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PREFATORY NOTE

I askep for the privilege of writing this note because I
succumbed to the temptation to attach my name to those
of a group of men who have done competent work here,
and because, also, I wanted to explain why we are pub-
lishing this sampling ol the thought of our liberal minis-
ters.

I believe in religious hiberalism and want it spread
abroad, and one of my deepest regrets 1s that we have pub-
lished so little of our thinking. The views expressed here
are of concern to the people of the world. We should at
least feel the obligation of making those views available
to them. I hope especially that this publishing effort
will be a modest encouragement to all minsters of
liberal religion to seek channels for expressing their views
other than the sole one of their own pulpits. I hope this
can be an annual publication, and that we shall find the
quality of material to justify other publications like it

Any veader will be struck with one fact after going
through these essays; but in case he is not, T want to
state 1t. The variety of thought within these pages 1s
extraordinary when one scnses also the unity of thought
built up by a reverberation from each essay to the next
and on throughout the book. The unity is expressed too
simply in such words as freedom, truth, democracy and
brotherhood, for these words are given deep and careful
meaning. But the testimony of this collection is that
liberal religion can provide a unity for the world's life
without regimentation and by stimulating rather than
depressing variety. The secret of the religion that can
unite the world is contained in these pages, I sincerely
believe,

Tuappius B, CLark, Chairman
Editorial Commutitee

St. Louis
January, 1947
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THE ROOTS OF LIBERALISM






DUNCAN HOWLETT

1 ‘I'he Roots

OF LIBERALISM

Out of prehistoric savagery, on the basis of his oun
experience, man arose to visions of character. . . . What
we of this generalion need more than anything else. . .
is confidence in man. I believe that the story of his rise 1s
an incomparable basis for full confidence. Among all the
conquests which made that rise possible, the supreme
achievement is the discovery of character.

—Jamrs Henvy Breasrep, The Dawn of Conscrence

LIBrRALISM is a characteristic of American religion, and
in a certain sense of all rehgion. It is not confined to
any sect, although certain sects are regarded as liberal
while cerfain others are not. It is present to some degree
in all sects. Some sects are very liberal. some are very illib-
eral. Some are divided against themselves on the ques-
tion of liberalism.

Liberalism first became 2 distinctive characteristic of
American religion in the Congregational churches of
New England, centering in and around Boston, and in



Voices of Libervalism: 1

Philadelphia, through Joseph Priestley who brought his
liberalism with him from Europe. It 1s but little more
than a hundred and fifty years old. It was not crystallized
into a separate organization unul the year 1825, when
the American Unitarian Association was [ounded, and
even then, religious liberalism was not established as a
church but merely as a tract society. Thus as an organ.
ized movement, religious liberalism is one of the newest
and latest of the sects of Protestant Christianity,

In the early days, the liberal movement and the Uni-
tarian Church were for the most part one and the same,
In a volume on American liberalism to which many em-
inent scholars contributed, A. C. McGiffert, Jr., 1dentifies
the two. He writes, “Unitarianism 1n its formative class-
ical period represents the crystallization into denomina-
tional form of a controlling interest and major tenet of
Protestant liberalism, namely, faith in the worth and
dignity of man.”* He also writes, “The Unitarians . . .
were the first to feel the influence of Romanticism and
bore the brunt of the mitial struggle for emancipation
from orthodoxy’s doctrine of revelation as they had pre-
viously broken with 1ts doctrine of man.”?

The immediate roots of American religious liberalism
are to be found in sixteenth, seventeenth and eighteenth
century Europe, just as the roots of American political
philosophy are to be found in the political thought of
Europe 1n the same period. There the liberal philosophy
was first worked out, given full expression and set before
the minds of thinking men. It was in the Europe of these
centuries that men were imprisoned, dispossessed and
martyred for asserting the same things which New Eng-
land churchmen calmly and quietly proclaimed from
their pulpits later on. Europe in the Reformation and

1“Protestant Liberalism,” Liberal Theology, editors Roberts &
Van Dusen, p. 108
2Itnd, p 118,
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The Roots of Liberalism

post-Reformation periods clearly exhibits the rootage of
liberal religious thought in America,

But rootage is a difficult thing to fix with any degree
of finality or certainty., What were the roots of that
European thought which eventuated in New England
Unitarianism? What gave these earlier Europeans the
faith in man which they proclaimed, and for which they
were willing to suffer? What gave them the courage to
abandon the doctrine of revelation and to put religion
upon 2 natural rather than a supernatural basis? Whence
came the radical views mn regard to all things religious
which these doughty men set forth and were willing to
stand by? What are the roots of Reformation and post-
Reformation religious thought?

Such questions launch us upon an infinite regression
stretching all the way back to man's beginnings. Any
idea has its earlier antecedents, and there can be no final
answer to the question whence came a certain idea, until
we have found our way back to the time when ideas
weire being born, if indeed, there ever was such a time,
Ordinarily, it would be fruitless to follow the infinite
regress which is the history of an idea, but it happens
that to do so with the one or two basic liberal ideas
leads to some very {rmtful results.

What are the one or two basic ideas of liberalism?
Without raising the difficult question of definitions, sup-
pose we take McGiffert’s statement just quoted. He says
liberalism revolied from orthodoxy because liberalism
refused to accept orthodoxy’s doctrine of revelation. This
rebellion was based upon a positive faith—faith in the
worth and dignity and ability of man to make his own
way with God's help. In the same volume, William
Ernest Hocking writes, “Liberalism at its roots has been
an assertion of invisible futurity embedded in the human
present.”t The idea we are to trace, then, back as far as

11bid., p. 56.
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Voices of Liberalism: 1

we can trace it, is this: man may trust himself—his
reason, his conscience, his instincts for goodness, his
powers of observation and his wsight. This is the lib-
eral faith. It is the roots of this fundamental point of
view which we are seeking. Whence came man’s self-
confidence?

There is evidence to show that this frame of mind
emerged by the Nile two thousand years before the time
of Christ. The authority for this extraordinaiy assertion
is James Henry Breasted, eminent Egyptologist and no
Unitarian, He writes: “The rise of man to social ideal-
1sm took place long before the traditional theologians’
‘age of revelation’ began. . . . The moral ideas of early
men were the product of their own social experience. . . .
No conception of a spotlight of Divine Providence
shining exclusively on Palestine shall despoil man of this
crowning glory of his life on earth, the discovery of
character. It is the greatest discovery in the whole sweep
of the evolutionary process as far as it is known to us."™t

Thus Breasted summarizes the conclusions of a life-
time devoted to the study of Egyptology. He assures us
that man discovered moral law exactly as he discovered
physical law. “The emergence of conscience as a social
force is . . . as truly a datable event as the gradual in-
troduction of metal,” he says. Man's conceptions of
right and wrong were not handed down to him from the
skies, but they emerged in his consciousness as a result
of his social experience. He discovered them as Newton
discovered the laws of motion and as Columbus discov-
ered America. Man did not fashion moral law arbitrar-
ily. He discovered moral law in his attempt to build a
society of men living together at peace. The mere fact
that man could make such a discovery, Breasted believes,
should give man confidence in his own power.

———

1 Breasted, J. H., The Dawn of Canscience, PP XV, xvi,
21hid,, p. 398,
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The Roots of Liberalism

Without trying to weigh the technicalities of scholar-
ship by which Breasted arrives at his conclusions, we can
summarize his vicws as follows. In the Fourth Millen-
nium B. C,, 1. e. about 3500 B. C., men living in the Nile
Valley were organized into a great society. In this earliest
society of which we know, the conception of approval
and disapproval of conduct appeared. The conception
was primitive, to be sure. Abstract notions like “‘good”
and “evil” had not yet made their appearance. These
early men got at the distinction between good and evil
concrelely, by speaking of “him wha is hated” and “him
who is loved.” It is easy to see how the distinction be-
tween those who are loved and those who are hated was
translormed from a distinction in fact to a distinetion in
judgment. The desirability of being loved rather than
hated easily became a judgment against the hated and 2
judgment for the loved, and hence a judgment against
the acts that made thesc men loved and hated respec
tively.

The loved man is called the “bearer of peace,” and the
hated man is called “the bearer of crime.” Again the dis-
tinction is concrete, but it involved an abstract moral
judgment, a judgment not yet made explicit, but implicit
in the factual distinction these early people observed—
the distinction between acts for which people were loved
and acts for which they were hated. Of course “love” and
“hate” are abstract terms in a sense also. Concretely they
mean approval and disapproval: they mean acts which
others find pleasurable as they find the taste of honey
pleasurable, and acts they find unpleasant as the taste ot
gall is unpleasant. The distinction is as simple and con-
crete as that. The “bearer of peace” brings pleasure and
happiness to those about him: the “bearer of crime”
brings violence and misery to those about him,

Let us not think these distinctions had any cosmic sig-
nificance for these early men. They had no relation to

7
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reward and punishment after death but were purely
earthly and purely social. What is important about them
is that here in ancient Egypt we see something new
making its way into the world, something which had
never been there before, a value judgment on conduct.
It was the begmning of ethics and morals.

What was the basis of this judgment? By what implicit
standard, felt but unspoken, did these Nile-dwellers rec-
ognize certain conduct as lovable and other conduct as
hateful? As Breasted observes, these judgments reveal
the presence of an integrated and functioning society
within which a degree of stability had been attained, The
peaceable who were loved conformed to the requirements
which made this society possible; the violent refused to
conform, disrupted the society and consequently were
hated. Thus we see that the thing really most desirable
to these early men was society itself—i. e., the living of
men together. Thus the earliest men to form a society
and live together as a unit approved that conduct which
made society possible and condemned conduct which
disrupted that society.

Now let us be clear about one point. We are talking
about something far transcending the early laws of tribal
justice. At the tribal level of his development, man is
still concerned with nothing more than convenience. The .
tribe or clan must act as a unit as a matter of self-preser-
vation. Self-preservation demands the annihilation of
any member of the tribe who is not willing to play his
part, but who instead seeks his own advantage. It is a far
cry from the mechanics of tribal hunting and warfare
to ethical and moral judgment on conduct which is what
we are concerned with here.

What lifted man’s mind from the practical concerns
of tribal cohesion in which there was nothing we can call
moral — only grim necessity enforced by the chief and
public opinion? Breasted thinks the idea arose in the

8



The Roots of Liberalism

family. A man’s right to the designation “He who is
loved” was first based upon his behavior toward the
members of his immediate family. This is shown by the
testimonials of character which the Fgyptian nobility
caused to be engraved on thewr tombs. There, over and
over, the Egyptian rulers cite the high esteem in which
the immediate members of their families held them. By
the time of the age of the pyramids, these standards of
family virtue had spread to the neighborhood and the
community and had come to be considered as worthy in
the sight of the gods.

It was in this age also that another grcat new idea
emerged in the minds of the ancient Egyptians—namely,
the notion that life after death is somehow dependent
upon the kind of life lived upon earth. The idea of the
soul continuing on after the death of the body is a very
common and a very primitive idea The distinctive ele-
ment in the thought of the Egyptians was that the Great
God himself had established the norms of good conduct
by which they were trying to live, and that a judgment
after death would follow in accordance with the extent
to which they had lived up to these norms of conduct.

As Breasted sums it up. “The recognition of a judg-
ment and the requirements of moral worthiness in the
hereafter was a still more momentous step in the same
direction. It marked a transition from reliance on agen-
cies external to the personality of the dead, to depen-
dence on inner values. For the first time immortality
dawned upon the mind of man as a thing achieved in a
man’s own soul. It was the beginning of a shift of empha-
s1s from objective advantages to subjective qualities, It
was thus also one of the important steps in the long
process which we have been watching—the process by
which the individual personality begins to emerge as
contrasted with the mass of society. The vision of the
possibilities of individual character had dawned upon

9
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the minds of these men of the early world; their own
moral ideals were passing into the character of their
greatest god, his dominion had been recognized as a
great moral order benevolently administered on earth
by the sovereign for the good of the Egyptian nation,
and with this supreme achievement the development of
the thousand years which began with the Second Union
reached its close not long after 2500 B. C.”1

Was the early Egyptian conscious of all these things?
Did he think of himself as discovering a moral order in
a seemingly material world? Did he adopt this point of
view and reject the doctrine of revelation? Did he think
of himself as an entity of dignity and worth rather than
as depraved and fallen? Certainly not, for the possibility
of such alternatives had not yet crossed his mind. He
had not yet heard of depravity; revelation had not yet
been conceived of, as we use the word.

Early man found within himself the ability to learn
to understand and explain what he found about him.
There was no mystery to the process, no questioning of
it; he simply did it, just as a growing child does. By the
same token he found within himself the ability to dis-
tinguish between conduct he desired in others and con-
duct which was undesirable. He began to discover a
discernible order among the principles by which the
preferable conduct was designated. This pleased and
delighted him, and he made it part of his expanding
world. But again, he did not question these principles;
he did not seek to fixate them. Instead he reveled in his
discovery of them and sought for more.

Here in ancient Egypt, back at the dawn of history,
we find man doing the things the modern religious lib-
eral believes he ought to do. Unfettered by preconcep-
tions inherited from the past, his mind is at work upon
the data presented to him by the world in which he is

L1d.,, p. 151,

ALY




The Roots of Liberalism

living. In the simple process of living 1n a community as
a man rather than as a beast, man comes to glimpse a
moral structure lying beneath the rules ol convenience
he has long since developed. He begins to see a universal
context into which to place his personal reactions of
loving and hating which somehow justify them and give
them stature.

The success of the Egyptians in the simple doing of
these things, which they did with utier lack of self-con-
sciousness, gave them confidence in themselves which
again was lacking in self-consciousness. In simple child-
ish confidence, not knowing anything else, they devel-
oped the attitude toward themselves and their universe
which is fundamental n liberal thinking today: viz., con-
fidence in man, in his ability 10 understand and control
himself and his world, a view undergirt by an abiding
trust in the existence of an order and regularity and sig-
nificance in all things which gives the process meaning
and makes living worth while,

Later man lost confidence in himself, as Breasted
shows, which, if one wished to trace the rootage of orth-
odoxy to its limits, might be regarded as the beginning
of orthodoxy and the reliance upon the institutions of
the present and the forms of the past. But this is beyond
the scope of the present chapter. Our purpose here 1s
twofold: first, to point out that man's trust in his fac
ulties is as old as man himself, and has arisen because
man has accomplished so much through the full and free
use of these faculties. This point ought by now to be
clear.

The second point is this' the liberal’s view, man's
confidence in man, is backed by weighty historical evi-
dence. Breasted writes, “I believe that the story of
[man’s] rise is an incomparable basis for full confidence
[in man]”.2 He boldly declares that the theologians are

11bid,, p. xv.
1
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wrong in their doctrine of revelation. He thinks this
doctrine “despoils man of his crowning achievement—
the discovery of character’’. His evidence is important
for liberalism because it provides factual support for the
conviction which liberals have always held—that religion
and morality are not handed down to man {from the
skies, but that by slow and often irregular stages, man
climbs up out of the murk of ignorance and superstition
to the clearer light of understanding; that while this
material universe conceived and bore him a materialist,
that same universe also had within it something we
designate as spirit, of which man once knew nothing, and
which existed in him only as a potentiality, as the huge
and brilliant oriental poppy exists in the tiny seed from
which it grows, but which can be seen slowly unfolding
as man goes on.

The significance of this point of view becomes clear
when it is contrasted with the traditional Christian
point of view, which holds that values are known to man
because God has 1evealed them, in part through the Old
Testament prophets, and in a final culminating revela-
tion through Jesus Christ. Breasted holds that many of
the values Christianity has always believed were “re-
vealed” were in fact inherited from a civilization much
older than the Jewish nation, a civilization which had
lived and passed into decadence two thousand years be-
fore the Hebrew prophets spoke.

This assertion does not take anything from the im-
portance or courage of the prophets whose thought was
novel to their time, for when they spoke the world had
already forgotten most of the great moral and religious
teachings of the early Egyptians. It required great cour-
age for the Hebrew prophets to speak as they did, and
because they dared to speak, because the people heard and
understood and taught what they heard to their children,
this rich moral heritage was reintroduced into a world
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which otherwise might have taken many centuries moie
to reach again the level attained by the Egyptians so
long before. Qur debt to the Hebrew prophets 1s incal-
culable, and nothing said here must munimize it. Ths
earlier history 1s stressed by way of substantiating the
liberal position in regard to revelation. It is intended
to show that what has so often been regarded as 1evela-
tion was, instead, discovery arising {rom social expe-
rience. In the eyes of liberals, the prophets of Isracl do
not lose, but rather gain in stature when they are re-
garded as the 1ediscoverers of moral law, instead ol as the
vehicles of divine revelation,

The hiberal position 1n 1egard to Jesus is the same.
His revelauon or discovery or setting forth of moral
law and religious insight was supreme. There bas been
uothing to equal lus consummate penetration either
belore or since, He 1s the culmination of the ancient
world and the foundation of the modein world, But
liberals do not hold with traditional Christianity that
God has not spoken since Jesus' time. They do not think
that all moral and religious truth dates back two thou-
sand years. They believe the wise and good continue to
discover moral and religious truth, or that God continues
to reveal iL to such men as are competent to receive 1t.
“Revelation 18 not sealed, answering now to our en-
deavor,” they have sung, “truth and right are sull re-
vealed.” Unwilling to be bound by any claim ot a single,
final and complete revelation, liberals have insisted that
God continues to speak to man, and that he speaks as
clearly now as ever he has spoken 1f man will but listen
to him,

You will notice the words “discovery” and “revelation”
have been used interchangeably in the last few para-
graphs. Liberals are accustomed so to use them, for to
liberals they mean the same thing. Discovery 1s the word
science uses to describe the finding out of a new thing,
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Revelation is the word the theologlans have used to de.
scribe the same process, but only in special instances, ag
for example, in the case of Moses on Mt. Sinai.

