit of the whole Old
Testament revelation. He is the ripe fruit of which it was the seed and germ.

| have sometimes seen a charming view on the stereoptic screen interrupted by the gigantic
shadow of the hand of an inexpert manipulator. So fifty years ago God’s great series of Scripture
views, awe-inspiring as it was, lost a portion of its impressiveness by the intervention of some
man-made theories of inspiration. Our generation distrusts the conclusions of many of the higher
critics. But the higher criticism has achieved some positive results, and there can be no
reasonable doubt that the principle of growth solves many of the previous difficulties of Holy
Scripture. The same immanent Christ who moved in Hebrew history presided also over the history
of inspiration. We have no need to doubt the supernatural element either in the world or in the
Bible, so long as he is recognized as the animating and controlling force in both. Our modern
theology has immensely gained in candor and insight by acknowledging that the same method of
human growth which was adopted by the incarnate Word was also adopted in the production of
the written word, and that both these manifestations of the immanent Christ consist with and throw
light upon one another.

| have attempted in this hasty sketch to show the new advances toward scientific clearness and
unity which theology has made during the past fifty years. | am well aware that some who have
listened to me may regard my doctrine as more new than true. Further reflection will, | trust,
convince them that what seem to be novelties of belief are after all only old truths of Scripture
which the intense rays of modern science and philosophy have brought out from obscurity and
have made visible. | have found these newly apprehended or newly emphasized truths to be: first,
that God is immanent in his universe; secondly, that this immanent God is none other than Christ;
thirdly, that Christ’'s method is that of evolution; fourthly, that this evolution is characteristically and
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predominantly ethical; fifthly, that the ethical meaning of the universe is summed up in the
historical Jesus; sixthly, that the central principle of this ethical system is the supremacy of
righteousness in the nature of God; and, seventhly, that this principle of ethical development is to
be applied to the understanding and interpretation of Holy Scripture.

I have hoped that this statement of the gains of the last half-century might answer a pacific
purpose and might show us that some of the divisions of the past were needless and might now be
healed. Let me quote to you a great utterance of the great Dollinger, the man who ventured greatly
when he broke with the Roman Church and with all the traditions of the past in order to follow
Christ and his convictions of Christ’s truth. His words are these: "Theology must become a science
not, as heretofore, for making war, but for making peace, and thus bring about that reconciliation
of churches for which the whole civilized world is longing." That Dollinger did not regard this
reconciliation as attainable by mere outward union is plain from his founding of a new church. His
exhortation is to the cultivation of a spirit rather than to the acceptance of a creed. Yet the spirit will
lead to the creed. When we are ready to take truth even from heretics or from heathen, the bars
will begin to fall and the churches will begin to see eye to eye. The new Free Church Catechism is
proof that on all the great essentials our evangelical churches are already one. | seem to see
already the first beams of the dawn. In its recognition of the universal presence and lordship of
Christ our half-century has done much to hasten the answer to his prayer "that they all may be
one." By his teachings and especially by his candid and gracious spirit, President Alvah Hovey has
done his full share in promoting that unity. For our sakes may he be late in going into heaven! May
his mantle fall on his successor in the presidential chair! May all we who teach catch something of
his spirit! And may Christ our Lord, whose favor has so attended his servant, lead us also on, till
we all attain "unto the unity of the faith and of the knowledge of the Son of God, unto the measure
of the stature of the fulness of Christ "!
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STATE AND CHURCH IN 1492 AND IN 1892

"He brought us out, that he might bring us in." Out of Egypt into Canaan; out of slavery into
freedom; out of the despotism and idolatry of the Pharaohs into the good land and large where
they could worship the God of their fathers. It was the first great national deliverance, the
beginning on earth of civil and religious liberty. No wonder that the glory of it is ascribed to God.
Only his mighty outstretched arm could have drowned the oppressor in the sea, led his people like
a flock through the wilderness, turned a multitudinous rabble of cowardly bondmen into a
disciplined army,—into an independent, liberty-loving, Godfearing nation. But the God who brought
Israel out also brought Israel in. He did not leave those whom he had redeemed to perish in the
desert. He provided a land for the people, as well as a people for the land. There in Palestine,
secure under his protection from the ravenous heathen monarchies around them, Israel entered
for the first time in human history upon the sublime experiment of combining just civil government
with the service and worship of the true God. The hand that brought Israel out, that it might thus
bring Israel in, was the hand of Christ. Moses was the human instrument, but the real agent was
one greater than he. For this reason we read in the Apocalypse of "the song of Moses . . . and the
song of the Lamb." It is intimated that this first deliverance of God’s people through Moses was a
victory of the pre-incarnate Son of God, and that it was the type and beginning of a long series of
deliverances scattered through history and culminating in the final triumph of Christ and his
church, when they shall stand on the heavenly shore, looking back upon that glassy sea mingled
with fire in which the last enemy has been overwhelmed. Every advance of liberty, culture, faith,
takes place under the leadership of Christ. All patriotic songs are written, consciously or
unconsciously, in his honor. It is he, the Lamb of God, who from age to age brings out his people,
in order that he may bring them in.

Human history has been the history of migrations. The immense westward movement that first
populated and then depopulated the classic lands, that first established the Greek and Latin
empires and then overthrew them, was the most significant political event of the ancient world.
And the greatest political event of the modern world is that same westward movement in its
continuance to the American shores. The discovery of this continent by Columbus is the beginning
of modem history, and about it turns the whole future destiny of man. It is fit that we should mark
this four hundredth year by a solemn recognition of what Edward Johnson, the old Puritan writer,
called "the wonder-working providence of Zion’s Saviour."
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IDEAL OF THE DIVINE FOUNDER With this view | have taken for my theme: State and Church in
1492 and in 1892; or, the progress of civil and religious liberty in four hundred years, with
American Christianity as a factor in that progress. As we follow the march of the nations from the
Tiber to the Thames, and from the Thames to the Mississippi, we shall find equal reason for
rejoicing, whether we consider from what our American Israel has been brought out or to what our
American Israel has been brought in. Fourteen hundred and ninety-two,—how looked the world in
that year of our Lord? What were Church and State, and what the relations between them? As for
the church, we may answer that it had utterly forgotten its spiritual vocation, and had become over
all Europe the servile abettor and instrument of civil despotism. How low it had fallen and how far it
had departed from the ideal of its divine Founder can be easily seen if we remember what that
ideal was, and then trace the stages of the church’s history. The foundation of the church is the
spiritual connection of the individual believer with the living Christ, his Saviour and his King. His
rule is a rule over the human spirit; within the realm of faith and conscience he is the supreme and
the only Lord. As his reign is a spiritual one, his laws are enforced solely by spiritual sanctions.