In both discovery and revelation, man learns some.
thing he did not know before. In the case of revelatioy,
God shows it to him; that is to say, revelation occuys
when God unveils to man something which had pre.
viously been veiled or hidden. Discovery occurs whep
man finds out for himself something which he did not
previously know, as when Columbus discovered America,

In both cases something is unveiled or uncovered
which previously was hidden In the one case God jg
supposed to have taken the initiative and brought some.
thing into man’s range ol vision which previously wag
not there. In the other case man is supposed to haye
taken the imitiative and found out for himself some.
thing he previously did not know.

Whether God takes the initialive or man takes the
myiative is at best an abstruse question ol epistemology,
Most of us believe thal both God and man act in this
process The really mmportant question [or human life
and human institutions 1s whether revelation is already
total, complete and final, or whether it is ongoing and
continuous, yesterday, today, tomorrow and forever. The
Iiberal position 1s the latter.

If, then, the scholarship of so emment an Egyptologist
a3 James Henry Breasted is accurate, and 1f we have
understood him aright, the roots of liberalism may ac
tnally be traced to the dawn of civilization, and conge-
quently we are justified in saying this viewpoint belongs
to the very nature of man. Of course the same may be
said of the orthodox point of view which arose almogt
as early, and this is the most important point of all. Man
18 a creature who alternately trusts and mistrusts him.
self. The liberal view is the bold, courageous, self-con-
fident view of man unafraid to throw off his past, and

4
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strike out into the unknown regions of the future. Orth-
odoxy 15 essentially the conservative, careful view which
would preserve all that is great and noble in the past,
sale and secure i 1ts established techniques and achieve-
ments and loth to accept too much novelty lest it be
found disruptive ot old and cherished things.

Backed by so ancient an ancestry, and coming of such
distinguished lineage, the liberal is not troubled by those
who would dismiss the movement as a passing phase of
American religion peculiar to the nineteenth century. He
knows the firm ground upon which he stands. He knows
that man’s confidence in himsel{ has been shaken to its
foundations by the storms and travail ol the twentieth
century. He is not quite as confident of man as he used
to be, and properly so, for he had begun to forget man's
tendency to evil while watching his aspirations toward
the good.

All these things he knows, but it does not worry the
Lberal, 1t steadies hum and gives him perspective. It
makes him less sure that man will inevitably progress,
and more detamined to help him to do so. Meanwhile
he recalls how far and agamst what odds man already
has come. As he gazes on the vast panorama stretching
back to the time when man knew nothing of himself,
and sees what he has been able to do, for all his short-
comings, the liberal’s mind and heaxt fill with hope, and
his soul is filled with determination to go on,

Such convictions point man’s face to the skies; they
lift his spirit out of despair and redouble his efforts to
make the moral law a working ieality. The religious
liberal, looking at man’s future and back to the remote
reaches of the past, prepares to {all 1n step with his ances-
tors, and continue the upward climb by which man has
risen from the age of tooth and claw, on to the age when
conscience shall be the law of all men, and tooth and
claw shall at last have been laid to rest.
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DANA McLEAN GREELEY

LIBERALISM IN

z Church and State

In spite of the fact that two world wars have been
fought, and won, ostensibly for the sake of liberty as
against the power of tyranny and the philosophy of Fas-
cism and authoritarianism, and in spite of the fact that
the democracies have regarded victory as so precious they
were willing to pay for it any price that might be de-
manded, liberalism has been and is under attack from
within its own strongholds today. It is an anachronism
that in America, which was conceived in liberty, and
which has had more than one new birth. of freedom, and
which has helped deliver mankind from Kaiser Wil-
helm, from Adolf Hitler and from the divine emperor
Hirchito-—it is an anachronism that in America there
should be such grave doubts with regard to the merits
of what is called the way of freedom, even the American
way. It is because of reaction on the one hand and mis-
understanding on the other; though it is also because of
the heterogeneity and the spirfual deterioration or im-
maturity of the American people. »

It is said in this sophisticated and disillusioned twen-
tieth century that the nineteenth century was one of
foolish and unfounded optimism, and that the liberalism

19



Vowes of Liberalism: 1

of one hundied years ago has been discredited. It 1s haid,
though, {or the histonan to discount altogether the faith
and the achievement of those liberals in Massachusetts,
for cxample, who were represented in the Flowering
of New England and were responsible for the Golden
Age 1 Boston, and who constitute nearly a half of all
the members of the National Hall of Fame, or to over-
look the good works in the fields of education and phil-
anthropy and social reform that seemed to be the natural
product ol thewr religion, Thewr opiumism was not Lool-
1sh on the basis of the evidence, or judged pragmaucally,
but only 1n the dim light of modern cynicism. They had
a conviction of the dignity, the duty and the destiny of
man; on that conviction as on a strong rock was built
an age of progiess—that 1s to say, an agc ol moral and
cultural progress, as well as ol saientihc and physical
expansion. Lhey had known tyranny under George I1I,
and they witnessed the terribleness of man’s lust tor
power as Napoleon, the conscienceless little atom, ex-
ploded all over Europe. Sull they had a religious laith
that was positive and filled with hope, and that religious
taith was the mnspiration behind, and the purpose within,
their own unpiecedented growth as a {ree country.

A revival of religion, a re-emphasis of spiritual values
in the hearts and minds of men, 1s all that can save men
in this hour irom a sense of the funility of lite, or from
selt-aggrandizement, self-pity and seli-destruction. Indi-
viduals without some kind of religion are without direc-
tion and without strength, while they that wait upon the
Lord renew their strength, and mse up with wings as
eagles. Nations and avilizations need religion, too, to
give them direction and strength, and to Lift them up.
What Wesley and Whitman and Tolstoy were, or would
have been without the consciousness of the presence of
God in their Lives, England and the United States and
Russia are or would be also without religion; what those

20
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men were with the consciousness of the presence of God,
their respective mnations with the same consciousness
must be likewise. Without vision the people perish. The
need of America, and the need of the world today, is
vision. Materialism is a totally inadequate philosophy
of life, and is in fact as annihilative as militarism, for
like militarism it has respect for neither God nor man.
Even science and education are unequal to man's present
task, for never before has the human race been so ad-
vanced in science and education as now, and yet never
before, it seems, has it been so close to the brink of dis-
aster. In any case science has nothing to do with values;
it has to do with the knowledge and the skills of man
and his mastery over nature; it serves evil and good pur-
poses alike. Even education, as lately understood, has
little relation to the motives and moral characters of
men, or to any conviction pertaining to the nature and
goals of life Religion is the force that affects men most
deeply, that shapes their ideals and determines their
conduct. Religion alone can redeem them in this post-
war era and in the days and years that lie ahead. They
nced nothing as they need religion, and all else without
religion will be in vain,

Having said this, we must add very quickly that the
kind of religion men possess, or that possesses them, also
makes all the difference in the world, The kind of re-
ligion that made America what it has been, it must be
repeated, and the kind of religion that will safeguard it
as America in the future, that will create a world of na-
tions on the pattern of these United States, and that will
insure universal freedom and brotherhood, is liberal re-
ligion. Liberalism as a religious faith and liberalism as
a social philosophy ultimately and inevitably go hand
in hand. Freedom in the Church is both the fountain-
head and guarantee of freedom in the State. There is
ample evidence throughout history that the tyrannical
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church and the tyrannical state aid and abet each other,
and that conservatism or totalitarianism in the one en-
courages the same in the other. There is ample evidence,
also, that freedom in one breeds and fosters freedom in
the other, Puritanism is sometimes harshly judged, but
no one can deny that much of the freedom and greatness
of America was inherent or incipient in the colonies
of New England and in the Pilgrim or Separatist spirit.
Those who covenanted with each other under God for
their mutual help and advancement were the progenitors
of our Free Church and our Free State, whether through
the media of Congregationalism and Massachusetts or
Bapusm and Rhode Tsland. The same Jefferson who
wrote the Declaration of Independence wrote, and per-
sistently advanced until it was adopted, the provision
in the Virginia Bill of Rights for {reedom of religion,
the first such provision in the Revolutionary era, pre-
dating, of course, the Federal Bill of Rights. Jefferson
was a hiberal in politics, and undoubtedly inf{luenced
our form and philosophy of government more than any
other man He was also, and fundamentally, a liberal in
religion. He called himself a Unitarian, and believed so
firmly in the views of Unitarianism, and in its rational
approach to religion, that he stated he expected every
thoughtful young man then living would die a Unitar-
ian. He has been rightly regarded as a preacher of an
American religion, and of certain ideas that were de-
signed to destroy not only feudalism and monarchism
but also the orthodox and oligarchic power of creedal-
ism and the clergy, which he thought was inimical
to pure Christianity and the ethics of Jesus. The next
great friend of freedom in the political life of the
pation, the next great democrat and defender of
the rights of man, Lincoln, was also a liberal in re-
ligion. His enemies called him a radical, and a heretic.
Not familiar in his part of the country with the
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existence of the church of which he dreamed, he said,
“When any Church will inscribe over its altar as its
sole qualification for membership acceptance of the
two great commandments, Thou shalt love the Lord thy
God with all thy hear(, and with all thy soul, and with
all thy mind, and thy neighbor as thyself, that Church
will T join with all my heart, and all my soul, and all my
mind.”

Channing preached liberalism, and what may be called
the American religion. Horace Bushmell preached it,
and Phillips Brooks preached it; Dr. Harry Emerson Fos-
dick, Dr. John Haynes Holmes and the Rt Rev. G.
Bromley Oxnam, representative of three different de-
nominational backgrounds, are preaching it today.
Horace Mann espoused it and practiced it, and so did
Peter Cooper and Samuel Gridley Howe. Mr. John D.
Rockefeller, as a layman, enunciated it clearly a year
ago in a published address before the New York Coun-
cil of Churches. Liberalism in Church and State is the
American way of life. Liberalism alone is suitable to
meet the needs of tomorrow’s world.

What are, then, some of the characteristics or emphases
of this liberalism, applicable in both the religious and
political realms?

First is the so-called doctrine of man and the empha-
sis upon the individual, upon his rights and duties.
Liberalism regards man not as condemned, but as having
an infinite capacity for goodness. He is the child of
God, created in God's image; although he has to strug-
gle against his passions and his earthly heritage, and to
struggle constanily—a struggle that is the means and
basis of his growth—nevertheless he wants to be good and
to do good, and there is an unquenchable spark of deity
in him, which is the essence of his immortal soul

" Therefore liberalism trusts man instead of distrusting
him. It makes the individual the center of its interest,
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and creates the Church and the State to serve him. They
are for his use, not he for themr use. His conscience is
the highest voice of authority that can speak to him.
His personality is sacred and his liberties inalienable and
inviolable. The less he depends upon outward authority,
and the more he supplants that outward authority with
inner authority and control and affirmation, the more
mature a man he is, says liberalism. Sell-reliance and
independent thought and judgment, in contrast to de-
pendence or serfdom and regimentation, are precepts
of liberalism, which, rather than have men conform out-
wardly, insists they be true to their own selves.

In harmony with the emphasis upon the individual,
and with the trust that is placed in him, is the emphasis
liberalism conmstantly puts upon the importance and
Rower of reason. Jefferson’s texts, for much of his re-
ligious and pofitical thinking, came from the mind and
pen of Locke, who personified and epitomized the Age
of Reason. Reason is regarded by liberalism as a God-
given faculty, no less God-given than revelation. Men
are encouraged (o use their reason in every walk of life
in the search after truth and the right, and in the testing
of the validity of these things. The liberal asserts noth-
ing can be true or right that is unreasonable, éfther in
theology, in science or sociology, and that the chances
of anything's being true or right are in proportion to
its reasonableness Often it has seemed as if the liberal
relied too exclusively upon reason, as if his faith were
tao much a rational faith rather than an adventurous
faith, and as if his politics were speculative rather than
practical; but his virtue has been in the use and trusting
of reason as far as reason would go. Ideally he is quite
ready to be supra-reasonable, but he is always on his
guard against being unreasonable. The liberal exalts
reason in Church and State.

In the third place, liberalism stands for the progres-
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sive discovery and revelation of truth. From the days of
John Robinson, at Leyden, Holland, to the present days
of the Hon. Harlan F, Stone and of the mystic, Professor
Rufus M. Jones, liberals have expectantly looked for
more truth ever to dawn before the mind of man. They
have opposed the theory that revelation is sealed, and
the idea that it can be limited either in time or place to
one book, one person or one ecclesiastical body. They
have had no sympathy for the thought that man’'s utmost
knowledge comes out of the past, but they have believed
that wisdom, which is precious above rubies, is a growing
thing, and belongs more to the day that is to come than
to the day that is gone. Similarly they have insisted that
no man and no institution can have a monopoly on
truth, or claim justifiably to be its sole gnardian or its
single vehicle or manifestation. The liberal is confident
that the man who tries to suppress heresy is an enemy of
truth, and that truth flourishes nowhere as much as in
the open forum. Truth cannot be thwarted, it is en-
larged and enriched by the enlargement and the enrich-
ment of man’s experience.

Finally, Iiberalism is characterized by, and emphasizes,
tolerance. That is to say that the liberal is truly char:-
table toward his brethren who have views that are differ-
ent from his own, and that he consistently grants to oth-
ers the freedom that he desires for himself. The test of
a man’s or a party's or a church’s liberalism is not the de-
gree of tolerance it manifests, or the persistency with
which it fights for freedom when persecuted, or when
in the position of a minority party or a minority church-
the test is the extent of its charity, and the way in which
it champions the cause of freedom when enjoying popu-
larity, or when in the position of a majority party or
church, The liberal acknowledges the equal rights of

“all men, and all parties, and all churches, as long as
they refrain from infringing on the rights of each other,
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and on his rights. It is not, as the Fascist or the bigot
sometimes suggests, that the liberal has no care and no
concern lor other men and the truth, but it is that he
has great respect for other men, and a bigger belief in the
truth than the bigot has. Men view the truth from dif-
ferent angles, nor does any man with his little mind en-
compass it 21l. A man can be a vigorous missionary, and
at the same time be broad-minded and tolerant. He can
have the spirit of evangelism and the spirit of charity.
The libcral has both of these, as Channing had both,
and as Brooks had both.

Liberalism, then, emphasizes the innate possibilities
of man and the importance of the individual, the use of
reason, the progressiveness of truth, and the necessity for
tolerance and brotherly love toward one’s fellow men.

Democracy, which is the social and political form of
liberalism, will not be safe in the future, in America or
throughout the world, without a dominant liberalism
in religion Nor will liberalism in religion be safe with-
out democracy’s flourishing within and among the na-
tions. Liberalism in the Church and liberalism in the
State depend upon each other. The hope of universal
democracy rests upon the hope of a universal, liberal,
religious faith.

Why hasn’t this liberalism advanced fore rapidly?
Because it is the way of life for mature and strong men,
both in the Church anli in the State, and many people
are not ready for it; mankind is still in its infancy; lib-
eralism, as a working procedure of life, demands far
more of a man than do orthodoxy and authoritarian-
ism—~but liberalism is the way of the future, as men are
maturing and growing stronger all the time. Liberal re-
ligion and democracy will not only flourish with, but
they will greatly hasten, that maturation and growing
process. All who pursue faithfully the way of the free -
spirit are the servants of God to this end.
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The thing a man does practically beheve . . . conceining his
vital relations to this mysterious universe . .. is mn all cases the
pumary thing for him and creatively determines all the rest. If you
tell me what this is, you tell me to a very great exten! what the
man is, what the kind of things he will do {s. Of a man or of a
nation we mquire, therefore, first of all — what 1eligion they had.

—Tnomas CARLYLL, Heroes and Hero-Waorship

Now that the most devastating war 1 human lustory
is behind us, we must make secure the foundation of the
new world order that 15 to be.

The foundation of any world order, whether old ot
new, is man’s attitude towards the universe in which
he lives and moves and has his beng. Tell me what it
is that the majority of men really believe about the na-
ture of the universe, and I will tell you what kind o
social order they are likely to set up. When the ancients
asked what it was that upheld the world, they were
told that the world rested on the shoulders of a giant
named Atlas. When they further inquired what 1t was
that Atlas stood upon, they were informed that the
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giant’s feet were planted on the back of a huge turtle.
My contention is that theology, or man's belief about
the nature of the universe, is the turtle of Atlas—the
real foundation upon which man’s world eventually
rests.