Side by side with the Church, but in entire independence of it, stands the State. It too is a divine
institution and is clothed with a divine authority. But it has to do only with men’s outward and
earthly and temporal affairs. While the Church visits spiritual offenses with purely spiritual pains
and penalties, the State has only to do with civil offenses, and these it visits with civil pains and
penalties. The Church is not to intrude into the sphere of the State, or wield its physical weapons;
nor is the State to intrude into the sphere of the Church, or meddle with things spiritual. The State
is to help the Church only by protecting it from external violence, and by securing to all its citizens
the right to exercise and to propagate their faith so long as that faith does not involve violations of
the rights of others. The Church on the other hand is to help the State by declaring that the powers
that be are ordained by God, and that the citizen in all civil matters owes obedience to constituted
authority. This entire separation, yet friendly co-operation, of Church and State is the scheme of
the New Testament. Leopold von Ranke was a true statesman, as well as a true churchman, when
he said that " Render unto Caesar the things that are Caesar’s, and unto God the things that are
God'’s," was the most important utterance of Christ. For three centuries, or down to the time of
Constantine in 325, the Church was true to Christ’s prescription, though the State was not. The
one word that designates the period is the word persecution. Christianity was an illicit religion. Yet
it prospered in spite of repression. The pruning knife only gave vigor to its growth. Ten converts
rose to fill the place of every martyr. At last the heathen world stood awe-stricken before the
spectacle of such self-forgetful constancy and yielded, at least outwardly, to the claims of Christ.
Then began a second period, lasting from 325 to 1050, for which the word patronage is the only
proper designation. The Emperor Constantine took the church under his protection. As his imperial
predecessors had persecuted the Christians, so now his successors in the empire began to
persecute the heathen. It became a matter of worldly advantage to profess Christianity. The civil
power combined with a lax morality and with infant baptism to sweep the whole population into the
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church. The kingdom of God came to be identified with the visible church, and the visible church
little by little came to mean the Roman hierarchy. The Church, thus nourished in the bosom of the
State, repaid the kindness shown, by stinging to death its benefactor. Ecclesiastical arrogance and
ambition outgrew all bounds. A third period followed, from 1050" to 1250, in which the Church
usurped the functions of the State and brought the world to her feet. The Papacy lorded it over the
bodies as well as over the souls of men. It calmly appropriated to itself the traditions and the
prerogatives of the Roman Empire. As the first period was the period of persecution, and the
second period was the period of patronage, so this third period was the period of power. In
Hildebrand’s claim to jurisdiction over all civil governments, in Henry IV.’s purchasing his crown by
penitential prayers as he waited barefoot during those cold January days at Canossa, and
especially in the wresting from the emperors of the election of the popes and the giving of it to the
cardinals as princes of the church, we see how near the Roman hierarchy came to absolute
temporal dominion.

There followed a fourth period in the church’s history which may be designated as the period of
policy.

Vaulting ambition had overleaped itself. Papal assumption provoked revolt. The Crusades,
undertaken in the interest of the church, resulted in the weakening of the church and the transfer
of her power to the rising kingdoms of Western Europe. Rome was no longer supreme. She was
compelled to maintain her existence and to secure her ends by diplomacy and persuasion. As in
the days of her power she had wrested from the empire the election of the popes, so now there
was wrested from the popes the election of the emperors, and the seven electors chose their
imperial head without asking whether the reigning pope said yea or nay. So from the year 1250 1
to the year 1517 the church became the slave of the temporal powers, depending upon them for
support, and by most unworthy concessions in matters spiritual purchasing their help in the
extermination of her foes.

Fourteen hundred ninety-two, when judged by moral or religious standards, was as dark a year as
the world had seen since Christianity had begun to be. The church had run through its four stages
of persecution, patronage, power, policy. It had apostatized from Christ, sold itself for worldly gain,
become a false church instead of a true. Where in that dark time was the true Church of Christ? It
was hiding in dens and caves of the earth, excommunicated, stretched upon the rack, burned at
the stake. The Albigenses had been well-nigh exterminated; John Huss and Jerome of Prague
had suffered martyrdom; Savonarola’'s fiery appeals were preparing his doom. Between the years
1478 and 1498 thirty thousand persons were in various ways punished by the Inquisition, and
more than eight thousand persons were burned alive.
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AN INCESTUOUS ALLIANCE And who was the head of the hierarchy in this same 1492? None
other than Roderigo Borgia, otherwise known as Pope Alexander VI. He sold for money the
highest offices of the church; by assassination he made offices vacant that he might have offices
to sell. Books of inconceivable obscenity received his sanction; books with a tinge of evangelical
truth he condemned. For impiety, worse than a Nero, for impurity, worse than a beast, he yet
claimed to be the vicar of Jesus Christ. Not too harshly did Dbllinger speak of him as among those
popes "whom hell has swallowed up." The world in 1492 had reached a practical demonstration
that the alliance of Church and State is an incestuous one. Whether the Church dominate the
State, or the State dominate the Church, the result is equally disastrous. When the Church
assumes temporal powers, it ceases to be a church. In 1484 John Laillier, Doctor of the Sorbonne,
cried out: "Since the days of Pope Sylvester, Rome is no Church of Christ, but a mere instrument
of the State for the purpose of extorting money." And we shall never understand such a
monstrosity as Alexander VI., unless we see in him a mere temporal prince, who for purposes of
ambition pretends to be Christ's vicegerent, and hypocritically assumes to administer spiritual
affairs. The very conception of a spiritual kingdom had well-nigh died out from the minds of men,
or such a phenomenon would not have been possible.

While the Church had become the mere tool and slave of secular ambition, what shall we say of
the State in 1492? Was civil government more free than ecclesiastical government? The short and
simple answer is, that it was "the age of the despots.” The characteristics of the time were
Caesarism, absolutism, centralization. Every king of Europe at that time could say: "L'Etat, cest
mot,"—"l am the State," just as the pope could say: "L’Eglise, cest mot,"—"l am the Church." But
in order to appreciate how much this means, and from what hideous civil conditions our fathers
were brought out, it will be necessary to take a backward glance at the history of the State, as we
have just reviewed the history of the Church.

Mr. John Fiske, in his "Beginnings of New England," furnishes us with a generalization which
greatly helps our inquiry. The characteristic of the Oriental State, he tells us, was conquest without
incorporation. Hence the unassimilated provinces of the Eastern empires fell apart just so soon as
the external force that aggregated them was withdrawn. The characteristic of the Roman State, on
the contrary, was conquest with incorporation, but without representation. Here was a great
advance on the Oriental method; wherever Rome carried her victorious banners she made the
conquered peoples Romans, giving them not only Roman protection but Roman citizenship. The
Roman Empire was an organic whole; its organization and law enabled it for centuries to resist
attack. Still it lacked the one element which alone could have given it perpetuity—the element of
representation.
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THE PRINCIPLE OF REPRESENTATION

How shall a widely extended empire be kept to gether? How can the separated parts be made to
retain their interest in the whole? Mere incorporation will not accomplish it; besides giving
protection to the parts, you must give to the parts an actual share in the government. Hence
Aristotle, ignorant of the principle of representation, declared that a republic must be small,—none
can be permanent where the free citizens number more than ten thousand. The Greek
democracies were indeed of brief duration. The Roman Empire also fell. We hear occasional
predictions that our own republic, simply because of its bigness, must some day fall to pieces.
Such predictions fail to take into account the fact that a third method has appeared in history, a
method which we can call English, as distinguished from the Oriental and the Roman. While the
Oriental State was characterized by conquest without incorporation, and the Roman State by
conquest with incorporation but without representation, the English State is marked by
incorporation and representation together. The principle of representation is the gift of the German
tribes to the world’s civilization. Wherever those tribes overran Europe, they planted the seeds of
this new principle of civil unity and freedom. We see the signs of it in the Cortes of Spain and the
StatesGeneral of France. But on the Continent it is only in secluded spots, such as Switzerland
and the Netherlands, that the seed bore permanent fruit. The old Roman method of government by
prefects crowded the new element out. The separate parts were too unintelligent and lifeless to
clamor for the liberty, or to defend the right, of representation. And so the Continent in great
measure lost its opportunity and relapsed into political despotism, just as afterward, when the
Reformation came, it lost its opportunity and relapsed into ecclesiastical despotism. Only in
England—and there mainly because of its isolation from Continental example and its separation
from the Roman past—did the representative principle have a chance to show what it could do to
make a nation united and free.

Even in England, as we shall see, the germ was not yet fully developed, and it needed to be
carried across the Atlantic and planted in virgin soil, where there was absolute freedom from rival
or adverse influences, before it could bear its largest and noblest fruit. But the Magna Charta had
been wrung from King John, in 1215, and Simon de Montfort's great victory, in 1264, had settled
forever the principle that there can be no just taxation without representation. And though the Wars
of the Roses drained England of her strength, and the death of Richard on Bosworth Field left
Henry VII. free to rule almost without a parliament, yet the principle survived; it had indestructible
vitality; it was destined still to animate the breasts of Englishmen, until they had brought a
successor of this same Henry to the block, and had established a refuge and home for liberty
beyond the sea.
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A TIME OF RETROGRESSION

It is always darkest just before the dawn. The great uprisings of freedom were, in 1492, things of
the unknown and distant future. The shifting of the primacy from the Latin to the English race, and
the development of that race in a new and greater England, could not yet have been predicted by
man. The apathetic and gloomy despotism of Henry VII. in England was contemporaneous with
the reign in France of Louis Xl., through whose tyranny and intrigue the power of the nobility was
broken; standing armies were substituted for the service of feudal retainers, and every office of
justice and legislation was made the instrument of the crown. Ferdinand of Arragon, with his
smiles, his bigotry, and his remorseless coldness, had just married Isabella of Castile, a princess
not so lovely as idealizing historians have painted her, and their united kingdoms constituted the
Spain whose initial acts of State were the banishment of the Moors and the revival of the
Inquisition. In Germany, Maximilian |. was following the example of Louis XI. in establishing a
standing army which might, if possible, put an end to the universal reign of force and private war.
In Russia, Ivan the Great had overthrown the Mongols after their two hundred and fifty years’
supremacy, and had founded the united monarchy of Kiev and Moscow. Everywhere, so far as
civil liberty was concerned, 1492 was a time of retrogression. Monarchical prerogative was
overbearing all popular rights. Erasmus, not long after, compared the typical king to the eagle, and
spoke of "that stern front, that threatening curve of the beak, those rapacious and wicked eyes,
those cruel jaws." And it was of such times that Emerson wrote:

God said, * | am tired of kings—
| suffer them no more;
Up to my ears the morning brings The outrage of the poor."

| have thus depicted, in brief, the condition of Church and State in the year of our Lord 1492. But
that year stands not only for the culmination of the old, but for the rise of the new order of things.
As | have already intimated, the turning-point, the beginning of modern history, is the discovery of
America by Columbus. That was the critical event in which previous wholesome influences
culminated, and from which the great movements that were to follow took force and direction. Let
us consider it in its relation to three great movements in particular: the Renaissance, the
Reformation, and the Revolution. The Renaissance was the new birth of the human intellect, as
the Reformation was the new birth of the human conscience, and the Revolution was the new birth
of the human will. In spite of all the darkness, the morning hour had come. The exploration of the
globe by Columbus in 1492, and the exploration of the universe by Copernicus in 1507,
wonderfully expanded and stimulated the mind of man. The world was discovered to man, and
man was discovered to himself. Every step of the process and every result achieved is a wonder
of divine Providence. It has been customary to laud the early navigators. Closer investigation
teaches us rather to magnify Him who directed their way. They were fallible, selfish, often wicked,
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men. But Themselves from God they could not free;

They builded better than they knew.
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NORTH AMERICA KEPT FOR ENGLAND The halo of romance has been stripped from the brow
of Columbus. He had amazing courage and daring, but he was little more than a bold buccaneer.
Some sense of a divine mission indeed possessed him; he celebrated mass on setting out from
Palos, and the first sight of the new world was greeted with a gloria in excelsis: he afterward
declared that God had made him a messenger of the new heavens and the new earth. But he was
a man of dreams and hallucinations, of chicanery and deceit; he deceived others, and he deceived
himself. His religion was largely a cloak for his personal ambition; he was almost devoid of
generosity or honor; he was so devoted to gain, that the Indians with whom he dealt held up a
piece of gold and said: "Behold the Christian’'s God"; and, in spite of earnest protests from
Ferdinand and Isabella, he sent cargoes of these same Indians to be sold in Spain, and thus
became the first slave-driver of the new world. It was well that a flight of birds induced him to
change his course to the southwest and to make for the West Indies, for otherwise he would have
landed in Virginia, and with his first voyage would have brought North America under the dominion
of Spain and the Inquisition. The same Providence that turned Columbus southward against his
will and so kept North America from Spain, only six years later turned Sebastian Cabot southward
against his will and so kept North America for England. Under the patronage of Henry VII. Cabot
set out for Labrador and Hudson’s Bay. But icebergs terrified his crew; he changed his course and
followed the coast as far as Chesapeake Bay, and this exploration laid the foundation for the
British claim to the possession of most of our present United States. The subsequent settlements
of New England and Virginia by the English, and the long conflict with Spain and her rival
settlements in South America which ended only with the destruction of the Armada, may be seen
wrapped up in the germs planted by Cabot and Columbus. But these discoveries were also signs
of a new spirit in Europe—a public spirit, a patriotic spirit, a spirit of breadth and enterprise, of
inquiry and unrest, of revolt against the traditional tyrannies both of Church and State. The very
centralization which the kings devised in their own interest had awakened a sense of nationality.
Joan of Arc was not so much the cause as she was the expression of this new feeling of unity in
France. The merely local and individual began to recognize its relation to the life of the whole.
Kings used this new national consciousness for their purposes, but it was a spirit which they did
not evoke, and which they could not permanently control. Macchiavelli’'s "Prince," with its calm
praise of royal perfidy, shows at any rate that a third estate was rising, of which the monarch must
henceforth take account. The fifteenth century witnessed the first systematic substitution of
diplomacy for force.