Every person has a theology, whether he knows it or
not, whether he can describe it or not, and this is the
most important thing about him. It is his dominating
philosophy of life which constantly guides and controls
his daily conduct, It is the motivating center of all his
acting and thinking. It usually functions on a subcon-
scious plane, but it is sometimes possible for an individ-
ual to phrase it in clear and unmistakable language. A
man, or the social order he builds, can be no better
than his theoclogy, although both can fall short of its
full implication. The reality behind the universe is
probably the same—yesterday, today and forever—hut
man’s basic conception of what this reality is has undex-
gone several revolutionary changes which have been re-
flected in corresponding changes in the social order.
Thus theology and the political mnstitutions of mankind
have pretty much walked together throughout the ages
—not arm in arm, to be sure, for the political institu-
tions have generally lagged behind theology and have
had a tendency to keep 1t from making greater progress.
The two, however, are vitally related, very much as
cause and effect, though partly as effect and cause.

There was a time, for instance, when man’s basic
attitude towards the universe was one of fear and ap-
prehension. The reality behind our life was thought to
be a devil who must be avoided or placated. The unseen
world was peopled with a host of arbitrary spirits, mostly
evil and predatory. Hobgoblins, fiends and demons
blocked the path of man whichever way he turned.
They were always ready to spoil his plans, defeat his
efforts, blast his hopes or take his life.
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Man’s dominating motive at that time was to escape
the wrath of a malicious, supernatural order, to hide
from it in sackcloth and ashes, if necessary, to buy it off
with bribes and sacrifices, to deceive it with trickery and
falsehood. Naturally there was little place in primitive
man’s religion {or love and happy adoration. The uni-
verse was deemed hostile and man its convement and
legitimate prey. What wonder, then, that the social
ethics of that time was brutal and cruel and revengeful.
What wonder that every man’s hand was against his
nerghbor, for cvery man had to look out for himself
while the devil took the hindmost. What wonder that
organized religion gave its allegiance to witch doctors
and exorcists. What wonder that the prevailing system
of economics was more or less cannibalistic in character.
One had to eat one’s fellow man before one’s fellow man
did the eating. A fearful theology gave rise to a social
order that was literally shot through with {ear and in-
security.

Gradually man's attitude towards the umiverse
changed. The reality behind 1t came to be regarded as
potentially benevolent, but still more or less arbitrary
and therefore still to be feared and, in addition, to be
obeyed as subjects fear and obey a king. This reality
bore various names, such as Yahweh, Jupiter, Vishnu
and Horus.

Man'’s chiel motive in life now becomes the praise
and obedience of a supersovereign fn the skies. Man
has rights and privileges, but they are all handed down
from above. When Yahweh tells Abraham to pull up
stakes and journey into a far country, there 1s no choice
for him but to go. When he suggests to Elijah that the
prophets of Baal should be slain, his wish is law. The
reality behind the universe is power{ul and partial. He
picks out certain people for special favors, and it is the
part of wisdom to keep in his good graces, for these
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special favors may be withdrawn at any moment. There-
lore the people must be careful at all times to preserve
a respectful atitude towards the source of their bless-
ings. God is an absolute monarch; men and women are
his subjects. There 1s no call here for love, no place for
self-respect. Man must bow mighty low or he will suffer
direful consequences.

Is it any wonder that with this kind of theology ruth-
less rulers should rise to power, or that feudalism should
become the dominant economic system, or that absolut-
ism should prevail among the priesthood, or that ser-
vility should characterize the masses of the people? The
idea of an absolute monarch at the head of the universe
begets a cringing attitude towards life. It is bound
sooner or later to produce obedient but unthinking
underlings. The foundation of the medieval Moham-
medan empire was a god ot arbitrary power.

Such a god was the foundation of Japan's rccent
extensive domain. This was why the average Japanese
was ready to die for his emperor. His emperor was
looked upon as the Son of Heaven and could therefore
do no wrong. Whatever rights the Japanese people
enjoyed, they had from the emperor’s hand. Their one
supreme duty was to obey orders. Subservience to his
+will characterized all the insututions of Japan from the
custom of hara-kiri practiced by the higher castes to the
regular visitation of Shinto shrines on the part of the
common people.

Until there has been a forthright repudiation of em-
peror worship, Japan is not likely to be fully trusted
to keep the peace however emphatic her professions of
peace, The ceremonial visit the emperor made to Gen-
eral MacArthur's headquarters in Tokyo was a step in
the right direction.

Let me now mention another drastic change that has
taken place in man's basic theology and show how it

32



Religious Foundation for the New World Order

has been reflected in the social order. I refer to the con-
cept that God is a Feavenly Father and that the people
of this earth are his children. The universe becomes
more benevolent and less arbitrary, God is still to be
obeyed, but in addition he is to be loved. He knows
what 1s best for us. He has numbered all the hairs
of our heads. He watches the sparrow’s fall. He pro-
vides for all our wants—food, drink, raiment. The
Heavenly Father knoweth that we have need of these
things, even before we ask. He punishes us for our
wrongdoing only as an earthly parent reproves his child,
namely, to do us good, and he forgives us when we re-
pent. It is not his will that any of his little ones should
perish. Like a shepherd, he maketh us to lie down in
green pastures and leadeth us beside the still waters.
God as father or shepherd—this has been the funda-
mental faith of millions in the past. It is still the funda-
mental faith of millions today.

What wonder that there has been a steady mollifica-
tion of the institutions of mankind, especially in West-
ern civilization where this kind of theology has been
more widespread than elsewhere. What wonder that
governments have become paternalistic, yielding much
of their former absolutism, while the stronger nations
have assumed mandates and protectorates over weaker
peoples.  'What wonder that papacy and episcopacy
should develop as the prevailng ecclesiastical order.
What wonder that philanthropy should grow apace and
the colored races become the white man’s burden, Let
paternalism be thought to preside at the center of the
universe, and paternalism will permeate the institutions
of mankind.

Industry in America and Great Britain has been in-
creasingly surrendering the arbitrary power it once exer-
cised. It is rapidly becoming more benevolent towards
those commutted to its care. Employees are being given
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bonuses and clinical service. Employers have been taking
a real interest in their departments of social welfare.
The idea of trusteeship is capturing the holders of gieat
wealth.

How long has the concept of a benevolent Heavenly
Father been in existence? At least three thousand years
and probably a good deal longer, but 1t 1s only in the
last {few decades that the economic order has begun to re-
act to the clear implications of the concept. As the sea-
sons lag behund the ascending or receding sun, the social
institucions of mankind lag behind theology. A new,
commanding idea r1ses on the horizon ol human thought
before the old has finished its work.

Another significant change in man’s basic attitude
towards the universe is now about to take place. Indeed,
it 15 already taking place, and sooner or later it is bound
to bring about revolutionary changes in the social order.
The reality that men have agreed to call by the general
name of God 1s no longer regarded as an enemy to be
feared and placated (except mn certain backward areas
of the earth), nor is it looked upon as an absolute mon-
arch whose arbitrary wish is law (except among the
Japanese, whatever die-hard Nazis may be left and cer-
tain Mohammedan and Hindu sects), nor is the depend-
ent relation of children to a benevolent father an ade-
quate description of the newly developing attitude in
the world today. Men and women in many countries
are coming more and more to look upon the universe as
a friendly partner. Man needs God, to be sure, but God
also needs man. God and man are of the same essence.
They are co-creators in a cosmic task, co-partners i a
universal enterprise, co-sharers in a common destiny.
The old attitude of fright is going; the old servile
attitude is going; even the filial attitude is on its way
out. Fear, subserviency and even dependency are giving
way to the spirit of self-respecting co-operation. God
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does not ask man to work {or him or under him, but
with him. Man does not expect God to work for him
either, or over him, but with him. Dictatorship at the
heart of the umverse, whether infernal, imperial or pa-
ternal, is gradually being rejected, thanks i large part
to the revelations of modern science, thanks alse to the
democratic implications ol Hebiew prophecy. Man is
standing up loday and looking at the universe more and
more without either prostrate delerence or reckless de-
fiance. The universe is something that calls for co-opera-
tion. God, the life behind 1t, 15 a greal companion
who must be understood and assisted, whose habits of
working must be learned in order that man may under-
stand how to work best with hum.

Let demonism, absoluuism and paternalism depart
from the center of man’s umverse of thought, and de-
monism, absolutism and paternalism will eventually de-
part {rom all his social institutions,

There is, without doubt, a new and revolutionary
theology coming into being throughout the world today.
It is being given conscious expression by churchmen, sci-
entists and sociologists alike. Postulate parinership at
the heart of the universe and the spirit of partnership
is bound to permeate the whole of life.

The idea of a co-operative, democratic God is the only
foundation for any new world order that 1s to meet the
growing needs of mankind. Already, as a result of to-
day’s changing theology, I foresee certain inevitable
transformations in the society of tomorrow.

For one thing, I foresee more, not less, democracy in
government. Kings and dictators are doomed. Men and
women are going to insist more and more upon the
duty as well as the right of governing themselves: They
are going to reach the conclusion that no one is good
and wise enough to do it for them. They are going to
insist upon the privilege of making their own political
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bonuses and clinical service. Employers have been taking
a real interest in their departments of social welfare,
The idea of trusteeshup is capturing the holders of great
wealth.

How long has the concept of a benevolent IHeavenly
Father been in existence? At least three thousand yeaxs
and probably a good deal longer, but 1t is only in the
last {ew decades that the economic order has begun to re-
act to the clear implications of the concept. As the sea-
sons lag behind the ascending or 1cceding sum, the social
institutions of mankind lag behind theology. A new,
commanding idea rises on the horizon of human thought
before the old has finished 1ts work,

Another significant change in man’s basic attitude
towards the universe is now about to take place. Indeed,
it is alieady taking place, and sooner or later it is bound
to bring about revolutionary changes in the social order.
The reality that men have agreed to call by the general
name of God is no longer regarded as an enemy to be
feared and placated (except in certain backward areas
of the earth), nor is 1t looked upon as an absolute mon-
arch whose arbitrary wish is law (except among the
Japanese, whatever die-hard Nazis may be lelt and cer-
tain Mohammedan and Hindu sects), nor is the depend-
ent relation of children to a benevolent father an ade-
quate description of the newly developing attitude 1n
the world today. Men and women in many countries
are coming more and more to look upon the universe as
a {riendly partner. Man needs God, to be sure, but God
also needs man. God and man are of the same essence.
They are co-creators in a cosmic task, co-partners in a
universal enterprise, co-sharers mn a common destiny.
The old attitude of fright is going; the old servile
attitude is going; even the filial attitude is on its way
out. Fear, subserviency and even dependency are giving
way to the spirit of selfrespecting co-operation. God
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does not ask man to work for him or under him, but
weth him. Man does not expect God to wotk for him
erther, or over him, but weth him, Dictatorship at the
heart of the univeise, whether infernal, imperial or pa-
ternal, is gradually being rejected, thanks in large part
to the revelations of modern science, thanks also to the
democratic implications of Hebrew prophecy. Man is
standing up today and looking at the universe more and
more without either prostrate deference or reckless de-
fiance. The universe is something that calls for co-opera-
tion. God, the lile behind 1t, is a great companion
who must be understood and assisted, whose habits of
working must be learned in order that man may under-
stand how to work best with him.

Let demonism, absolutism and .paternalism depart
from the center of man's universe of thought, and de-
monism, absolutism and paternalism will eventually de-
part from all his social institutions.

There 15, without doubt, 2 new and revolutionary
theology coming into being throughout the world today.
It is being given conscious expression by churchmen, sci-
entists and sociologists alike. Postulate partneiship at
the heart of the universe and the spirit of partnership
is bound to permeate the whole of lifc.

The 1dea of a co-operative, democratic God is the only
foundation for any new world order that is to meet the
growing needs of mankind. Already, as a result of to-
day’s changing theology, I foresee certain inevitable
transformaltions in the society of tomorrow,

For one thing, I foresee more, not less, democracy in
government. Kings and dictators are doomed. Men and
women are going to insist more and more upon the
duty as well as the right of governing themselves: They
are going to reach the conclusion that no one is good
and wise enough to do it for them. They are going to
insist upon the privilege of making their own political
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mistakes and will not permit this privilege to be monopo-
lized by a [ew.

I also foresee more and more democracy in the world
of industry and commerce. Men and women are going
to insist upon a greater degree of control over their
own economic destiny Slavery will have to go. Ex-
plottation will have to go. Even trusteeship will have
to go. Partnership in the management as well as in the
emoluments of industry and commerce is coming sooner
or later.

I also foresee more democracy in our family life.
The benevolent patriarch who once dominated the
domestic scene has already lost his position of authority.
All parental dictatorshap will go out of fashion. Mother-
hood will become voluntary. Children will be accorded
not only more rights but also more responsibilities.
Family life will become more and more a co-opcrative
enterprise of cqual personalities.

1 also foresee more and more democracy in education,
The acquisition of knowledge will become a joint under-
taking of pupil and teacher. “Wisdom,” as Professor
Harry A. Overstreet prophesics, “will not be ladled out
like soup that has already been prepared by master
cooks. Everyone will be encouraged to taste the broth
and add his own seasoning, before it is swallowed.” The
method of forum discussion will supplant the platform
lectures ‘Teachers will appeal to the authority of ex-
perimentation and listen to the wisdom of chuldren, as
well as impare their own.

There is likewise going to be more and more democ-
racy even among the churches of mankind. The magic
medicine man and the witch doctor have all but disap-
peared. The infallible priest who holds the keys of
heaven and hell 1s still with us, but his days are defi-
nitely numbered. The paternal pastor who watches over
his people as a shepherd over his flock is also in for a
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loss of prestige. The religious leader of the new tomor-
row will be compelled to be more democratic in his
manner and habits. He will not presume to preach a
sermon on some controversial subject without giving
those who disagree with his conclusions a fair chance to
do so. He will be obliged to regard the proclamation of
religious truth as a joint endeavor, a mutual undertak-
ing and a common responsibility of layman and mijnis-
ter. The voice of the layman will be heard more fre-
quently in the pulpit, and the unchallenged sermon will
give way to the religious round-table conference and
the open forum,

Finally, I foresee more and more democracy in the
race relations of mankind. The assumption of ethnic
superiority is bound sooner or later to be liquidated
in favor of mutual respect and cultural co-operation.
There will be no chosen people, no white man’s burden,
no subject races and no second-class citizenship. All
peoples are going to be compelled to recognize their in-
terdependence and to acknowledge the special contribu-
tion of each of the welfare of the rest.

A1l these things I foresee as the logical result of a new
attitude towards the universe which is gradually taking
possession of the minds and imaginations of men today,
in America and Great Britain, in China and Russia—
yes, even in Germany and Japan. Man’s attitude
towards the universe has vitally molded the social order
in the past. His new attitude, in my judgment, will
eventually create a new earth. It may take many more
years than any of us wishes were necessary, but the basic
idea is already here and at work. It will expand and
grow and move mountains. “There is nothing more
powerful under heaven than an idea whose hour has
arrived.”

Here, in the concept of a co-operating, democratic
Deity, is the religious foundation of the New World
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Order that is to be—an order we both pray and assume
will include some working federation of all countries
(towards which the United Nations may well lead us),
one that is sufficiently strong to insure the practical out-
lawry of war, the effective social control of atomic power
for constructive ends and, above all, the lifting of the
terrible burden of armament and anxiety that has
weighed so heavily upon the life of our times. Sooner
or later, a co-operative world is bound to come It is the
only intelligent answer to the growmg needs and ex-
panding vision of mankind.
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HOW TO THINK ABOUT
GOD AND the Atoms

It is reported that when the crew of the Enola Gay
saw the vast explosion caused by the first atomic bomb
and the gigantic pillar of cloud and flame that rose above
Hiroshima they exclaimed, “My Godl”

Did, you ever try to write out, in words that satisfy you
emotionally and rationally, your description of God?
Probably you have not, but there are libraries of books
written on this theme, I have never found one that
satisfies me completely.

That is not surprising. When men first designed auto-
mobiles and railroad cars they made them look like car-
riages. Just as we have grown from stagecoach to strato-
liner, so we should change our concepts of God to con-
form with our increasing knowledge., Man's scientific
knowledge has advanced, requiring new thought patterns
for the realm of values beyond material relationships,
but man’s concept of God continues to hold to the old
and the familiar, no matter how inadequate for living
m the world of tomorrow.

My God is my ideal — always beyond my grasp. I can-
not comprehend a condition of life in which I reach my
ideal, because if I should, then it would no longer be my
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ideal. It would be reality, and my vision, my imagina.
tion, my hopes and aspirations would have no horizon,

A letter from a friend in the Navy prods my thinking
about God and atoms.

Saturday we listened to the formal surrender ceremonies in
Tokyo Bay and to the Piesident’s address, I cannot ascribe our
military victory to God and His divine aid. It seems to me that if
there were such a one He would not have let us get in such an un-
holy mess to begin with. Rather, I regard the war and all wars as
the nability of man to get along with himself, This is a rather
superficial view, I'll admit, but I can’t see war, no matter who
wins, ag an affair due to other than man’s own incompetence and
bungling. It is rather high time, I think, to stop praying and get
down to the business of learning to be a good neighbor and how
we can teach others to be good neighbors. The spark, life, inspira-
tion and intellect, that is in man secms sufficient of divinity to me;
we ought to work on it a little.

Here is one man at least who is trying to think honestly
and clearly. He sees the simple implications of much of
the pious but confusing talk from men who ought to
know better,

As a matter of fact, as we enter upon the new age of
atomic power and men stand face to {ace with God, they
are scared to death! We are, as Mr. H. G, Wells has said,
“discovering a frightful queerness has come into life,” a
“certain wondey, a shrinking and fugitive sense that
something is happening so that life will never be quite
the same again.”