Down to this time the peoples of Europe had not been intelligent enough to influence foreign
affairs, and their monarchs did this business for them. But when the Turks took Constantinople, in
1453, and the Eastern Empire fell, and scholars fled from the ancient haunts of learning, and their
Greek books were brought into the debased and ignorant West, there resulted such a sudden and
mighty outburst of human intelligence as the world had never seen before. The thoughts of men
were preternaturally widened. Science, literature, and art began to awaken from the sleep of ages.
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Italy was at this time the great fountain of ideas, and in Italy the very extinction of her ancient
liberties under the iron hand of the despots resulted in the turning of every energy into the new
revival of learning. Printing had j ust been invented, and had made it impossible again to destroy
the intellectual treasures of mankind. Whole generations set themselves to rediscover the classic
writers, and to transfer their words from manuscript to the printed page. From the bed of the Tiber,
and from the buried ruins of old Roman villas, were dug up such masterpieces as the Laocoon and
the Apollo Belvedere; and Venus rose once more from the earth, as she was fabled of old to have
risen from the sea.

Though the Renaissance began in Italy, it quickly extended throughout Europe. The presses of
Florence and Venice were duplicated in Paris and Lyons and Basle. Learning and printing together
penetrated even the thick darkness of England, where many a nobleman could not read, and
where many a priest could not understand the Latin of his prayers. In 1471 William Caxton
established his press under the shadow of Westminster Abbey, and Erasmus, Colet, and More
began the teaching of Greek in the University of Oxford. Well has it been said that Erasmus laid
the egg which Luther hatched. Scholasticism, and the whole brood of papal assumptions, had
thrown upon them the blazing light of a new knowledge and a new zeal for truth.

How needful this enlightenment was may be judged when we remember to what slavery of intellect
and heart Rome had reduced the world. In perfect accord with Rome’s conception of arbitrary
sovereignty, the scholastic philosophy of Duns Scotus and William of Occam had taught that truth
and right are just what God’s will makes them: they have no foundation in the nature of things, or
in the nature of God. God has made the radii of a circle to be equal, but he could just as easily
have made them unequal; he has chosen that veracity and purity shall be virtues, but he could just
as easily have made lying to be right and purity to be wrong. Since truth and right are not
necessary but only arbitrary relations, no amount of thinking or reasoning can ever determine what
is right or what is true, —this is one of God'’s secrets, which only he can make known. He has told
the secret only to the church. Only the church can dispense it to the world. This the priest will do
for a consideration. The thoughtful naturally drew the inference that a merely arbitrary truth was
hardly worth the purchasing, and a merely arbitrary right was hardly worth the doing. The world
sank into a hopeless skepticism as to the very existence of truth, and into a desperate immorality
which defied both right and God. The first effect of the Renaissance indeed was an amazing
increase of human wickedness. The reading of the classic writers stimulated not only the intellect
but also the passions of men. Many a form of heathen depravity, which had been buried in
oblivion, arose once more to corrupt the world. The spirit of the age is expressed in the legend of
Doctor Faustus, ready to sell his soul for knowledge, and when knowledge failed to satisfy,
throwing his whole being into the pursuit of pleasure. Never in all the world was there more
complete proof that mere knowledge will not make men moral. The wickedest of the popes were
great patrons of learning and of art. Ferocity and sensuality walked hand in hand with letters. The
young world, just risen from sleep, had unbounded capacity for enjoyment; everything seemed
possible and permissible to its fresh energy. Church and creed restrained no longer,—they were
either thrown aside or they led the race for mere physical beauty and delight. In short, paganism
had come again, and the gods of power and pleasure were worshiped in the place of Christ.

How infinitely important it was, if the world was not to go down again into heathenism and
destruction, that the Renaissance, the new birth of the human intellect, should be followed by the
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Reformation, the new birth of the human conscience! Rome had become the Sodom and Egypt of
the book of Revelation,—a Sodom for impurity, and an Egypt for darkness and oppression. She
gave no relief or help to the conscience-stricken or the dying. When the conscience-stricken
sought for pardon, the conditions were simply physical penance and the giving of their treasures to
the church. When the dying stretched out agonizing hands to grasp some sure support as they
walked out into the great darkness, their ears were dinned by the droning of the priest, as he
offered unintelligible prayers to the Virgin and to a whole sky-full of saints. How terrible a
commentary upon the corruptions of a false Christianity is the vow of the Sultan Amurath! That
Moslem monarch, believing that there was but one God, and that Mohammed was his prophet,
swore a great oath that he would give himself no rest till he had destroyed the gods of gold, silver,
brass, and wood, that were worshiped by the disciples of Christ. But there was another destruction
preparing, at the hands of a stouter heart and a truer believer, the converted monk of Wittenberg.
Twentyfive years after the discovery of the new world a movement was inaugurated which was to
link civil and religious liberty together, and to transport both to the shores of America. The false
Church and the despotic State must be shaken to their foundations in order that a better order
which could not be shaken might remain. That mighty movement was the Reformation under
Luther. We have seen the need of it. And now the hour had struck.

Down came the storm. In ruins fell The outworn world we knew.
It passed,—that elemental swell;

Again appeared the blue! The Reformation was, above all things else, a revival of religion. It never
would have accomplished what it did, if it had not begun with the heart and purified the springs of
action. But it did not end with the heart,— it clarified the intellect also. It took up into itself whatever
was good in the Renaissance and purged it of the evil. It made havoc of the saints and the
ceremonies, the penances and the priests, with which Rome had encumbered and obscured the
way of salvation, and it brought man once more, after the old New Testament fashion, into
personal dealings with his God and Saviour. Here was the death-blow to skepticism. Faith was the
highest sort of knowledge. The vision of God which the believer enjoyed through the Holy Spirit
was more immediate than ocular perception or logical demonstration. Faith, at the Reformation,
laid the foundation of modern scientific certainty; it had God sure,—since God is truth and truth is
God, other things may be sure also,—hence it proceeded to banish skepticism in philosophy and
science. All our present convictions of the value of normally conducted investigation, all our faith in
a rationally constituted universe, all our nineteenth-century harvests of knowledge and invention,
are the fruits of spiritual seed planted by Luther at the Reformation.

It seems wonderful to us that Luther, after having revived the New Testament doctrine of faith, did
not also revive the New Testament doctrine of the church. This was his error; this was the reason
why his Reformation did not permanently endure in Germany. The multitude of the unregenerate
which infant baptism brought into the church soon undid the work of religious revival, just as it had
done once before in the time of the Emperor Constantine, and left Christianity a prey to formalism
and skepticism. Luther undervalued polity, as compared with doctrine, and so he deprived doctrine
of its divinely appointed guardian and defender. He did not trust enough in the self-governing
powers of the body of true believers, and so he gave over to the State the government of the
Church. Revolting at the fanaticisms of the uninstructed, and not knowing that the only remedy for
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the evils of liberty is liberty, he concluded that in the matter of church government the princes
should lead and the people should follow. Did he not believe in the priesthood of individual
believers? Ah, yes! but he also believed that, since the nation was Christian also, there should be
a public judgment in matters of religion, and that this judgment should be expressed by the State.
It was only the Roman principle in a modified form. Its adoption was a mistake so fatal that it
vitiated the whole Reformation in Europe, and made absolutely necessary another movement on
another continent for the establishment of a free Church in a free State.