We have long believed that “survival of the fittest”
meant survival of the strongest, the most able to fight.
Fossils of the giant reptiles in the rocks of prehistoric
time should have taught us better. The teachings of our
religion should have taught us better — but man has not
yet learned the lessons of history,

Now we must recognize and obey the law of survival or
sink into the mud of war and perish as did the great”
beasts who peopled our earth before us.
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We have misunderstood the law. The fittest are not
the “fightingest’” — nor even those who are best prepared
to fight. The fittest in this new age are those who co-
operate most thoroughly The basic law to which we
must adapt our lives is simply the Golden Rule. The
fittest are those who obey that law.

It will be hard to convince military men, statesmen,
politicians, men of industry and even some churchmen
of that law, but #¢ 25 the law, the central, all-important
law of religion and survival, and it is man’'s law. Whether
it was revealed by God or discovered by man is a good
question for theologians, but not immediately pertinent,
It is high time, as my sailor friend says, “to get down to
the business of learning how to be a good neighbor . .
we ought to work on it a little.”

There are many people who are troubled today in their
thinking about God by the absolute ideological conflicts
of war and its aftermath.

Now, it has been argued that many of the word pic-
tures used to describe God are merely artistic, PO&th
pictures — they are intended to warm men’s emotions,
not to feed their reason — but, as a matter of fact, the
words we use do affect the ways we think.

When I was in college, I occasionally went to the serv-
ice of the little church that was conveniently located
right across the street from my fraternity house. It was
not only convenience that prompted my attendance. I
liked the minister. I used to go off into the woods with
him, and I always found more real religion in him and
his conversation than in the ritual of his church. There
was one phrase he used very frequently that I shall always
remember. It's a familiar phrase in Christian ritual:
“Inasmuch as without Thee, we are not able to please
Thee.”

That phrase came to have real meaning for me, not
only emotionally, but ntellectually and rationally. It
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means, for me: “Inasmuch as without a constani con-
sciousness of my ideal, I am not able to live according to,
or in a way consistent with, my ideal.”

Now there is a big difference between that and the
words of another familiar collect from the prayer book:

Almighty God . . . who hast safely brought us to the beginning
of this day, defend us in the same with Thy mighty power, and
grant that this day we fall into no sin, neither run into any kind
of danger, but all our doings, being ordered by Thy governance,
may be righteous in Thy sight.

I shall grant that even those words can and do come to
have rational as well as emotional meaning for many
people, but go one step farther to the prayer language of
many — in fact the majority — of churches and it would
appear that men believe God can, and will if He wants
to, or at least il He is properly petitioned, save men fiom
all kinds of plague, pestilence and poverty. The language
of men’s religious services presupposes God can stop war,
and in His time and wisdom will. God can end poverty
and social strife, but is not yet ready. Men thank God for
the end of the war, as if God had something to do with it..
Men pray to God to be saved from death on a raft or
starvation in prison, as if the God in whom they believed

 were a kind of being who could reach down and lift
them up out of their suffering onto the fleecy clouds ot
eternal bliss, into ease and luxury in His heavenly home.

One of the great weaknesses of our democracy is rooted
in that very kind of thinking. We have too long thought
of God as the giver of grace, the avenger of wrong, the
arbiter of justice, the source of love and truth and the
controller of our destiny. Long centuries ago in the
feudal Middle Ages we became accustomed to think of
God in those terms. We thought of God as a projection
beyond the highest authority we knew, the lord of the
manor, or the king or the emperor. The ecclesiastical
hierarchy of organized Christianity has not helped us
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change our spiritual thought patterns as we have grown
in the understanding of, and ability to control, the
material forces of our world.

In a recent magazine-article comment on the atomic
bomb, the statement is made that “the greatest obsoles-
cence of all in the atomic age (into which we have en-
tered) is national sovereignty.” There is much truth in
that, but it is equally true that an anthropomorphic
conception of God, a God who can and will stop wars,
create peace, save or destroy life, punish or reward or
control our use of atomic energy, is equally obsolete.

The first lesson of the atomic bomb, the ABC of the
Atomaic Age, is man’'s responsibility for himself and his
world.

As we enter this new age we take with us a great body
of understanding of human values —of human right-
eousness, of human justice,. We know what is fair and
honest, what is good and what 1s evil, what is kind and
friendly and what 15 not. Our experience for fiflty thou-
sand years has taught us these rules of conduct. They
have been coded mnto law — the bibles of all religions.
To be sure, we have often believed that many of the rules
were revealed by God as ultimate truth, but that has
merely been our teachers’, our prophets’, way of giving
authority to these rules. Unfortunately, too many of us
have thought of them as God’s law, the king’s law, and
with that thought has naturally followed the concept of
man’s dependence upon the will of God, the king, of
man’s inability to act for himself without the under-
girding arms of God, the Grace of God.

Now, however, we have come to the end of the ages
where man’s failures to build for himself his “kingdom
of God,” his commonwealth, have merely cost him a little
less than he could aflord. From here on his failure will
mean ultimate destruction, extinction, or turning back
to his caveman existence of forty thousand years ago.
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The time is now for a belief in God — a belief not in
terms of what God can do for man, but in terms of what
man can do for God, for the enrichment of his ideals.

We need a belief, not in a God of power and wrath, of
justice and love, upon whose will and generosity we de-
pend and without whose help we are helpless, but a belief
in a God who is the dream of our perfection, who is the
goal of our desires, embodiment of our ideals, whose
dwelling places are our homes, whose kingdom is our
world, where the longing for man’s freedoms is respected
by men, where the blessings of friendliness, gentleness
and beauty of character are appreciated and won by men,
and where work for families, homes and the community
of all men is made possible by men.

Man bursts the chains that his own hands have made, hurls down
the blind fierce gods that in blind years he fashioned.

No more is God a stranger; he comes as common man, at home
with cait and crooked yoke,

Know man and you will know the deep of God.l

This is not a discussion of atomic enetgy, That is the
scientist’s job and many, in recent months, have been
trying very hard to explain — even for children — what
happens when energy explodes from its form, matter,
into its form, heat. For the purposes of our thinking,
what happened to two Japanese cities and their thou-
sands upon thousands of people and what happened to
the sands of our New Mexico desert are enough. We
know this much about atomic energy.

We know we can either blow everything alive off the
face of the earth and leave it for a few million years for
some other form of life to evolve — or we can bend our
energies and our ideals to a common purpose and create
the community of our dreams.

There are those who still say war 1s natural to man.

1Edwin Markham, “The Hour of Man.”
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Hear Mr. Julian Huxley: “Human nature contains no
specific war instinct. There is in man’s make-up a gen-
eral aggressive tendency, but this, like all other human
urges, is not a specific and unvarying instinct; it can be
molded into the most varied forms.”

It is hopeless to expect the man who relies on God to
set aright his world, a man whose religion tells him his
own nature makes him incapable of saving himself — it
is hopeless to expect such a man to do much for himself,

If, on the other hand, all men will begin with the
premise of a [ree religious outlook and know that the
responsibility lies with themselves, that there is nothing
m thejr nature that makes the task impossible — then
and only then can we expect men to harness the fright-
ening, terrible power of atomic energy and make it work
for man’s welfare, not his annihilation.

It is just at this point that the old religious concepts
of many men have been man’s greatest obstacle. In war
he has been willing to mobilize all his scientific and n-
tellectual energies for purposes of death. In this last war,
at least, man has not called on God to help him in its
fighting. We have not been praying or relying on God to
help us explode the uranium atom. For that, man took
the responsibility alone. He shattered the atom and
harnessed its fabulous energy, but he balks — or allows
himself to be balked — when it comes to harnessing that
same power for human progress. He still relies on God
to make “His kingdom come on earth,” to rectify his mis-
takes and set his world aright.

In the last century we have spent only a few million
dollars on research for human progress on the social
health level, but in the past five years we spent two bil-
lion dollars on creating the atomic bomb. What might
happen if we put as much energy into the study of man
as into the study of matter?

Already our inexperience in doing for ourselves in the
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fields of sociology, politics, economics, health and welfare
is having its effect.

There are those who fear that the development of
atomic energy will mean a complete revamping of the
economic structure with the probability that the produc-
tion of atomic energy would have to be a public service,
a government utility. Atomic energy may make obsolete
other forms of operational power.

This is merely another way of suggesting that when
we think about atoms — as when we think about God —
we can't avoid responsibility. ;

Man's control of atomic energy has already made obso-
lete any kind of thinking that allows a dependence upon
some higher authority than man’s democratic will for the
determination of his destiny.

The measure of the opportunity before us is exceeded
only by the measure of the promise. If man, in terms of
the words in the letter from my sailor friend, will “get
down to the business of learning how to be a good neigh-
bor,” work om it with the same degree of independent,
self-reliant responsibility he has shown in the last {our
years, if man will spend the time and energy and wealth
on peace that he has on war, he will need

. . « NO other stones to build the stairs on to the Unfulfilled, . ..

No other cedar for the beam and dome of man's immortal
dream,

Here on the common human way is all the stuff to build a
heaven.

Ours the stuff to build eternity in time.l

1Edwin Markham, “The Hour of Man,”
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s Battlefuelds

OF OUR AGE

THE present resurgence of veligious liberalism springs
directly from the conviction that religion as a way of
life is the supreme need of souls and of society. It mat-
ters not whether souls are troubled or complacent. The
need is there, It matters not whether nations are con-
quered or victorious, whether classes languish 1 want
or decay in prosperity. Religion is still the supreme need
in varying degree and kind of application.

Unitarian Advance recognizes that the Christian
Church—meaning organized Christian religion as a
whole—extending over twenty centuries and compie-
hending manifold divisions—is the most significant so-
cial unit in human history. Ideally, it is conceived of
by many as being a divine institution. Actually, it is
seen by all to be made up of human beings, good, bad
and indifferent. Its ideal is the ministry of religion,
awakening the native religious instinct of men, nourish-
g the religious nature by providing opportunity for the
worship of God, and directing men’s wills to religious
_action 1n ethical conduct and human service.

Swnce the cause of the Church 1s the cause of religion
and since the Church is, in fact, made up of all sorts
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and conditions of fallible human beings, it follows that
its supreme need 1s also the very thing for which 1t exists,
as truly as liberty is the need of a liberty-loving people.
Long ago the dictum was [ramed. “Exira ecclesiam
salus nulle.” Onginally this dictum expressed the idea
of a monopolist kingdom that was definitely of this
world—mnot the universalism inherent in that other king-
dom which Jesus said was not of this world. However,
the framer spoke more truly than he knew. His words
were prophetic. If by “the Church” one may under-
stand the whole body of those who stand in the Christian -
tradition and all other woishipers of God, of whatever
ethical and spiritual faith, one might well expect to
find all that 15 meant by “salvation” {lowing through
some one or other of the channels of grace of organized
religion, The cynics and enemies of all religions have
long enough been allowed to sneer that “the Church”
almost always means “my Church” or “our Church”
and that conceit, self- -assurance and vanity are the most
eminent “Christian virtues.” The conviction has been
growing that “outside of the Church there 1s no salva-
tion” — for the Church stsell. Whether what you mean
by “the Church” is organized religion in the world,
taken as a whole, or a particular body of believers, its
salvation must come from within. It is, to be sure, 2
pleasant delusion, quite fit for those who love to live
in a fool's paradise, to trust supinely that “the Holy
Spirit will never let his Church go astray.” The derisive
laugh of the historian may well suggest that, after all,
the Holy Spirit is no respecter of persons and, par-
ticularly, not of false and {forsworn Christians. God will
always offer to mankind the divine idea of a Church of
his true children, but the human membership, fallible
and sometimes traitorous, may in God's wisdom and
justice be ousted as squatters, like the legendary Adam
and Eve in the Garden of Eden.
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The great question of the ages is where God, whose
life in man and human society is religion, is to be found.
How did He manifest himself in times gone by and how
does He manifest himself in these days?

In times gone by, the revelation of God had to wait on
the slowly dawning intellectual and moral consciousness
of man. Man had eyes to see but only slowly did he
come to understand what he saw. Having created his
god in his own image, man was slow to sense a goodness
in God above and beyond his own level of morals.

Holy places and holy persons—Greek poets, Hebrew
prophets, Jesus of Nazareth and some of his followers—
by utterance and writings, preserved in the canons of
later times, afforded glimpses of God to eyes becoming
ever better able to convey intimations to better-under-
standing hearts, Institutions, rites and ceremonies, kin-
dred and diverse, helped to make more real and perma-
nent these intimations of the Divine.

The revelation of God was conditioned, in past cen-
turies, even more by man’s slowly dawning moral sense
than by his slowly dawning understanding Ideals have
been locked in bitter conflict with perverse tendencies
in human nature, notably the vices of intellectualism
and secularity,

The secret of the vitality of the Christian Church
through the centuries, in the face of enemies without and
greater enemies within, is that generations of Christians
have clung to the belief that it is a divine idea seeking
to come to realization as a common fellowship of the
faithful. The key to understanding the failures, evils
and all the other circumstances of its checkered career
is to be found in the fact of the extreme difficulty of
any divine idea's becoming realized by fallible human
beings, especially by fallible human beings under the
delusion of infallibility. God has made men creatures
of free will, not automata. So men in pride and vanity
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through the centuries have continued to thwart the
Holy Spirit, defeat the realization of an idea of God
and bnng Christianity, and, indeed, religion in gen.
eral, into disrepute.

Since human nature had taken over, it is plain why
discord, dwision, strife, intolerance, greed, secularity
and even crime have marked with filth and blood the
pages of Christian history.

To pattern the growimng Christian Church after sec-
ular institutions of the day was to set at naught and
defy Jesus’ doctrine that his kingdom was not of this
world, if one understands that “Kingdom of God” and
“Church” are by orthodox traditional Christians con-
sidered to mean the same thing. By degrees, officials
with rank and title appeared and proceeded to perform
the acts and exercise the powers, for good or ill, of secu-
lar officials. Their very titles were secular, and the re-
sults of their official conduct were sometimes “human”
in the worst sense,

When the Roman Empire waned and then ceased to
be, the impulse to ape a kingdom of this world reached
1ts widest limits. Bishops became generals ol armies,
rulers of subject peoples, gamblers for international
power after the manner and style of the lesser Roman
emperors. The years of greatest temporal power were
the years of greatest spiritual darkness and moral tur-
pitude. The trend to secularity was on. Human deprav-
ity broke out in pomp, vanity, oppression, vice, perver-
sion, bloodshed and crimes of every description against
persons and property, even against sacred places and
consecrated things, and against rivals in the Church's
hierarchy itself. At last the Church outdid every other
kingdom of this world and, as a penalty for defiance of
its hero and founder, was broken and divided East from
West and North from South.

In the last five centuries the artificial cleavages inci-
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dent to warfare within the Church have ceased to have
any but an historical interest. The historian tells us
that what has happened in Church history was logically
bound to happen, considering the human stuff out of
which the early Church was built and the {act that hu.
man nature is in part what it has been through the cen-
turies. T'o be sure, we are aware that human nature has
not changed very much. We are aware that there still
remain the same forces at work and that the harvest ot
tares still remains the great problem for the Christian
Church.

Slowly but surely within Christendom and within
the other great world religions the real cleavage 15 ap-
pearing. The division runs through all Christian bodtes
and world religions, not beiween them. The totalitarians
m every church and in every religion raise their hands
in Fascist salute to the idea of a religion of the few,
by the few and for the few. The modernists of every
name and church and rveligion stand and challenge to
a real battle those who like to think that man was made
for the Church and not the Church for God’s own. The
modernists have 2 bitter score to settle with those of
this day who have played into the hands of the enemies
of all religions. These enemies are fond of citing the
totalitarian Christians as examples of their contention
that religion is a racket and that the professional re-
ligionist, whether cleric or layman, is a modern Pharisee
and an all-time pious gangster. The conviction is firm
that the totalitarians who have thus brought the Chris-
tian religion and all other religions into disrepute have
committed the unforgivable sin against the Holy Spirit
of which the New Testament speaks and rate at least an
earthly penance of utmost severity as false and forsworn
Christians.

To our confusion we live ;n a world of isms—Juda-
ism, Catholicism, Protestantism, capitalism, socialism,
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communism, totalitarianism and liberalism or modern-
1sm, to mention a few of those most in the minds of
men. Most of these isms are fairly cohesive units, al-
though there are several kinds of Catholics (Greek, Ro-
man, Russian, Anglican and others), many varieties ol
Protestants, and men of all shades of opinion in the
other units. Indeed, the totalitarian goats are to be
found in all churches and religions and so are the sheep,
whom you may call liberals, modernists or champions
of democracy. That 15 the real division among men.
There is the real cleavage. There is the battlefield. The
issue is squarely between those whose ideology is that
governments, churches, religions and all other institu-
tions are of the few, by the few and for the few, and the
modernists whose battle cry is “of the people, by the
peaple, for the people.”

Unitarian Advance is modernism in religion. Its lib-
eralism leaves you free to be theist or humanist. You
may think of God as the Infinite Life, immanent and
transcendant in the universe, or as “a growing God,”
or as an adolescent God, or otherwise. Men always have
done so and always will. Unitarian Advance, however,
has to do with religion, a way of life. Spinning a web
of philosophy 1t leaves to the philosophers. Dilettante
interests it leaves to the dilettantes.