Luther mixed up Church and State once more. But he had his misgivings. "Satan remains Satan,"
he said; "under the pope, Satan pushed the Church into the State; now he wishes to push the
State into the Church."” But all the Reformers, save a few insignificant Anabaptists, unwittingly
helped on this same retrogression. It matters not where you look. There was no real freedom of
conscience anywhere. The Church included the entire baptized population. The State was simply
the Church exercising civil functions. The State, therefore, must stand for Christianity, and must
root out all unchristian belief and practice. In theory there was toleration, but only in
non-essentials; and the State usually determined that everything was essential which in any way
affected its creed or its influence. Hence Calvin, who has been called "the constitutional lawyer of
the Reformation," assented to the burning of Servetus, and Zwingli assented to the drowning of
Mantz.

| have mentioned the Anabaptists, and have called them insignificant. This they were in numbers,
but not in influence. Originating in the valleys of Switzerland, a natural home of civil freedom, and
possibly tracing their spiritual descent from the Waldenses on the southern side of the Alps, they
represent the real Reformation movement, from which both Luther and Zwingli for political reasons
turned aside. Mantz, for whose drowning Zwingli was responsible, was an Anabaptist, and so were
Sattler and Blaurock and Hetzer and Hiibmeier, some of whom had their tongues torn out, while
others had their bodies lacerated with red-hot tongs, and all of them were burned at the stake. All
these believed in complete separation of Church and State, while yet they enjoined obedience to
the civil power in all things not contrary to conscience and the word of God. They were men of the
highest learning, ability, and piety. Hiibmeier, before his conversion, had been Professor of
Theology at the University of Ingolstadt. Most of them had been Zwingli's lieutenants, until
Zwingli's desertion of scriptural principles compelled them to desert him. At Schleitheim, a little
village near Schaffhausen, they issued, in 1527, the first published Confession in which Christian
men claimed absolute religious freedom for themselves and granted absolute religious freedom to
others. They were the first martyrs of soul-liberty in Europe; the first who dared proclaim even unto
death the New Testament doctrine of a wholly spiritual church; the first who pushed to its logical
consequences the principle that civil government has no authority over conscience. We glory in
the fact that these reformers of the Reformers were Baptists.

God'’s providence is nowhere more clearly seen than in the topography of the earth and in the
physical preparations for human history. Christianity has run in channels marked out by road lines
and by river lines, simply because these have been the lines of human traffic and intercourse. It
was so at the Reformation. Calvinism originated at Geneva, in Switzerland. Whither should it first
extend itself? Why, naturally down the river Rhine to the Low Countries and the sea. As Calvinism
flowed downward with commerce and the waters of the Rhine to the Netherlands and so across to
England, it was inevitable that the English Reformation should be tinged with Calvin’s spirit. When
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the Presbyterians, who best represented Calvin, were persecuted by the Episcopal government,
they prayed for toleration. And well they might, for one of their ministers, Alexander Leighton by
name, for publishing a book against the bishops,1 was sentenced to deposition from the ministry,
to public whipping, and to imprisonment for life, after being fined .£10,000, besides having his
cheeks branded, his ears cut off, and his nostrils slit. This was in 1628, and the sufferer had been
Professor of Moral Philosophy at Edinburgh. But when the Presbyterians came into power, they
still held that it was the right of the State to add its civil penalties to the censures of the Church.
The Westminster Confession, at the end of that very chapter on Christian liberty in which is
affrmed the Reformation principle of private judgment, proclaims that the magistrate, by his
power, may proceed against men who merely publish opinions, provided they are contrary to the
known principles of Christianity, or to the power of godliness, or even to the external peace and
order of the church. John Milton himself had no notion of giving liberty to Papists; Richard Baxter
called universal toleration "soul-murder,” and "the way to men’s damnation “; and even Oliver
Cromwell retained lay patronage and the compulsory payment of tithes, the injustice of which has
become the more apparent as time has passed by.
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048. ANABAPTISTS IN ENGLAND

ANABAPTISTS IN ENGLAND But now we find that the obscure sect of Anabaptists which was
ruthlessly suppressed in Switzerland, and afterward was persecuted in the Netherlands, had made
its way to the east of England, and had begun to exercise a leavening influence upon the British
nation. In 1540 they refused to act as magistrates, because the magistrate had to enforce laws
against dissenters. In 1550 Joan Boucher, of Kent, one of these Anabaptists, was burned at the
stake; and in 1575 another of them, Terwoort by name, a Fleming by birth, suffered the same fate,
leaving this testimony: "They who have the one true gospel doctrine and faith will persecute no
one, but will themselves be persecuted.” As early as 1560, indeed, John Knox quotes an English
Anabaptist as claiming entire freedom of conscience, and threatens him with prosecution. It is
probable that Robert Browne, the first advocate of Congregational doctrine, got originally from the
Anabaptists of Norwich those Separatist ideas whose propagation resulted ultimately in the
exodus of the Pilgrim Fathers first to Holland, and then to New England. It is certain that he was by
no means the first to advocate in Britain the doctrine of soul-liberty,—this honor belongs to the
Anabaptists.

Robert Browne’s Confession bears the date of 1582. The Confession of John Smyth, an
indubitable Baptist, in 1611, declares the absolute separation of Church and State to be the law of
Christ. And since this Confession is so important a part of the history of Church and State, | quote
these significant words of it: The magistrate, by virtue of his office, is not to meddle with religion or
matters of conscience, nor to compel men to this or that form of religion ; but to leave the Christian
religion to the free conscience of any one, and to meddle only with political matters. Christ alone is
the king and law-giver of the Church and the conscience.

It has sometimes been said that Sir Thomas More’s Utopia, printed in 1516, was the first public
advocacy of religious liberty. "It should be lawful," he says, "for every man to favor and follow what
religion he would, and that he might do the best he could to bring others to his opinion, so that he
did it peaceably, gently, quietly, and soberly, without hasty and contentious rebuking and
inveighing against others." But we must remember that all this was in Utopia, the land of Nowhere.
It was not the profession of a creed, nor did Sir Thomas More’s practice answer to it. When he was
Lord Chancellor, he himself persecuted and defended persecution. Our Baptist claim must still
stand, that the people whom we represent made the first serious and combined effort in human
history to establish entire freedom of conscience. But ah! the long struggle that was required to
make that principle operative. The Church of England did not accept even the idea of toleration
until 1688, seventy-seven years after John Smyth’s Confession. And what were the chances,
when that Confession was published in 1611, that its contention would be granted, may be
sufficiently known from the reply of King James I. to the Presbyterians:

"I will make them conform, or | will harry them out of England.” Well did the contemporary Duke of
Sully call King James "the wisest fool in Christendom."
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How evident it is that the Renaissance, the new birth of the human intellect, and the Reformation,
the new birth of the human conscience, needed to be followed by the Revolution, the new birth of
the human will! Political centralization confronted the liberty of thought. Absolute monarchy and
free inquiry had triumphed at the same time in Europe. The Reformation had broken down the
spiritual tyranny of the papacy. The Revolution under Cromwell was needed to break down the
tyranny of the civil power. The French Revolution was only the later phase on the Continent of the
same general conflict, and our own Revolution in 1776 may be regarded as its sequel also. Guizot
has well said that in the English and the French Revolutions the principle of absolute authority was
swept away. England was snatched from the side of absolutism to be the most powerful support of
civil and religious liberty in Europe. Liberty triumphed in France also, but there were no institutions
there to perpetuate it, and the populace became as great a tyrant as the king. Only in our own day
is the French nation gradually shaping a system by which liberty can be made permanent. In
neither the English nor the French Revolutions, although they established constitutional
government, was the Church sundered from the State and made entirely free from its control. The
system which gives both State and Church their rights had to be worked out in a land without
precedents, and that land is America. As divine Providence had frustrated all the efforts of Spain to
gain a foothold in the New World north of the gulf of Mexico, so that same Providence delayed the
exodus from England, and kept Englishmen in their native land until that land had been purified by
the Reformation. Even then, a hundred and twenty-eight years after the first voyage of Columbus,
it was not the common run of Englishmen that were permitted to go, but only those few select
spirits in whom suffering for their faith had developed a stalwart manhood. Queen Mary had
earned her title of "Bloody" by persecuting to their death more than three hundred of her subjects,
and by driving more than eight hundred of them to the Continent. The burning of Archbishop
Cranmer, however, was the death-blow of Roman Catholicism in England, and the only result of
banishing his sympathizers was that they took refuge with their Protestant friends in Holland and
Switzerland, and at length came back stout Calvinists and Presbyterians. So began the Puritan
movement, which gathered force under the reigns of Elizabeth and of James, only to pour itself
forth from 1620 to 1640 in one determined and heroic effort to establish Christian commonwealths
in a land where ritual and prelacy were unknown. The migration to America was marvelously
timed, not only as to its beginning, but also as to its end. During those twenty years, a thousand
Englishmen a year expatriated themselves and took up their abode on the rocky coast of New
England. Among these twenty thousand Englishmen were men of the highest character and
education. Of their eighty ministers, half were graduates of Cambridge or of Oxford, and Boston
was only six years old when out of its penury the colony of Massachusetts Bay established its new
Cambridge on this side of the sea. Well might William Staughton say in his Election Sermon of
1688: "God sifted a whole nation that he might send choice grain into the wilderness." The
Puritans and the Pilgrims came just at the time when religious conviction and love of liberty were
at white heat. Never was there a migration with which the almighty dollar had less to do. So says a
recent historian, and the incalculable hardships, the exalted steadfastness, the spiritual devotion of
that migration are "dear to God and famous to all ages." They succeeded in their aim. They
transplanted English institutions, the town-meeting, representative government, to American soil.
They brought with them the habit of resistance to encroachment upon their liberties which
prepared the way for our American Revolution. They brought with them the sense of nationality
which prepared the way for our war in defense of the Union. And yet in twenty years the
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movement was all over. Continuing during just those years when the two currents of civil freedom
and of religious faith were strongest in all the history of England, the tide of emigration stopped
with the assembling of the Long Parliament. Then Puritan energy had enough to do at home. The
tyrant Charles was to be defeated at Naseby, tried at Westminster, and beheaded at Whitehall.
Cromwell and the Commonwealth were to give order, and freedom, and power to England. And for
nearly a century there was no more emigrating to America. Indeed, after the first Puritan energy
had spent itself and the luxurious reaction came under Charles Il., England could add but little to
the heroic hearts that were working out their problem of government three thousand miles away.
Hands off, now! Try your experiment, New England! See whether you can build up a State where
there is freedom to worship God!

Ah, we must confess again that these brave colonists were led on by a higher wisdom and to
nobler ends than they themselves were conscious of! Freedom to worship God? Yes, they sought
a place to worship God themselves, but they had not the slightest notion of giving the same right to
other men who desired to worship God in a way different from theirs. They not only had no design
of establishing religious liberty, but they would have abhorred the very thought of it. Why, then,
had they left their homes in England? Simply because the State religion there did not suit them,
and because they wished to establish a new State religion. It was a New England that they sought
on this side of the Atlantic. There were, indeed, important differences between the Puritans and
the Pilgrims, between the colony of Massachusetts Bay and the colony of Plymouth. The Puritans
never renounced their connection with the Episcopal Church as established by law. Their aim was
simply reform within the church, reform which should do away with popish vestments and
ceremonial, but which should leave the church after Calvin’s fashion, still commanding the civil
powers. No ideas of universal suffrage were ever harbored in their minds. They intended that only
good men should rule, and theocracy was their ideal of government. They talked of toleration in
minor matters; but the toleration of deadly error they regarded with abhorrence,—it was impiety
and treason to both God and the State. Whatever menaced theocratic government was deadly
error. And so they not only hanged witches, but they banished the Quakers, together with Anne
Hutchinson and Roger Williams.
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THE PILGRIMS WERE SEPARATISTS The Pilgrims at Plymouth, on the other hand, were
Separatists. They had given up the hope of reform within the Church of England, and they had
begun a reform and had set up a church for themselves, "without tarrying for any.” They were not
Presbyterians, but Independents. They abjured altogether the theory of a national church. They
had their rise in the east of England, and for this reason, after leaving Scrooby, where their first
church was formed, and Leyden, the Dutch town of their temporary sojourn, they spread abroad
from Plymouth, and named the counties and towns of eastern Massachusetts from the towns and
counties of eastern England, their early home. A spirit of greater charity prevailed among them
than manifested itself among the Puritans,—their exile in Holland, and the sorrows that followed it,
had softened them, somewhat as the Puritans were softened afterward. While the Puritans
admitted to full church privileges all who had been baptized in infancy, the Pilgrims limited the
number of communicants in the church to those who were thought to be regenerate. While the
Puritan wanted right government, the Pilgrim wished to add to this a certain measure of individual
liberty. The Puritan desired not only to walk in the right way himself, but to compel other men to
walk in it also; the Pilgrim held in theory, and for a time at least, that religion was a voluntary
matter, and that the State must do nothing but protect the Church against violence. And so,
through the early years at Plymouth, Miles Standish was captain of the military forces of the Old
Colony, although he was not a member of the church; while the General Court of Massachusetts
Bay decided, in 1631, that all State officials must be churchmembers, and that no one should be
entitled to vote for these State officials unless he too was a member of some orthodox church.