In every age a religion has had the call to show men
how God 1s manifest. It has been called upon to “prove”
the reality of God’s existence and to show how God is
involved in the lives of men and of society.

How is God manifest in these days and where is the
“proof”’ of His being? The answer is simple, stated in
one word, but comprehending all experience: revelation!
Revelation doesn’t mean the secrets vouchsafed to a
medicine man, or to a seventh daughter of a seventh
daughter, or the text of an “inspired book,” produced
by some kind of automatic writing, or the mere say-so
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of an institution or ecclesiastic claiming special privi-
leges from the Holy Spirit.

Unilarian Advance points the seeker after revelation
to the two ultimate sources of revelation: the order of
Nature and the lives of human beings. If he objects
that he cannot see God entire, he must be advised that
the part cannot expect to contemplate the whole. Then
he may consider that even the eye cannot see the {ace of
which it is a part. The secker must be content at best
with glimpses of God. Uncounted numbers of wor-
shippers have asked for no more and have testified that
it was enough.

Everything beautiful, majestic and sublime in Nature
is a veil through which the zeality and presence ol God
are revealed. Any moment of any day in any place on
earth a tiny flower, a majestic tree, a flight of birds, a
waterfall, a sunrise, a sunset, a sea horizon, a moun-
tain or a starlit sky may speak of God's real presence
to any man who has eyes to see and a heart to under-
stand.

To the humble religious man, who inevitably has
something of the mystic in him, God speaks of Himself
in the inner sanctuary of the heart. He who speaks we
sometimes call the Holy Spirit. His voice we call the
“still small voice.” Man seeking for the real presence
of God or revelation is rewarded in immediate experi-
ence, in itself proof sufficient.

The saints, the seers, the great heroes, the saviots,
known from history or in the present life, and the un-
counted number of saintly and heroic souls among the
living or the dead, great in the sight of God but obscure

“¥rshe estimate of men, are each and all veils of revela-
tion of the Infinite Life of the God who made them.
Having seen them—a Jesus of Nazareth, a Buddha, a
Francis of Assisi, or any of the unnumbered heroes who
have testified to that greater love by laying down their
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lives for a holy cause or a {ellow man—we have had a
glimpse of the Heavenly Father.

So the seeking after a knowledge of God and the proof
of His being is the business of a liletime. Such knowledge
and proof are the distilled essence of the experience of
mankind. It is not the quick and easy attainment
claimed to result from mere belonging to a church and
going through the prescribed motions, saying some pre-

scribed words and forgetting the weightier matter of
prescribed conduct. The knowledge of God and the
proof of His being are in the cumulative experience of
man and of society. The way is difficult but the reward is
sure.

Unitarian Advance commends all the facilities and
occasions of religion and worship. The altar, symbol of
God's real presence, is what the writer in the Rig-Veda
calls it: “earth’s extremest limit.” God's house is liter-
ally the meetinghouse, where kindred spirits mcet to-
gether and together meet the Father. Prayer is the lad-
der that reaches from heaven to earth and {rom earth
to heaven. The Book of Holy Scriptures of whatever
faith is the continuing echo of God’s voice, speaking by
his holy prophets to mankind of every age. The cheru-
bim have the legs of animals, the bodies of men and the
wings of angels and ever teach us whence we all came,
what we now are and what we may yet be. They look
into each other’s faces and teach us where we ought ever
to look. The image or the icon of the saint may be
there to recall one beloved in the remembrance of the
Church who in his lifetime did justly, loved mercy and
walked humbly with his God. Even the candle, a thing
of wax and wick, its substance being ever drawn up into
the wick and converted into light, may be there to chal-
lenge us so to spend our lives as to bring some measure
of light into the dark places of the earth.

Lastly there is the inborn impulse to set apart our
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best treasure for a supreme end. The same writer in
the Rig-Veda says, “This sacrifice of ours is the center
of the world.” It is the supreme Action. We bring our
first fruits, sometimes under the symbols of bread and
wine, It is the universal Offertory. A servant of us,
God’s sexrvants, may dedicate our gilts to God. It’s stll
our Consecration. Then this servant may give back to
us our gifts, the same and yet not the same, because we
by his hand have set them apart {for God’s use and pur-
poses. In this universal Communion, more ancient than
any Christian rite, the mystic of whatever faith may par-
take of the Bread of Heaven and the Chalice of Salva-
tion. He may carry away the benefit of knowing and
feeling that the cycle of worship is the cycle of giving
and receiving and that, when he brings a gift and con-
secrates it to God, his gift comes back to him again en-
riched with God’s blessing. This, more than anything
clse in life, he feels, will “preserve his body and soul
unto life everlasting.”

So, at all times and in all places, in various occasions
and by various ways, God makes his presence manilest
in these days. All that man needs to do is to acquaint
himself at first hand with Deity.

In these days, then, as in days gone by, the revelation
of God is conditioned by man’s efforts and ability to see
and understand and by the quality of his moral natuore.
The omnipotence of God does not mean that He can
reveal himself to blind sight, dull minds and dead hearts.
The perverse ways of man can frustrate revelation.

There is no royal road to the enjoyment of revelation.
There are typical ways by which all men may acquaint
themselves at first hand with Deity. In practice there are
as many occasions as there are persons, times and places.

If you would that God mught reveal Himself to you
and thereby prove to you by immediate evidence that He
is, seek out any of the places at home or abroad where
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universal testimony says either that Nature there bor-
ders on the sublime or that there is there present some-
thing mysterious that reaches in and touches with a di-
vine catess the mystic’s heart within you. It might be
the Great Stone Face 1n the Whate Mountains of New
Hampshire, thc Giand Canyon, the sequoias in Cali-
foinia, the “merging mystery” of sky and sea along any
of our coasts, the ineffable beauty of the green grass of
Ireland, it might be Lake Lucerne, the Acropolis 1n
Athens, the Pyramids of Egypt, the Taj Mahal, Napo-
leon's Tomb, ot a countless number of places abroad o1 .
at home; 1t may be muniature beauties at our own doors.
Then you will understand the ancient dictum of the old
Egypuan priests that God 1s a circle whose center is
everywhere, whose urcumference, nowhere.

If you would that God might 1eveal Himself to you
even moie abundantly, draw near and stand before the
immortals of history, the truly gieat, the heroes of every
land and time who have given their service and their
lives for mankind. It 1s rarely given to men to know
many of the great m their own time. Indeed, heroes are
often not even recognized as such until long after they
have crossed the Great Divide. When at last they have
entered upon the hife of the world to come and live on’
earth no longer in the flesh but in the story of their
heroic lives, in their words preserved in writings, and in
the gratelul and loving memory of men, then you may
draw near to them, sit at their feet and know them inti-
mately. Included among them are the glorious company
of all God's apostles, the goodly fellowship of all God's
prophets and the noble army of all the heroes who have
received the golden crown of martyrdom.,

Greater in number than all the immortals of history,
all the great and all the heroes, is the number, beyond
all estimate, of those unknown and humble souls whose
noble living revealed in their heroic service and sacri-
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fice the same infinite love of God. They revealed God.
Those near and dear to them loved them because it is
man’s instinctive impulse to love God and the one
who reveals God 1n the same act of adoration.

If you would that God might reveal Himself to you
in fullest measure, behold and hold in due reverence
and affection those near and dear to you, Watch for the
glimpses of the Divine afforded 1n services and sacrifices
of these persons who live in your heart. Great is your
reward when there dawns upon your heart the ineffable
and sublime mystery of the Incarnation, that God eter-
nally takes upon himself human [lesh and dwells among
us, not only 1n the great immortals of hustory but also in
the noble and humble souls whom we love. Having
seen them, we have seen the Father.
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CURTIS W. REESE

6 Priorities or
SPIRITUAL CONVERSION

I wanT to speak in behalf of the priority of spiritual
conversion as our greatest need in these unprecedented
times. In a sense, of course, all times are unprecedented
but this period has broken patterns of action, smashed
customary modes of thought and made “reconversion”
mpossible. True, people still undergo the major proc-
esses of birth and life and death, but these processes
are given a setting in a new world that is as yet lhttle
understood. I am not thinking primarily of the con-
quest of atomic energy, although this has meanings that
both frighten and inspire. I am thinking of a wide world
that has been compressed into a community, of strange
peoples that have become neighbors, of terrifying dreams
that have become realities, and of visionary hopes that
have become immediate possibilities. There has never
before been a period of time in which man could so
certainly and quickly annihilate himself or so surely and
speedily realize his highest hopes,

What we do with this situation will depend upon how
intelligently and earnestly we convert our thinking and
our feelings, our thoughts and our emotions, our basic
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drives and our far-reaching goals to fit the needs of the
new world into which we now so haltingly enter.

I am not unmind[ul of the physical problem America
now faces. The problems are such that a wiser genera-
tion than ours might well be baffled. Industry geared to
war must be geared to peace. Wartime conditions of
management and labor must be altered to fit peacetime
sitnations, and such changes will carry in thewr wake
some uncertain solutionsand many direlul consequences
No sober-minded petson can laok into the immediate fu-
ture 1n America without a shudder as he thinks of strikes
and lockouts, of inflation and unemployment. 8till, the
solutions of these pioblems of physical change, great as
they are, are not beyond the grasp of management and
labor, of government and people. I am thinking of the
more difficult pioblem of spiritual conversion that con-
ditions everything else.

The problems commonly spoken of in the American
scene—jobs, security, health and the like—would be rela-
tively easy for an awakencd and determined people to
solve. The problems of a spiritual nature are more dif-
ficult—such as the conflict between our professions and
our practices, the frequency with which antidemocratic
forces rend the air and blacken the pages of the press,
and the tendency of many people to deny the very exist-
ence of these problems. It 1s much easier to indulge in
self-delusion than 1t 15 to face the fact of conflict that
the very victims of narrowness and bigotry are often
found in the camp of their natural foes. We need clar-
1ty and frankness in facing our social sins, and integrity
and vigor in applying remedies.

4. Our Prewar State of Mind
In order to know what conversion we need in our
thinking and fecling for the postwar period, we must

take a look at our prewar and our wartime states of
mind.
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In that now dim and distant prewar period we in
America wete, for the most part, in a state of ideologi-
cal and emotional confusion and conflict.

We were theoretically committed to democracy, but
we were actually practicing discrimination on a gigantic
scale. This was incontrovertibly stated in An dmerican
Dilemma, 1n so far as the Negro is concerned. Similar
volumes could claborate and document this same di-
lemma in relation to other minorities, including Mexi-
cans, Japanese Americans and Jews. In one breath we
proclaimed the Declaration of Independence and the Bill
of Rights and quoted Jefferson and Lincoln with ap-
proval; in the next, spread rumors and insiuating jokes
about minorties, advocated segregation and fostered
discrimination.

We condemned other nations for their racism and at
the same time cultivated the soil of an exclusive na-
tivism that had all the earmarks of the worst in Fascism.

While proclaiming our democracy to the world we al-
lowed the importation of Naz and Fascist propaganda
by the ton,

We had an immature conception of what our own
democracy involved, and we were shockingly careless
about protecting ourselves from infectious centers abroad.

The result of all this was that we were becoming fer-
tile soil for the growth of Fascism. Well may we quake
when we think of what would have happened in America
if Hitlerism had triumphed in Furope—as it came very
near doing! There were numbers of great and good
people who were standing up for a broad and fine de-
mocracy and against the {orces of intolerance, but any-
one who thinks we were not near the abyss of bigotry
knows neither the Zenith Cities nor the Main Streets of
America,

By a war we did not want we were given another
chance to make good our ideals.
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B. Our Wartime State of Mind

While it would be easy to overidealize what happened
to our mmnds during the recent state of war, we can
safely say that at least on the surface, and to some extent
at deeper levels, we experienced new commitments to
democtatic purposes. We pulled ourselves together and
produced the greatest volume of goods in the shortest
time ever known to any economy. After some controversy
we agreed, at least in the higher circles of government
and leadership, that discrimination in employment
should be opposed. The Army and the Navy took some
modest steps m the direction of fairness and justice
towards minoiity groups. There was some shame over
our treatment of Japanese Americans. All in all, there
was improvement in our conduct toward minorities, and
civil liberties were better respected than many of us had
dared hope.

There was a slow but easily discernible growth in our
comprehension of the human values that were involved
in the world struggle. We were slow and terribly inade-
quate 1n taking advantage of wartime conditions for the
advancement of democratic education. We never really
tackled the task of developing tolerance and freedom
a way commensurate with the opportunity afforded by
the war, This is particularly true of our farlure to pro-
vide our armed forces with adequate information of
what the war was all about.

Even so, there was a quickening of conscience in re-
gard to our shortcomings. We were a bit embarrassed
over the discrepancy between our standards for other
countries and our practices at home,

Perhaps the most noticeable change in our state of
mind was the development of a sense of belonging to the
world, Our sons and daughters were scattered over the
earth; the mails were loaded with communications {rom
and to everywhere; places formerly remote seemed close
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at hand. We began to think that this is one world after
alll

C. The Postwar State of Mind

Then came what is perhaps too optimistically called
a state of peace, and we passed into the postwar world.

With the coming of peace there was a rather sudden
letdown in our feelings about the world in general, as
if we had just realized that perhaps we had gone too
far away [rom the home base. There was a weakening
of our resolve to build a world of justice as well as of
peace. The Fascist-like underground began to operate
in the open. Prewar ideology once more reasserted it-
self,

There was an upsurge of the old intolerance. Young
people who had imbibed bigotry and prejudice at the
home fireside began revolts in the public schools, and
the halls of Congress again resounded with whoops of
intolerance. I am not saying that the foices of liberty
and justice and tolerance have capitulated; what I am
saying is that such forces find themselves again com-
pelled to take their places in the old battle line. T am
afraid that most of us were about to forget how deep-
rooted in the American scene are anti-Semitism, the
sense of white supremacy and hundred-per-centism.

Moreover, the very gains that were"made in equality
of opportunity during the war have frightened the foes
of freedom and caused them to redouble their efforts
to restore the old ways, Those who have tasted new
freedoms will never be content with less and will press
for more. This in turn will cause more antidemocratic
reaction; it appears to be difficult to break the vicious
circle.

Let there be no mustake, the native bigots are willing
if necessary to go down fighting; liberal forces, if they
are to triumph, must be equally willing to go up fight-
ing. Indeed, liberal forces should be more zealous than
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the forces of intolerance, for we represent genuine demo-
cratic purposes, and they represent the really subversive
elements in American life.

‘We can, 1 think, take some encouragement from the
fact that there is a residue of wartime idealism. Good
resolutions have some carry-over. New human contacts
are not casily forgotten, Factory co-workers and foxhole
comrades make a permanent impression on each other,
regardless of color or nationality. You cannot fight for
the liberty of other lands and wholly disdain liberty
at home. You cannot consistently oppose the Hitlers of-
Europe and favor the Bilbos of America, for they are
of the same pattern and are made from the same cloth.

D. A4 Peacetime Program

1. Perhaps our greatest need is a revival of belief in
democracy as a way of living and as a mode of govern-
ment. For a quarter of a century clever but disillusioned
writers have been sniping at democracy and fostering
totalitarian ways. Others of that 11k have fostered a sort
of social Darwinism and raised doubts about freedom
and equality. Democratic freedom makes this possible,
and I would not want to restrain such persons, but we
need within ourselves enough feeling for democracy,”
enough realization of its meaning and enough concern
for its future to cause us to show up the fallacious na-
ture of the opposition and to stand up for the full im-
plications of democracy in all areas of life.

We need particularly to teach and exemplify democ-
racy in our educational institutions. Educational lead-
ers need to be less timid in building programs definitely
designed to foster specific attitudes and qualities of a
democratic nature. If we do not teach democracy we
need not be surprised if grotesque ideas of social and
political life are given harbor in the minds of our youth.

2, We need a broader conception of the meaning
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of democracy. We have too long thought of democracy
in terms of process and not enough in terms of the ends
to be served. We have harped on majority rule and
failed to realize that a fundamentally wrong decision
does not become right because a majority happens to
favor 1t. There are presuppositions of democracy that
cannot be changed by the ballot box. Among these pre-
suppositions is the right to life, liberty and happiness
regardless of race or national oiigin. This we need to
take so seriously that anyone who violates it would be
immediately branded as a subversive character.

3. We need a high and personal resolve to live demo-
cratically and to see to it that America grows demo-
cratically. We have never seriously committed ourselves
to democracy. We are hardly aware of our democratic
obligations until something happens that affects us or
someone who is close to us. Wrongs that are suffered
by members of the minority groups move us but little
if the victims are a short way off from us.

We elect to office persons whose record is either bad
or blank on the issue of race and nationality and trust
to the chance effect of votes on their subsequent conduct.
We should deliberately seek out persons for public of-
fice who are known to be dependable on such crucial
issues. Only so can we strengthen democratic trends in
government and build solidly for the future,

4. Y would not want to bring this talk to a close with-
out making it clear that I do not think the minority
problems can ever be solved without our solving other
problems of a social and economic nature. A cutthroat
economy will always foster cutthroat relations between
dissimilar groups. When motives of profit are domi-
nant, the minority groups are the first to suffer in a
collapse of the economy and the last to benefit in re-
covery., There is no doubt that the development
of economy in which all are equally secure in the flow
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of goods needed for a full life would take us a long
way towards removing the pressure and hostilities that
enter into the makeup of prejudice. With atomic
energy now released there is no excuse for failure to
build such an economy.

Likewise, I would not want it to appear that I think
the American scene can be just and peaceful apart from
a world scene in which there is justice between peoples
and where an ordered peace prevails.

What I have been trying to emphasize is the priority
of spiritual conversion. We 1n America need a conver--
sion that will go deep into the lives of persons and into
the heart of social institutions—a conversion from ego-
centric interests to sociocentric purposes, from ethnic
faith to human goals, from racial and national outlooks
to a conception of a united humanity in a united world.

Thete is no one whose status is such that his opinions
and conduct mn regard to these matters are of no account.
Every person should take it as his first duty to cleanse
himself of prejudice and ntolerance and then to jomn
with others in an ever-widening and increasingly effec-
tive movement to make real the American dream of
liberty and equality for ail.
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EDWIN T. BUEHRER

7 1 I omorrow 1s HERE

A rEw days after the attack on Hiroshima — while the
newspapers were still full of burning headlines and
breathless stories about the atomic bomb — there ap-
peared near the bottom of one of the inside pages, one
morning, the report that in our own Southland a cotton-
picking machine had at last been perfected to the point
where it could go into mass production. It was reported,
also, that this machine, operated by one man, could do
the work of therty pairs of hands, and that in eighteen
months there would be enough such machines to displace
one and one-half million cotton pickers, many of whom
would, of course, have to come north in search of new
jobs.

Now, the connection between this cotton-picking
machine and the atomic bomb is much closer than one
would suspect from the difference in news space given
them during that first week in Aungust. They both sym-
bolize the new age into which we have entered, and from
which we can never return. The Atomic Age, it has been
called — and the name may very well become fixed, for
it is every whit as appropriate as the Old Stone Age, the
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New Stone Age, the Bronze Age, or even the Renaissance,
applied to other eras of human history,

Tour characteristics of this Atomic age interest me this
morning. I want to speak of them briefly, and then I want
to draw a conclusion; the conclusion will have something
to do with religion. It isn’t really new, this Atomic Age;
that is to say, it isn’t new for our generation. For twenty-
five years at least, and in many lands, scientists have been
working in laboratories, trying to release and to harness
the power of the atom. Qur new age of science, of which
the atom bomb is the final achievement to date, goes
back much farther still.

Four hundred years ago it started, when Copernicus
and Galileo began, slowly and uncertainly, in earnest to
explore the great world of nature. Their work takes us
into the seventeenth century. In the eighteenth century
science became more sure of itself, and in the nineteenth
it produced the industrial era and the many social abuses
Dickens exposed in his books. Only recently has it gath-
ered momentum. The American Revolution was fought
with an old-fashioned musket, and in the Civil War,
eighty years later, a similar weapon was the main reliance
in battle.

In producing the instruments of war, science made
hardly any progress at all during those eighty years, but
eighty years more bring us right into the middle of
World War II: 1783 to 1863 — only a slightly improved
muzzle-loader; 1863 to 1943, 1944 to 1945 — radar, the
superfortress, the robot plane and the atomic bombl!
This fact alone is enough to strike terror into human
hearts. The human race has at last created its Franken-
stein. Though the situation was not quite so terrifying
before, it was bad enough. Moreover, now that the post-
war era has set in, while other countries try to rise from
the ruins of the war, frustrated by cold and hunger and
destitution, our nation — outwardly untouched by the
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destruction — is baflled by its very wealth., Our machines,
our national resources, our man power, all are a source
of embarrassment, We are at a loss to know what to do
with the great mechanisms of production that science
has built up around us.

During the last five years our power to produce the
matetials of lile has increased fifty per cent. The cotton
picker 1s only one of many lahorsaving machines that
the war years have brought into being. A labor research
stafl in New York City reports that America could re-
turn to 1ts 1940 volume of production with nine million
fewer men than were needed then. Moreover, once the
cotton picker and other technical impiovements swing
into action we could release eight million more men.
With seventeen million unemployed America could still
produce the vast strteam of goods of all kinds that poured
tiom her tactories just betore the war began. To keep
those seventeen million usefully on the job our country
would have to produce an overwhelming abundance of
food, clothing, homes, machines and uncounted thou-
sands of commodities people either need or desire—a
greater abundance, that, than men have ever kunown or
dreamed! We must make some kind of choice: eithet
that vast, unheard-of abundance; or a stalemate 1 pro-
duction that might be compared with a return to the
handicraft age of a hundred years ago.

Such a stalemate, or a return to a century that is past,
18 really not our choice at all. It would be just as mean-
ingless to say, “Would to God the atomic bomb had
never been invented,” as it would be to say, “Would to
God the Texas cotton picker had never been invented.”
It 15 certainly true of all our machine industry — as it is
of the atomic bomb — that it has advanced so far ahead
of our social insight and our moral achievement as to
constitute a fearful menace to the whole human family.
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The Emergence of a New Faith

We have not kept up with our machines, much less
mastered them, for they may still master and destroy us,
Even so, the machine and—in a larger sense—the whole
new era of technology has its compensations, too. These
are not only the symbol of evil and destruction; they
are a symbol, also, of social advance. A new faith is
being barn, slowly and painfully, and a new vision, If
one looks for 1t one can see it coming. The people have
seen during this war—even the Australian Bushmen and
the Chinese coolies and the social outcasts of India and
the Negroes of America—that modern technology can
produce material goods in enormous quantities. This
one fact will haunt them day and night. They will talk
about it in thejr homes and on the street corners and
in their fields. In this country it will come home to them
more clearly if and when the wheels slow down and men
are laid off their work. It will not be as it was in other
days when people resigned themselves to hopelessness. A
new kind of faith will arise among people—the {aith that
with their hands and brains and a strong wiil they and
their machines can produce and produce and produce.
They know it can be done, for they have just seen it hap-
pen, and knowing it they will be less patient with failure.
They will urge and demand and clamor. We are blind
and deaf and dumb if we cannot see that they will not be
resigned and that they will never cease day or might to
find 2 way.

This (and this is the second characteristic of our age)
will be a religious faith, or at least the beginning
of such a faith, even though many religious leaders will
not recognize it as such. They will call it “humanism”
and “secularism” and “paganism,” and worse. They do
not know that tomorrow has dawned, that all the old
patterns and institutions have become obsolete by the
things men have discovered ahout their world and have
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done with them. Many people, not on Sunday, but on
Monday and Tuesday and Wednesday, will grapple with
the vital issues of real religion, hardly realizing it, for
they have yet to discover that the things most real in
daily life are most truly the concerns of religion and that
ultimately the language of life and the language of re-
ligion are one. The new age will teach us the hard way,
if we cannot learn 1t otherwise, that if in the everyday
world—the world of labor and industry and the pro-
fessions—if there, on weekdays, man’s dignity is not pie-
served, if there his understanding is dulled, his sensitive-
ness hardened, his aspirations stifled, then there is noth-
ing the church can do to save him anyway.

The old institutions and forms of religion are geared
to salvaging souls one by one. The new religion must
still inspire individual lives and minister to them, but
its real job of salvation is m the creation of a world at-
mosphere, nothing less, in which human life as a whole
can find its meaning and its dignity.

That is humanism; it is also the new religious faith
without which we can never be at home in the world.
The man of the street, because of the science and the
technology around him, has now seen what can be done.
To be resigned to poverty and [rustration may have been
a virtue once; it is no longer a virtue. We must encour-
age people not to be resigned. It is not too much to say,
therefore, that a new faith is being born in man. Day
and night the vision of what he can have and become
haunts him. He will not even think of 1t as a vision; he
will think of 1t as a practical, human possibility; and he
will know that that possibility rather than the ancient re-
ligious vision is the real thing and the clue to his salva-
tion. If the Church does not take its stand there, beside
that man, it will forsake him and betray him,

The New Battle Line of Our Age
Here, then, is the new battle line of our age or, per-
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haps I should say, one sector of that battle line. There is
another and, again, the atomic bomb has helped us
understand it more clearly than before. Strangely
enough, although the fiist use of atomic energy was in
the service ol mass destruction, the bomb 15 1n a sense
the symbol of the highest kind of co-operation. Twelve
nations, no fewer, contributed to its development. These
include Italy, which, unwittingly, sent over ome anti-
Tasast, Dr. Fermi, and Germany, which contributed two
Jewish scientists by driving them out of her borders. In
America the Negro press proudly announced that, at one
time, of all the scientists working on the bomb, fifteen per
cent were Negroes, including a young genius not yei
twenty years of age.

This example of co-operation, though unusual, is not
without precedent. Scientists must build on each other’s
labors and—{iguratively speaking—stand on each other’s
shoulders. In this way alone can each new generation
advance beyond the farthest reaches of those who expert-
mented before them. Moreover, in the laboratories of
the world, scientists labor at common problems, each
contributing his findings to the larger stream of human
progress. Also, when there 1s really no deliberate
co-operation—when there is rivalry, in fact—the basic
fund of knowledge is such that even rivals draw upon
it for their common advance.

In Russia and in America, fifty years ago, wireless
telegraphy was in process of being developed. If Mar-
coni had not succeeded in Italy other inventors in other
lands would have been heard from in a comparatively
short time. This is no less true of the motion picture,
the automobile and the airplane. Increasingly the prob-
lems of science and the discoveries are the common pos-
sessions of mankind. It is therefore fantastic to assume
that America and Britain will long be able to guard the
secrets of the atomic bomb, nor can we assume that our
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safety lies in doing so. For the moment it is in our keep-
mg—this awful power of lile and death over the other
nations of the world. Eventually they will develop the
power too, and only if we can discover how it can be used
co-operatively—as, co-operatively, it was created—can
we hope to escape the destruction that was visited on
Hiroshima. Mr. Edgar Ansel Mowrer, writing with what
at first seems deliberate exaggeration and, on second
thought, a definite possibility 1n our lifetime—says that,
while American diplomats may continue to cherish the
Monroe Doctrine or plan an inter-Allied defensive alli-
ance, actually both are anachromsms. Says he:

The mulitary science of World War Two, mass armies, battle
fleets, networks ol fai-flung fortifications-—all these have gone to
join that of the Babylomans,

Mr. Mowrer moves from that conclusion to the next,
namely, that the San Francisco Charter, already obso-
lete, must now be rewritten to provide for a world gov-
ernment under which national sovereignty must be
given up—for “only a super-government can cope with
a super-weapon.”

Religious Orthodoxy Is Not Equal lo the Task

Well, there is a third characteristic of the Tomorrow
that has dawned. The Atomic Age has destroyed forever
the basic assumptions upon which orthodox religion—
Catholic, Jewish, Protestant, Mohammedan, Buddhist
and Confucian—is based. In not one of these great an-
cient faiths can orthodoxy cope with the woild concept
that science now holds betore our eyes. They cannot do
it and survive. Their world outlook and their doctrines
of salvation are just as obsolete as are the fighting armor
and the lance of the medieval knight. The atomic
bomb, has, of course, not changed the scientist’s own
conceptions; it would be more correct to say it has con-
firmed them. In all the twelve or more countries that
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have contributed scientists to this project, there have
long been endless experiments in an effort to split the
atom. The foundation work looking towards that
achievement was no secret: it was open knowledge to sci-
entists everywhere; but the bombing of Hiroshima has
dramatized before the world—and all mankind is the au-
dience-—the incredible resources of power for our com-
mon doom orour salvation. How awesome that this power
should be demonstrated, not by the largest star, a mil-
lion times the size of our sun, but by the smallest com-
ponents that constitute the reality of the universel The
very light of the sun was dimmed when these tiny atoms
were disturbed. More awesome, even, than that fact 15
the realization that they were not really exploded, but
merely split in two, and that therefore only a Iraction
of their ultimate power was drawn upon. Moreover, it
was uranium alone, of the ninety-two elements thus far
discovered, that provided the atom for this achievement.
What will future generations do to and with the atoms
of these other ninety-one elements? Simply raising the
question suggests the awful wonders of the universe
with which mankind has now been called upon to deal

Strangely and wondexfully are we constituted, and the
age in which we are living has brought that realization -
bome with an impact so power{ul that even the man of
the street has had his imagination stirred by the mag-
nificence of it all.

I have often thrilled to the reading of the ancient
prophets, They had insight and imagination which
found expression in glorjous literature. The wisest and
best of them identified God with the whole rcalm of na-
ture—sustaining them and arching over them—and the
Psalmist, taking it all in in one mighty mystic experi-
ence, exclaimed, “God is a great God!” In some such
sense modern man, contemplating the infinitely larger
world as he has come to understand it—and infinitely
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more mysterious as its living things and its atomic struc-
ture have been revealed to him-—can match that ex-
planation with Shelley’s “the world's great age begins

anew.”

The age of science has not eliminated the mystery of
the world—with every new advance in knowledge the
mystery seems deepened. Nor does science destroy the
glory and wonder of nature; it enhances these. Modern
man, relieved of ancient man’s fears and superstitions,
can be moved and hifted by a more profound sense of
oneness and wonder than ancient man could ever know.
This is “naturalism,” the other side of the same re-
ligious {aith that has been called “humanism,” to sup-
plement 1t and round it out.

T come now to the fourth characteristic that marks this
new, Atomic Age. It umposes a gieater urgency on life,
sets a faster pace, a stronger tempo. This may not always
be so, but it 1s so now. Our age makes stern demands on
us, and it offers us great rewards and bitter punishments.
We may not like it; still, it is so. Every age of transition
has been like that, only it is more true of this age than of
any that has gone before. It demands daring, decision,
action, dedication. We must imagine greatly, think deci-
sively, act quickly—or all may be lost. Two years ago
books were written to prove that our American Senate
would defeat any world plan that might be placed be-
fore it. Their record was decidedly against the senators;
yet, a little later, with only two dissenting votes, the
Senate ratified the United Nations Charter, having al-
ready ratified the Bretton Woods agreement. Even the
forces of reaction may at times be swept up in that
fashion by the relentless forces of history. The world
moved, and it literally dragged the American Senate
out of its old moorings.
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The Greatest of All Great Ages

There have been other great ages ol history: the Age
of Greece, with the liberation of men’s minds, the open
attack on hypocrisy and superstition, and the tireless
examination of human values; the Age of Rome, when
many nations and races, speaking difterent languages,
were combined under a system of rough law and justice
and security, unmatched lor more than a thousand years
to follow; the Age of the Enlightenment, when science
made its beginnings and when the people ot America and
¥rance and Poland made thewr bid for democracy—great
ages, these, which thrilled and inspired peoples across
the world.

Our age is built on them, has grown out of them and
has inherited the strength and the weakness ol them all.
It has emerged at last with a vision of what life on earth
can become., Of all the great ages of history, therefore,
this is the greatest, and 1t may even exceed our high
expectations if only, IF onLY, we play our part well.
Built on the successes and failures of the old world,
coming out of them, this age more than any other is be-
ginning to understand that 1t must not be bound to the
old. In the economic realm, m the political realm, in the
religious realm—in these, all—we must be liberals, now,
and radicals, in the finest human sense.

All the old doctrines and institutions that are not suf-
ficiently flexible and adaptable must be abandoned like
the barnacle-laden ships they are. We know that people
are moving without realizing they aie moving, and swept
along by the forces of the tumes, but we must know, too,
that these forces must be given voice, direction, a goal.
Moreover, we must be the voice, we must determine the
direction, we must set the goal.

The common people, the masses of the people, know
vaguely that this is a great new age. It would be more
coTrect to say, perhaps, that they sense it. It is therefore
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the business of the Church to make their awarencss of it
explicit so that in the days ahead they will not forget.
I always think of this in terms ol our Church and its
responsibility to this community and to the world. Here
we must sing of the new tomorrow; here we must feel
its power, thrill to its opportunities; here we must enter
upon the great adventure that never ends.

With this faith in this new age it is true, as Hegel
once said, that “nothing great is ever done unless it is
done passionately.”