It might also seem that Plymouth Colony was a home of religious liberty. But this was only
because the Pilgrims were a homogeneous body, and no occasion for testing their liberality had
yet arisen. Miles Standish was a whole-souled man; he loved the Pilgrims, if he did not love their
faith; he had at any rate no heterodox or disturbing doctrines to propound. Until 1656 there was no
express religious qualification for office. But two years later, as Mr. Winsor tell us,” "When the
colony was overrun with Quaker propagandists, persons of that faith, as well as all others who
similarly opposed the laws and the established worship, were distinctly excluded from the
privileges of freemen, and, in the new revision of the laws in 1671, freemen were obliged to be at
least twenty-one years of age, 'of sober and peaceable conversation, orthodox in the
fundamentals of religion,” and possessed of at least twenty pounds’ worth of rateable estate in the
colony." It is true that this religious exclusiveness did not find formal expression in legislation until
half a century after the colony was founded, and we must grant that the people of Plymouth were
somewhat more liberal than those of Massachusetts
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BANISHMENT OF ROGER WILLIAMS

Bay. But the germ of intolerance was there, though for a time it was latent. Plymouth did not have
enough love for free speech to make her willing in defense of it “to displease the Bay,"—a notable
difference between her and Rhode Island, for Rhode Island, only a little while after, gave up all
hope of union with the other colonies rather than give up the principle of freedom.

It is very plain that Roger Williams could not find a home at Plymouth any more than at Salem.
Able, conscientious, and courageous as he was, he was without question restless and contentious
also. But it was not merely his restlessness and contentiousness for which he was banished, but
also his advocacy of the absolute separation of Church and State; or, to use his own words, his
holding that "the civil magistrate’s power extends only to the bodies and goods and outward state
of men." This is the reason why he was warned off from Plymouth, after he had unwittingly taken
refuge within the bounds of that colony.1 No wonder that he could not easily forget the inhospitality
that forced him to leave the corn he had planted and the house he had built, and to wander
through the forests "sorely tossed for fourteen weeks, in a bitter winter season, not knowing what
bread or bed did mean." The Pilgrims as well as the Puritans thrust him out. But at last he reached
a spot where both Puritans and Pilgrims ceased from troubling, and where the weary man found
rest. In gratitude he called the place Providence. There he became a Baptist, and there he
instituted the first government on earth organized upon the principle of absolute freedom to all
belief and practice not conflicting with good order and morals. For the first time in the long and
patient centuries soulliberty was recognized and guaranteed by civil government, and the
unhallowed union of Church and State was formally dissolved.

All this took place in 1636. But did not Lord Baltimore secure his charter for the Maryland Colony in
1632, and did not this charter provide for complete freedom of faith? The Maryland Colony was
established in 1634, two years before Roger Williams settled in Providence. Does not this give to
Maryland the honor of being the first government in which liberty in matters of faith was
established by law? No, it does not. Liberal as Lord Baltimore was, and eager as he was to
provide an asylum where Roman Catholics might have equal privileges with members of the
Church of England, it never occurred to him that a wider liberty than this was possible. Toleration
extended only to such as professed to believe in Christ. There was no toleration contemplated for
Socinians or infidels.5 The "Act concern

1 Bancroft, History of United States, Vol. I., p. 375: Roger Williams "was the first in modern
Christendom to assert in its plenitude the doctrine of the liberty of conscience, the equality of
opinions before the law, and in its defense he was the harbinger of Milton, the precursor and the
superior of Jeremy Taylor."

2 The charter gives the Proprietary the advowsons of all churches which might happen to be built,
and provides that no law shall be made prejudicial to God’s holy and true religion. This cannot be
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held to establish the Church of England, or to prohibit the exercise of any other worship. There
was probably a secret understanding that Catholics and the Church of England should enjoy the
same religious rights. The charter itself did not enforce toleration, for under this charter the Church
ing Religion," passed by the Maryland Assembly in 1649, was simply the writing out of Lord
Baltimore’s unwritten law, and it expressed the meaning of the charter of 1632. It declares simply
that "no person professing to believe in Christ shall be in any ways troubled or molested "; and that
there may be no mistake it provides that blasphemy and the denial of the Trinity, or of Christ’s
divinity, shall be punishable with death. Although Lord Baltimore himself was very tolerant, his
charter did not enforce toleration. Under that charter, interpreted as it was by the Act of 1649,— an
act for which Maryland has been too generously called "the land of the sanctuary,"—a Quaker
missionary only ten years after, or in 1659,1 received a sentence of banishment. But who ever
doubted that Quakers were free to propagate their faith in Rhode Island? So Baptists first
announced the principle of religious liberty in Switzerland; Baptists first advocated it in England; a
Baptist first established it in America. In each case, so far as the evidence goes, it was a new
discovery by men who studied the New Testament for themselves, and who sought to follow only
Christ. In commenting on the Confession of English Baptists issued in 1644, Prof. Henry C.
Vedder, in his "Short History of the Baptists," has well said: of England was afterward established,
and disabilities were put upon Catholics and dissenters. Freedom of worship was actually granted
at first, and Christians of every name were invited to settle. Puritans and Prelatists came there
when persecuted in New England. Bancroft, "History of United States," Vol. I., p. 256, "The clause
for liberty in Maryland extended only to Christians."

1 This order provides that Quakers shall be arrested and whipped out of the province. This is a
great landmark not only of Baptists but of the progress of enlightened Christianity. Those who
published to the world this teaching, then deemed revolutionary and dangerous, held, in all but a
few points of small importance, precisely those views of Christian truth that are held to-day. For
substance of doctrine, any of us might subscribe to it without a moment’s hesitation. On the
strength of this one fact, Baptists might fairly claim that, whatever might have been said by isolated
individuals before, they were the pioneer body among modem Christian denominations to
advocate the right of all men to worship God, each according to the dictates of his own
conscience, without let or hindrance from any earthly power.

Again and again they have endured persecution. The unmerciful whipping of Obadiah Holmes, in
the streets of Boston, and the expulsion from his office of Henry Dunster, the first president of
Harvard College, not a denominational but a State institution, for his preaching against infant
baptism, were of the same piece with the fines and imprisonments with which Baptists were visited
in Maine, New York, and Virginia. As Baptists began, so they continued the movement for entire
abolition of church endowments and religious tests. Dexter, in his monumental work on
Congregationalism, quotes from Belcher the statement that Jefferson considered Baptist church
government the only form of pure democracy which then existed in the world and concluded, eight
or ten years before the American Revolution, that this would be the best plan of government for
the American colonies. Baptist influence in Virginia made possible the statute of religious freedom,
of which Jefferson thought it an honor to be author. A Baptist committee laid its complaints before
the Massachusetts delegates of the first Continental Congress. Baptists had a large share in
securing the adoption of that memorable article of our national Constitution, which provides that
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"no religious test shall ever be required as a qualification to any office or public trust under the
United States." And, finally, Baptists, more than any other denomination of Christians, by their
persistent advocacy, brought Congress to propose, and the States to accept, just one hundred
years ago, that famous first amendment to the Constitution, which declares that "Congress shall
make no law respecting an establishment of religion, or prohibiting the free exercise thereof." If we
could now only secure the insertion in both the Federal and the State Constitutions of a provision
that no public money shall ever be appropriated to sectarian institutions, the record of American
Baptists would be complete.