CAN WE RESPOND PASSIONATELY TO THE DEMANDS OF OUR

AGE?
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LESLIE T. PENNINGTON

FACING

the Suprene T est

It Has been said that Christianity emerged in history
and took its place m the vanguard of civilization be-
cause the early Christians outived, out-thought and
out-died people in the world about them. This is un-
doubtedly a half-truth, but it is the half that matters su-
premely, for whatever else led Lo the emergence, the sur-
vival and the spread of Christianity—whatever accident
of history, whatever superstition, whatever belief or rite
of transient worth, whatever aid of now-vanished eatthly
power—this is the inner truth we care about: it did pro-
duce men and women of such thought, such life, such
power in death. This is the living gramn within the
transient husk, the thing man can never quite forget, to
which he ever turns again with hope under the burden
and before the perils of life’s new necessities. ;
Unitarianism had its origin in a sincere attempt to
recover this mnward power of Christian faith manifest
in life. It was a child of the Renaissance and the Ref-
ormation, perhaps more truly of the Renansance with
all the teeming forces of the new learning it let loose
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upon the world. Michael Servetus was moved to his po-
sition by his first reading of the New Testament, his
discovery of its simplicity and living power in contrast
with the complexity, the outward show of form, the cor-
ruption, the worldly power, the dogma of priest and
church. We are likely to forget that for centuries the
Bible did not reach the people. They were given only
the sacrament, the outward form, the dogma, the media-
tion of the priest. It is no wonder that the Reformation
was so slow in toming, no wonder the Church, fearful
of its power, kept the Bible while it conld out of the
people’s hands. It is hard for ug to realize, now that the
Bible is so widely circulated, so little understood, that
its open pages lay at the Toot of many a revolution, They
moved the soul of Luther to the Reformation, and they
moved the German peasant to revolt against his princes
in the name of a new-found freedom when Luther lost
his nerve. They moved Servetns,

Servetus read more deeply than the leaders of the
Reformation, and for his reading Calvin burned him at
the stake. What Servetus saw was that in order to under-
stand this newly opened Bible it took all the powers of
reason to shake the prejudices acquired through cen-
turies of dogma. There is no substirute for the critical
analysis of the living mind,

Dr. Earl Morse Wilbur in the first volume of his his.
tory of Unitarianism, which has just been published by
the Harvard University Piess, says that the movement
has been characterized by “its steadfast and increasing
devotion to these three leading principles: First, com-
plete mental freedom in religion rather than bondage to
creeds or confession; second, the unrestricted use of rea-
son in religion, rather than reliance upon external au.
thority or past tradition; thirg, generone tolerance of
differing religious views and usages rather than insisg
ence upen uniformity.”
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There is no time to trace the long, fascinating and
prophetic story of the Socinian and the Unitarian move-
ment following the Reformation in Poland, Transyl-
vania, Holland and Britain under such men as Faustus
Socinus, Francis David, John Biddle, Joseph Priestley,
James Martineau. Enough to say that it bore with it
freedom, reasom, tolerance and deep personal devotion
as it sought the living power of faith manifest in the
Bible.

1ts character is amply shown in the rise of Unitarian.
1sm on our own American soil. Dean Fenn used to say
that there was one passenger on every ship that brought
colonists to New England whose name never appeared
on the roll of passengers. His name was John Calvin,
the same John Calvin who burned Servetus at the stake
in Geneva in 1553. We cannot understand the develop-
ment of Unitarianism in America unless we see it against
the background of Calvinism with its doctrine of pre-
destination, the total depravity of man, and the theo-
cratic state.

When we come to the first great document of Ameri-
can Unitarianism, William Ellery Channing’s Baltimore
Sermon of 1819 on “Unitarian Christianity,” we find our-
selves on the same ground taken by Servetus nearly
three hundred years before: “The Scriptures, when in-
terpreted by reason, teach the doctrines held by Uni-
tarians.” There 1s no biblical evidence that Jesus held
the doctrine of the Trinity, that he believed in predes-
tination or the total depravity of man. Channing was
not concerned to demolish the sincere religious beliefls of
the orthodox. He had been reluctantly drawn into this
controversy by their attacks. His one aim was to recover
the pure simplicity of living faith as it shone through the
pages of Scripture, to set forth once more in all of its
clean strength the teaching of the sovereignty of God,
the ethical monotheism that is the heart and soul of
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Judaism as it is of Christianity, the nerve of civilization
and high character. He was in earnest, and the inten.
sity of his desire drove him to cut through all obscurmg
dogma to the clean center of man’s direct relationshi
to the God of wisdom, justice, love. The Baltimore Ser-
mon created a sensation, marked a turning point in the
history of religious thought 1 the Ameiican pulpat, and
has never been adequately answered.

Channing brought the full power of reason to bear
upon the interpreration of Scripture. He had no doubt
but that the content of Scripture was a greater thing
than reason. However, reason is reason, and if it has
this power to interpret Scripture why should it not turn
directly to living experience? This was the voice of the
New England Tianscendentalists. Emerson’s “Divimty
School Address” of 1838 disturbed even Channmg. Tt
was a bugle call {or those who would “acquaint men at
first hand with Deity.” Three years later, in 1841, Theo-
doie Parker, who had been deeply moved by Emerson’s
call, preached his sermon on “The Transient and Per-
manent in Christianity” which shook the Christian
church of New England to its very foundations. It was
a full-blasted proclamation of “natural religion” in
which he maintained that the basic truths of God, the -
Soul, the Moral Law “are native to the experience of
man, and thus, independent of all supernatural disclos-
ures in creed, or Bible, or Savior, are their own eternal
witness.”

These three addresses are the basic literature of Uni-
tarianism in America. No lterate Unitarian should
have failed to read them. Indeed, they are essential to
an understanding of the religious history of American
culture,

Behind these three addresses there lay nearly two
centuries of {erment in the American siruggle for free-~
dom, religious and secular, touching every phase of
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American life. They were its bursting forth into the ar-
ticulate thought of religion. Freedom, tolerance, reason.
among the Unitarians reason now led the way. They
were among the first to accept the higher criticism of the
Bible. They had no quarrel with science, but eagerly
welcomed each new discovery. The doctrine of evolu-
tion, which wrought such havoc among the orthodox
and was so bitterly denounced by them, was only grist to
the Unitarians’ mill, and they fashioned of 1t one of their
chief teachings, the progressiveness of history. Emerson
and Parker had prepared the way for breaking down
the provincialisms of Christianity and [or the compaia-
tive study of all great religious taiths. They were ready
t0 accept truth from whatever source it might come.
Meanwhile, Umtarians were pouring their creative
energles 1nto almost every channel of human endeavor.
education, literature, science, social service, reform,
politics, law. Thomas Jeflerson laid the foundations for
freedom in the structure of our civil state. Joseph Tuck-
erman, as his best biographer, a Koman Catholic, says
of him, laid the foundations for modern socital service.
Humanitarian movements were founded by Unitarians
_for the care of the blind, the insane, the aged, the des-
titute, the infirm. Jefferson and Horace Mann prepared
the way for universal education. The movement con-
tributed the late Olivet Wendell Holmes, one of the
most distinguished judges in the history of our Supreme
Court. From Jefferson to its triumphal conclusion, Uni-
tarians were among the first leaders of the antislavery
movement. The first peace society in America was started
in the study of Channing. The Samtary Commission,
precursor of the Red Cross at the time of our Givil War,
was headed by Henry Bellows, a Unitanan minister,
Indeed, Unitarianism has come perilously near to the
identification of religious faith and public service, of
churchmanship and responsible citizenship in the civil
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state. This is at once its strength, its virtue and its weak-
ness. '

We would not have il relax one iota its stress on pub-
lic service and responsible citizenship in the civil state,
These arise from its essential grasp of the inarticulate
faith of freedom in its wholeness, for want of which,
as Lord Acton pointed out, Socinus failed, disarming
his own theory—for he was “a strict advocate of passive
obedience” in the civil state. Lord Acton put this in
positive terms:

The idea that religious hiberty 1s the generating princple of divil,
and that civil liberty is the necessary condition of religious, was a
discovery reserved for the seventeenth century. Many years before
the names of Multon and Taylor, of Baxter and Locke were made
ustrious by their partial condemnation of intolerance, there wete
men among the independent congregations who grasped with vigour
and sincerity the principle that 1t 15 only by abridging the authority
of State that the liberty of churches can be assured. That gieat
political idea, sanctifying freedom and consecrating it to God, teach-
ing men to treasure the liberties of others as their own, and w0
defend them for the love of justice and charity more than as a

claim of right, has been the sounl of what 15 great and good in the
progress of the last two hundred years.

This inarticulate principle of freedom’s wholeness the
American Unitarians grasped. It was behind Jefferson's
Four Freedoms. It was behind the Bill of Rights. It was
behind their service of the state, the amazing outflow of
their energy in humanitarian action. They saw, or felt,
behind freedom something of 1ts wholeness in the struc-
ture of Being which they must body forth.

There was a reverse side to this emphasis, though,
which they did not clearly see. These Unitarians were
children of their age, the Age of Reason with its science
in the first flush of new-found power, with its individual-
ism and laissez faire, its humanitarianism, its relatively
superficial doctrines of human nature, the greatest hap-
piness for the preatest number, inevitable progress.
Many of them were so impressed by the vitality of this
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age, by the ability of men to unite in public service and
programs of practical reform, regardless of thewr faith,
ihat they neglected, even denied, the validity of those
great formative truths and emotions that lay behind all
these things, neglected the culture that had kept these
formative truths and emotions alive.

In the words of Professor A. N. Whitehead:

For two thousand years phulosophy and religion had held up
before Western Europe the ideal figure of man, as man,”and had
claimed for 1t a supreme worth. Under this urge, Jesmts had gone
to Patagonia, John Woolman had denounced slavery, Tom Paine
had 1evolted against social oppression and agawst the doctrine of
original sin. These Jesuits, these Quakers, and these Freethinkers
differed among themselves. But they owed their emotions towards
men, as men, to the generalizations of feehng produced by the joint
mfluence of philosophy, and religion.

The men who took thesc great generalized emotions for
ultimate moral intuitions, with no regard {or the great
traditions of philosophy and religion that gave them
birth, who built then working programs upon them as
though they were self-sustaining, built without bottom
The sweeping advance of scientific theory confronted
man with questions that intuition, unsupported, could
not answer. Against their intuitions other men set other
intuitions for which they claimed support of scientific
fact—of nature red in tooth and claw and man a child
of nature, of the struggle for the survival of the fittest
and only the ruthless fit, of blood and soil and master
race, of life as battle guided only by the lust for power.
As Professor Whitehead says, “Unfortunately . . . the
relations of the emotions to the rest of things refused
to be ignored.”

We know the imperative nature of this issue as we
look back into the awful abyss towards which the world
was lunging, on whose rim it is still pitched so precari-
ously. Human nature, like nature, abhors a vacuum.
When the gods go, the half-gods arise. Where men are
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no longer called to be greatly good, it has been said,
“there is left to the wild human spirit only the adventure
of being enormously bad.” Confronted by the bar
barism of emerging tribal gods, with the bottomless abyss
of conflicting national states whose claims are absolute,
with the inertia and passive barbarism in ourselves which
all but lost “the last best hope of earth,” we are discoy-
ering once more the august meaning of one transcend-
ent God, of man’s need for one supreme moral sover-
eignty within the universe, for the clean austerity of
that ethical monotheism which is our hving heritage
from Christian saint, Judaic prophet and Greek philoso-
pher.

There is a second danger before us, deeply related
to this. From the beginming we have been a church
largely of the middle class and of the privileged. This
is 1 part an accident of hstory, but it is reflected both
in our faith and in our living of it. We are once removed
from life’s necessities and those who suffer them. Pro-
fessor Whutehead suggests that when we think of free-
dom we are likely to confine ourselves to freedom of
thought, of the press and of 1eligious opinions. “This,”
he says, “is a thorough mistake. The massive habits of
physical nature, its iron laws, determine the scene for
the sufferings of men. Birth and death, heat, cold,
hunger, separation, disease, the general impracticability
of purpose, all bring their quota to mmprison the souls
of women and of men. . . . The literary exposition of
freedom deals mainly with the frills,. The Greek myth
was more to the pomt. Prometheus did not bring man-
kind freedom of the press. He procured fire, which
obediently to human purpose cooks and gives warmth.
In fact, freedom of action is a primary need. In mod-
ern thought, the expiession of this truth has taken the
form of ‘the economic interpretation of history.’ "

Professor William Ernest Hocking makes a revealing
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comparison between the liberty of John Stuart Mill and
Karl Marx. Marx, he said, “knew well in his own per-
son, as Mill never knew, the hard lot of the unpopular
idea; yet he made no plea for costless toleration. He
saw struggle as an aspect of life, a necessary aspect. . . ,
He {felt] the movement of history about him as a great
argument in which the thinker fights, suffers, creates.”
1 am no Marxian, but here 1s a realism, a sense of iden-
tity with suffering men as they face the necessities of
Iife, a sense of imperative social change which begets
initiative and nerves the will to act, that profoundly
moves my heart. If we are to share m the articulation
of a faith sufficient to nerve freedom we must attain
this sense of identity with the suffering of the people,
making their lot our own, we must reckon more pro-
foundly with suffering, with the depth of evil, with
necessity, with tragedy, with the fellow feeling that
comes to men as they face things together. We must
belong to them, as we and they belong to God, and find
His ways of healing and release through new creation
in all of us.

The Unitarian faith now stands before the throne of
a transcendent judgment. It has won the right to apply
reason in religion to the full limits of 1ts power. It has
access to truth, to vision, to the power of spirit from
whatever source they may arise, without barrier, with-
out let, without hindrance. It 'has a glorious heritage,
No other faith is more closely identified with the artic-
ulation of {reedom. No other faith is so closely woven
into those forces that have shaped American democracy
now risen to its highest power, “the last best hope of
earth,” as it confronts an age of global civilization. We
are hone of its bone and simew of its sinew.

Unitarianism now faces its supreme test: its capacity
to fuse these forces into one comprehensive faith of
depth, integrity and power to nerve freedom in its
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wholeness. It can do so only il it dares to reaffirm in
terms of growing thought and cleanly searching faith
the ethical sovereignty of one transcendent God. It was
this faith that brought it into being and bore it 1o its
heights of power. It is this faith that links us deeply
with our greatest living heritage from ancient Palestne
and Greece. It has nerved civilization through successive
generalions, and at the very summits of lifc has nerved
men to surpass the limitations of mankind. No lesser
faith can nerve freedom in its wholeness, can make
men truly brothers, can bind us into the bundle of life
with all sorts and conditions of men in ways of mutual
fulfillment, No lesser faith can nerve and sustain the
structure of a just social order amid the teeming forces
of this roaring modern world. No lesser faith can reckon
with the dark depths of evil, suffering, necessity and
loss, can overcome and heal them with the promise of
greater life proceeding, and give positive meaning to
world history.

The time has come to choose. Then choose with
single-minded clarity and power.



RELIGION DEMANDS FREEDOM






FRED I CAIRNS

RELIGION DEMANDS
Freedom

RECENTLY a representative of our hberal iellbwslnp de-
clared that freedom was not a proper gospel. He spoke
in our own building, I declare that {reedom is not only
the only gospel of any serious importance, but the only
objective truly worthy of man’s religious effort and
stzength. It is the genius of our fellowship that two
voices, neither with less authority than the other, can
present views that are thus opposed, and still expect
men to find reason and sufficiency in our faith, It isonly
because we do have [reedom that we are able to resolve
such inconsistencies among ourselves and among those
who are our leaders.

Freedom is my gospel, whatever other ministers may
propose. Freedom is not only my gospel, but it is my
contention that freedom is the utmost essential to the on-
going of man. It is the highest ideal to which we may
give our energies and the most worthy achievement to
which we can aspire. It is far ahead of any other hope
of “salvation” for the very good reason that only freedom
will permit every thinking man in every age to contrib-
ute to the development of more acceptable ideas of sal-
vation. If we have difficulties in considering the impor-
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tance of freedom as an aim for all life, we have only to
turn to any of the instances of dictatorship, in whalever
form, to find evidence of the immediate disintegration
that sets in when a people is limited to the authority
of an individual or of a small group of individuals. If
one mind is making all the decisions for the church, then
the church cannot become more eflective or more wise
than he who is its final authority. If one mind is leading
a government, that government cannot grow beyond the
interests or the intelligence of that one person. The
church that through the centuries was so successful in
retarding most of the nobhler efforts of men, scientists
and scholars in all categories of thought, was an authori-
tarian church. The government that was recently the
most serious threat to the world—not merely because
its armies were powerful and threatened to enslave man
physically, but because its idealism was dictatorial and
threatened to enslave man’s mind—was not a government
of freedom, but one of bondage.

Every form of enslavement has been a handicap to
progress. Every Napoleon, every czar, every creed offered
as a final statement of man’s faith and every acceptance
of infallibility m every field of thought have been handi-
caps to man, however much they may have secmed to
help in the solution of an immediate problem. A Mus-
solini made trains run on time by enslaving the people,
but he also made the world run a thousand years behind
time. Freedom in its best form would, of course, be-
come anarchy or, to use a better term, utopia. The
speaker who rejected freedom as a gospel insisted that
no effective improvement in the social relationships of
men was possible. He was free to say that, but we are
free to prove him wrong, and unless we do prove him
wrong all our religious and social efforts are vain. If the
world cannot be made better, then 1t must become WOTSE,
for history never has permitted a static condition in the
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affairs of men. If there is one thing certain, it is change.
Tt remains for us to determine whether the change shall
be for good or far ill.

It is true that with the development of freedom there
will be a decrease in the importance of the church, but
the church’s noblest task is to eliminate the reason for
its existence. When we educate society to the point
where it has no further need for our teachings, then we
shall have done our job. Oux job is unfinished until that
time comes. Already we find a vast dilference between
the concept of the church among intelligent people and
the notion of its importance among the less well in-
formed. Many cults and many more important religious
efforts insist that the minister speaks with authority
and that the people arc bound to obey his utterances.
In this church I deny any intention of speaking for you
at any time. I speak only to you. If I speak for you there
is no further need for your mental processes, and that is
the worst tragedy that can befall man or any part of
man.