Sermonindex.net | Page 129



Chapter 49

051. SIGNIFICANCE OF AMERICAN CHRISTIANITY

SIGNIFICANCE OF AMERICAN CHRISTIANITY

Little by little the principle of religious liberty has made its way, until now the last vestige of a
church establishment has been erased from our statute-books. The lingering relics of proscriptive
legislation were not swept away in Connecticut till 1818, and in Massachusetts until 1833. But now
these United States stand before the world as the embodiment of the voluntary principle in religion.
This is the significance thus far of American Christianity. God brought our fathers out from the iron
furnace and from the house of bondage, in order that he might bring us in, to a freedom both
political and spiritual, such as the world has never seen before. It is seen nowhere else to-day but
in America, and in the newer English colonies which have copied America’s example. Everywhere
else there still remain establishments or restrictions or partialities, which interfere with the free
exercise and propagation of religious faith. In Great Britain, Spurgeon may give to his Tabernacle,
if he will, but if he own agricultural land he must pay tithes for the support of the Episcopal rector of
his parish, whether he will or no. France, Germany, Switzerland, Italy, give nominal freedom to all
faiths. But France gives special aid to certain faiths; while other faiths receive no aid, but must
seek the special permission of the police. Germany has an established church in every kingdom
belonging to the empire; Switzerland in every canton belonging to the republic; while both
Germany and Switzerland shut out the Jesuits. Italy acknowledges Roman Catholicism as the
religion of the State, and it makes its annual dotation to the pope. Spain professes to tolerate all
religions, but only Roman Catholicism is the religion of the State; and all meetings held by other
religionists must be held in private houses, without placard or advertisement or bell, to indicate
their existence to the outside world. Five years ago | visited Vienna, the capital of the Austrian
Empire. | sought the little Baptist church. No directory could give me information as to its
whereabouts. The pastor of a Preshyterian chapel volunteered to conduct me. We passed through
the court of what seemed a gentleman’s dwelling. We knocked upon a door which had no sign
upon it to distinguish it from any other door. We waited till a bolt was withdrawn. We entered a
passageway, and at length emerged in a room of moderate size, where thirty or forty German
believers were gathered. They could not look upon us graciously, until they found that we were not
detectives or officers of the police. But what is the anxiety of the feeble band of Baptists in Austria,
compared with the harrowing uncertainty that attends the life of the Stundists, or of the Jews, in
Russial

Toleration is not liberty. Establishments are not liberty. Nothing is liberty but absolute equality of all
faiths before the law. Toward this ideal Europe has been advancing. The abolition of the temporal
power of the pope, the accomplished unity of the two great States, Italy and Germany, the sober
and prosperous experience of twenty years in France under the republic, the disestablishment of
the Irish Church—these are great achievements indeed, but they mark stages of progress which in
the United States we have left far behind us. The democratic spirit is moving everywhere among
the nations. But here it is triumphant. And the separation of Church and State has harmed neither
of the two; but, where State aid has wholly ceased, religion has prospered as never before. Our
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one hundred thousand ministers of various denominations, our one hundred and forty thousand
churches, our twenty million communicants in a population but little greater than thrice their
number,1—these are results of the voluntary system which challenge the attention and the
emulation of the world, and demonstrate the truth of Wordsworth’s verse, that Mightier far than
strength of nerve and sinew, Or the sway of magic potent over sun and star Is Love.

1 These statistics, though put in round numbers and correct when the address was delivered, are
allowed to stand, as they sufficiently illustrate the point.

Let us be grateful, but let us also be humble. We are only at the beginning of our experiment.
Here, in this last land of the temperate zone that can be occupied by man, the trial of the free
Church in the free State is being conducted on a scale never before possible in human history. All
the nations of the earth are sifted among us for material to work on. All the nations of the earth are
accessible to our commerce. Standing midway between Europe and Asia as we do, the world is
looking on, to watch our success or failure. Let us remember that faith and freedom will not
preserve themselves; that eternal vigilance is the price of liberty; that we must hold fast what God
has given us, if we are not to see it snatched from our grasp forever. Let us remember that no
people ever yet kept their liberty by confining its blessings to themselves; that the free Church in a
free State is ours only to make the whole race of man partakers of it; that America can never fulfill
the divine idea in her existence unless she stands at the gateway of the nations holding forth the
word of life, not only to our own but to other lands, like another and grander statue of "Liberty
enlightening the world."
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Chapter 50

052. OUR BAPTIST ADVANTAGE IN AMERICA1

OUR BAPTIST ADVANTAGE IN AMERICA1

It is well to encourage one another in God. We have undertaken a great enterprise, comparable
only to the conquest of the world by the apostles. We have set out to subdue this country to the
Baptist Faith. It is desirable to count the cost, and see whether with ten thousand we are able to
meet those who come against us with twenty thousand. | propose, therefore, to consider Our
Baptist Advantage In America. Let us look at some of its elements, and then at the responsibility
which it lays upon us.

First: It is our Baptist advantage that we rest our doctrine of the ordinances solely on New
Testament prescription and example. Believing that Scripture is the supreme authority in matters
of religious belief and practice, we go directly to the Scriptures and ask only what the Scriptures
teach. Other denominations of Christians err, as we think, in recognizing other sources of doctrine
in addition to this one infallible standard. The practice of the church or the decisions of church
councils are regarded as binding also. But we care nothing for the Fathers; we trust only the
grandfathers—the apostles themselves. The written word, what saith it? It is a plain word,
designed for common people; the wayfaring man may read even while he runs; he does not need
commentaries or explanations in order to understand its essential teachings. It is a great
advantage that our best campaign document is the Bible—the most widely circulated book in the
world; in fact, all we have to do, and all we desire to do, is to get people to read and follow the
Bible. There is our rock and our defense, and the rock stands foursquare 'gainst all the winds that
blow. Scholarship examines that rock, but only reveals more and more clearly how impregnable it
is.

Lest these should seem unwarranted assertions, | quote some utterances from men of other
Faiths than our own, men of the highest rank in exegesis and in history, men who speak of what
has been to them the study of a lifetime. Dr. Philip Schaff, of the Union Theological Seminary in
New York City, declares:— "Respecting the form of baptism, the impartial historian is compelled
by exegesis and history substantially to yield the point to the Baptists." "The baptism of Christ in
the Jordan, and the illustrations of baptism used in the New Testament, are all in favor of
immersion, rather than of sprinkling, as is freely admitted by the best exegetes, Catholics and
Protestants, English and German." Professor George P. Fisher, of the Yale Divinity School, thus
expresses himself: "Baptism, it is now generally agreed among scholars, was commonly
administered by immersion." The latest and most brilliant investigator of early church history is
Professor Harnack of Berlin. He tells us that "BapHzein undoubtedly signifies immersion. No proof
can be found that it signifies anything else in the New Testament and in the most ancient Christian
literature." No one can doubt the impartiality of the late Dean Stanley. Dean Stanley speaks of
immersion as "the primitive, apostolical, and till the 13th century the universal, mode of baptism,
which is still retained throughout the eastern churches, and which is still in our own church [the
Church of England] as positively enjoined in theory, as it is universally neglected 