People who read history, and especially the history of
religion, know full well that religion was born because
something was needed to free man from the enslavement
of ideas about the futility of life and the overwhelming
power of hostile forces. Man was enslaved to ideas of
his own helplessness. Ecclesiasticism has too often ex-
ploited this tragic condition, whereas religion in its
truest form has always sought to alleviate it. Man has
also been enslaved by his environment, but today the
evidence is strikingly clear that he is making definite
progress towards freeing himself from environmental ser-
vitude. He has already removed the third factor of his
enslavement, which 1s enslavement to other individuals.

1t was Jesus who said “Ye shall know the truth and the
tiuth shall make you free.” We have not always been
aware of the mighty importance of this statement; its
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honest appraisal reveals the highest attainable end and
the noblest usable means for man’s effort. Freedom is the
end, and truth is the means; this puts freedom on a
higher plane than truth in the mind of Jesus. Of course
the two are inseparable—truth and freedom—for one
leads to the other and the other is impossible without
the one, and since the combination is the greatest hope of
man it would seem well for man to make it his gospel
and to work toward it with the zeal of a convert and the
courage of a martyr. .

This concept of {reedom is bound up in a statement
of an carlier religious thinker who said, “Love God and
live as you please.”” For him God was surely not less than
truth. He simply meant that if one was aware of the
best life could afford, aware of all the virtues man has
associated with the idea of God, one might have perfect
freedom, for wlile loving this symbol of all virtue one
would not be tempted to do things contrary to good.
Loving God would make a man free to engage in every
constructive purpose, free to co-operate in every worth-
while enterprise, free to live as unselfishly as his knowl-
edge of God allowed, free to understand the powerful
implications of life not for himself only, but for every-

-

one. Is any argument needed to persuade you that laws

were made for slaves and not for free people? The police
in our community do not restrain the free, they restrain
those enslaved to passions, those bound by ignorance
of the right, those whose selfishness controls them and
whose prejudices determine their actions and their
thoughts. As policemen restrain the enslaved in any
given community, so the United Nations Organization 15
intended to restrain those countries bound to selfish na-
tional pride, or lust for selfish power, or helpless igno-
rance of the possible security that is in store for all peo-
ple when fea1s and pride and lusts are removed from
international dealings. The United Nations Organiza-
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tion is a restraint today not to defeated enemies, but to
the uncertainty of powerful friends whose enslavement
to national traditions 1s clearly apparent everywhere,
‘Who can argue that {orce encourages freedom? We know,
1f we know nothing else, that compulston in any {orm is
the antithesis of freedom and a constant deterrent to ils
realization. .

If the peoples of the world should at once begin to
make an investment in enlightenment, in an honest
search for the truth as it relates to every human experi-
ence, in the same way they invested resources and brain

ower in the accumulation and perfection of arms, the
world would be on its way to {reedom. Freedom comes
with truth, and truth comes with a search. Can you im-
agine our nation starting a bond drive for education?
Can you picture the day when we shall all set aside
from our living such a portion for education as we
bave been using for war? The fact that we do not do this
is not sufficient argument that we canfiot do it, or that
the idealism is too high, or that we will not do it; it is
only an argument that we have not yet done it. When
we do begin to make the investment, we must also im-
prove the education, for it must be an education for
truth, not for national glory or militaristic apology or
religious indoctrination. This is a very important reason
why religion must demand freedom, for as long as its
demands are shaped by its own selfish institutional con-
tinuance it cannot demand education for truth or even
successfully advocate “bonds for education.”

In all this we must remember that religion’s demand
for freedom is not, essentially, 2 demand for mere physi-
cal freedom of mobility. Men have been in prison who
were at the same time much freer than many outside,
freer even than their very jailers. The classic example
is Jesus himself. Who will say that he was free to do
what he pleased, or to go where he pleased, or to speak
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as he pleased? But after he had been mobbed by his con-
temporaries and hanged to a cross he was still free
enough to say to his God: “Father, forgive them, for
they know not what they do.” Few men in all history
have enjoyed such freedom as that. Jesus was not a
mental captive; he was not bound to prejudices or to
hatreds or to a selfish concern for his own doctrine. He
was no slave 10 the desire for revenge, no slave to fear or
to pride or to any of the cruel ties that keep the most
of mankind in slavery. The church that grew in his
wake was never as free as he. The burning of Servetus
is our own best known examnple of the enslavement of
the church to its own selfish ends, but there are so many
others we dare not try to enumerate them. Thus for
the church I covet freedom from these base desires more
than I covet any other success, Religion demands this
freedom.

Religion demands freedom for itself as much as for
man, for i{ it is enslaved to doctrines or to rites and rit-
uals and traditions it has no hope of encouraging the
freedom of man, If the church is jealous of its doctrine,
of its power, its wealth or its position, then it has de-
feated already the purpose for which it exists. Jealousy
is the sum total of misunderstanding and selfishness; it -
is born of fear and falsechood. When we demand frec-
dom, we must include the freedom of anyone to reject
even freedom itself if he choose, for our own faith in
truth must be strong enough to provide an unqualified
assurance that, though the doctrine be denied today, it
will find its way into the hearts and minds of honest and
thoughtful people tomorrow. Our faith must convince
us that with the increase of understanding there will
come an acceptance of truth without compulsion, except
the compelling force of reason. No faith grounded in
fear is free, and no faith that is less than free is cons
structive. Man was born in fear and confusion but,
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as fear has gradually been overcome and as confusion
has gradually cleared, the very nature of God has changed
to conform to the new discoveries of truth and freedom,
and the hope of man, the salvation for which he longs,
is as changed as his conception of God.

Salvation cannot be other than the lifting of a people
from an inferior life to a superior one. I do not mean
that part of humanity shall be superior to another part,
but that all of humanity shall be superior to anything
presently known or presently enjoyed, For this reason
I reject utterly any salvation that is out of this world.
Let men speak of “‘getting right with God”; I have no
more idea of what they mean than they do. Getting
right with an otherworldly spirit is a mystery that some
may consider a legilimate achievement, but it is hardly
an effective instrument in the human struggle today, and
for the very good reason that it is wholly unrelated to
that stiuggle. We must realize that man is important;
God has been important through the ages only as he has
been in some way helpful to man. If the help he pro-
vided in an earlier day was only the hope of an escape,
it was still help that justified his existence for many peo-
ple. No man has long worshiped any form of deity that
was not helpful, and the forms of deity have changed as
often as more effective forms could be imagined. It is
the mind of man that has kept him in the upward way
and moved the whole life process towards what we call
avilization If you doubt this, by all means consider the
forms of life not controlled by man’s mind. Consider
vegetation: Only the part that man controls is profitable
for any effective use; uncontrolled, it grows wild and
becomes a handicap to all our hopes. Consider animals:
Those that have been domesticated are fit for many
uses; those left untouched by the human mind are wild
and dangerous and destructive, Consider man himself
in his thoughtlessness, his ignorance and his confusion;
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let his passion overcome his mind and we have wars, and
if war has ever demonstrated the best that is in man then
we are of all creatures most miserable.

The chief function of mind is to discover truth, and
the function of truth is to free mankind. Thus religion
demands freedom for individuals in order that they may
continue without interruption the search for knowledge
and the desperate effort to improve their ways. Religion
demands freedom for itself that it may encourage man’s
individnal freedom—but remember that it comes to an
end with the establishment of a dogma, no matter what
the nature of the dogma or how well it may fit an im-
mediate need. In science, in industry, in social rela-
tionships, in religious thought, freedom ends with any
effective claim of finality. ¥reedom is a gospel, the most
powerful of all gospels and the most necessary.

Let him who would save himself embrace a gospel of
personal salvation and establish a relationship with a
personal God. Let him who would be less than free
bind himself to a dictator, in his religion or in his secular
life, morally, mentally, physically. But let him whose
concerns are as wide as humanity and whose hopes are
for all men everywhere in the world dedicate himself
to truth and to freedom for all. In freedom for all there
is salvation for all, in all the ages, in all places, in all
circumstances. I cannot be sure that this dedication to
truth is a better hope than some other; I can only be sure
that it is the gamble I will make with my own life. IfI
cannot insist that you do as I do, I can insist that there is
reason for believing that until one knows the truth one
cannot be free. You cannot know the truth until you
find it, and you cannot find it but by searching. Until
it is found man will be cumbered about with enslave-
ments of the mind and the body and all the attendant

miseries of groping in darkness. With its discovery will
come freedom.
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JOHN HAYNES HOLMES

ON HOW TO CONDUCT

10 Our Lives

IT maAs been said by somebody somewhere that nine-
tenths of religion is good conduct. Emerson wrote a
whole book on what he called “the conduct of life,” and
religion runs all through that book like water in a
stream. So I am talking along religious lines when I
speak on how to conduct our lives—on behaving our-
selves, on doing good and not evil, on living with self-
respect and dignity and courage—but I am not going to
confine myself to religion, for I believe that there are
many factors in the problem of right living. Religion
suffuses the whole, but the whole has aspects that call
for separate consideration.

The first rule of good conduct, it seems to me, is to be
a good citizen—by which I mean, 1n this case, to obey
the laws of city, state and nation. Laws and morals are
not necessarily identical, as Plato pointed out many cen-
turies ago. Thus things that arc illegal are not invari-
ably immoral. I encountered an interesting illustration
of this fact at my summer home this past season. A year
ago, on our beach, everybody suddenly began to gather
sea moss. A market for this product had been created
by the war, and it was possible to sell it, in bushel bas-
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kets, at a profitable figure. So summer visitors, along
with the “natives,” began to pick! It soon became ap.
parent that some ol these natives, our neighbors who live
there all the year round, did not like this competition,
They saw no reason why the summer residents should
amuse themselves by gathermng up the sea moss for
money, which they presumed the “city people” did not
need. Last winter they went to the legislature and had
a law passed which provided that moss pickers on the
shore must have a license and that a license could be
granted only to regular residents of the state. So what
was legal last year was 1llegal this year! The change, of
course, involved no moral question of any kind; gather-
ing sea moss on the shore remained as innocent an activ-
ity as ever.

In the same way it is evident that things that are im-
moral are not always declared to be illegal. I would cte
gambling as an 1ltustration. Here 1s an immoral practice,
calculated to break down the moral fiber of the best of
us, that is not only not illegal, but under certain pre-
scribed conditions is actually protected and cultivated
by the law. Go to a race track n this state, and you will
find a system, carefully established, under which you can
bet on the horses, and the state incidentally make a profit
on the stakes you lay down. “Parr-mutuel betting” 1t 15
called. Every protection of the law is placed about this
type of gambling, but it remains as immoral as gambling
has always been. So I say that what is immoral is
not necessarily 1llegal, as what is illegal is not necessarily
immoral. The two do not inevitably go together.

What we have in the law, as we call it, is a set of rules
and regulations by which we agree, for purposes of
mutual convenience and safety, to live together. Most
of these rules and regulations cover matters that are flatly
immoral, such as the statutes against theft, forgery, libel
and murder in its various degrees, but in enacting these
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statutes we consider not so much the moral as the prac-
tical aspects of the problem. Experience has taught us
that we simply can't live together except on a basis of
agreement that certain things shall and shall not be
done. Society would not stand up for a single hour
unless 1t was cleaily understood that there were rules
ol social conduct that must be obeyed. These rules run
all the way fiom driving on the right side of the road
to not bearing false witness against one’s neighbor, from
not spicting on the sidewalk to not taking a human life.
Some are trivial, many are commonplace, a few are mo-
mentous, but all are central to the pleasure, convenience
and securily of our day-by-day existence. This life of ours
would not be worth the hving if we did not all of us
covenant together to recognize these rules which we pro-
ceed to build into the august body of the law. To obey
the law, therefore, becomes the first element of good
conduct. This 1s the first road we must follow in the
pursuit of the good life. The good man is the good
citizen. He plays the game with his fellow citizens and
therewith establishes Ius virtue.

Good conduct, however, does not always mean obedi-
ence to law. There is a discrepancy between the legal
and the moral, the illegal and the immoral, as I have al-
ready pointed out. Thanks to this discrepancy there
come occasions when to obey the statute law with abso-
lute fidelity leads straight to violation of the moral
law, for more than once society has been curiously per-
suaded to legalize a course of conduct so outrageous that
the good man must rebel against it, must simply refuse
to go alongl There is a lugher law, 1 other words, than
statute law, and that 1s the law of right; a tugher court
than the court of the state, and that is the court of cou-
science. When the two conflict, it is the lower and not the
higher that must yield.

The most famous illustration of which I can think is
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the Fugitive Slave Law of 1850. This law was passed
under the whiplash of the slave oligarchy of the South,
to legalize the capture and return into bondage of slaves
who had escaped. It orgamized the whole power of the
nation to hunt and seize these unfortunate fugitives and
made it a crime for any man to interfere. What were the
abolitionists of the North to do in the face of a law like
that? 'What was any man to do who bclieved in {reedom
and that America was rightly the land of freedom? It was
impossible to conform to such a law which outraged
every sense of decency, every principle of honor, and
every ideal for which this nation had ever lived. On the
Sunday following the enactment of the Fugitive Slave
Law, the great Theodore Parker stood up in his pulpit
in the city of Boston and read the law, and then said
solemnly in the ears of all the people that he would not
obey it. Nay, he went further and declared that he
would deliberately seek to make occasion to disobey it
and challenged the officers of government to take due
notice of his mtention. To those brave words unnum-
bered thousands of hearts in the nothein states re-
sponded with a loud amen.

We have a similar instance in war, in which certain
persons will no more participate today than they would
participate yesterday in slavery—the Friends, for exam-
ple. The Friends insist that war i1s wrong, a violation
of God’s law for humankind. They declare on the one
hand that it is forbidden to kill our fellow men and on
the other hand that it is commanded to love and serve
them, even our enemies among them. From this point
of view, there is absolute contradiction between the
military law of the state and the spiritual law of the
soul. Such contradiction can be resolved only by obedi-
ence to the law of the soul. This is so clear, to any peo-
ple who believe 1n freedom, that in our day we have -
written it into law that conscientious objectors to war,
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as we have learned to call them, Friends and non-
Friends alike, shall be specifically exempted, without pre-
judice or punishment, from bearing and using arms.
Whether we hike it or not, we have come to see that
there 1s a sacred principle involved here. The New Tes-
tament puts it in eight words: “We ought to obey God
rather than men.”

So there is nothing absolute in this matter of obeying
the laws of the state. There come occasions when these
Jaws must yield to the higher conscience of mankind,
until they are revised in accordance with that conscience.
The supreme example is that of a tyrannical state, where
a country is occupied by alien rulers, the people re-
pressed and exploited by conquerors and all freedom is
thus denied. In such a case it becomes a primary duty
to disobey the law and defy the government—as Ma-
hatma Gandhi has again and again proved in India
But in a free statc, where the people are ruled by officers
of their own choosing and law represents the sanction
of the public will, it is the duty of a good man, to the
very extremity of conscience, to be a law-abiding citizen.
This 15 playing the game, as I have said. It is each man
contributing his part to sustain the whole. Exceptions
to this rule aie few and involve only the highest ideals
of the spirit. They give no justification for evading the
income tax, defying the liquor laws or patronizing the
black market. In the ordinary business of the day and
in our regular relations with our fellows, it remains a
first principle of conduct to obey the law.

We turn, now, to a second principle of good conduct.
This is the principle of good manners, which Emerson
calls “the happy way of doing things.”

It is perhaps not strange that we find it difficult to ap-
preciate in this country the value and importance of
good manners, for we have always been short of this
commodity. Professor Walter B. Pitkin, in his recent
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autobiography, declares that Americans “have no man-
ners and want none.” Dickens found this to be true 3
century ago when he sacrificed his great popularity in
America to an attempt to reform our manners. Since his
day we have undoubtedly made some improvements,
Thus, Dickens recounts, in. his American Notes, that in
the pews of our churches he read placards asking the
worshipers not to expectorate upon the floor. Today we
have to place such signs only in subways and other public
conveyances. This is progress! We are still, on the
whole, though, a careless and vulgar people, not because
we are corrupt, but only because we are ignorant of the
place good manners hold 1n the moral economy of so-
ciety,

Manners, according to Emerson again, arc “minor moi-
als.” This may be sol There have been good men, I
have no doubt, who have got along without them. But,
minor or not, they are a part ot morals and therefore not
10 be regarded lightly or unadvisedly, for however super-
ficial, at least in appearance, they touch in essence the
whole integrity of a man’s life. Good manners are a
matter of good taste. By this I mean that there are cer-
tain things a good man will not do. He will not eat
with his knife or sit in his shirt sleeves. He will not come
to the table unwashed, or wear clothing, however sim-
ple, that 18 unclean. He will not chew gum in public, or
dress conspicuously, or talk noisily. He will not push his
way through a crowd or steal a place in a waiting line.
He will not be rough to children or discourteous to serv-
ants. He will not be proud, self-seeking or self-assertive.
On the contrary, he will be invariably kind, patient,
considerate, compassionate, humble, especially in his
relations with the weak and helpless. He will follow the
Golden Rule, and thus emulate the Nazarene who has
been described as “the first true gentleman.”

It is amazing, when you come to think of it, how far
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this standard of good taste, or good manners, ranges
through the area of human conduct. It begins with mat-
ters of merely trivial significance, but before it gets
through has reached to the profoundest problems of ex-
perience. Let me show you what I mean

One of the idiosyncrasies of my life is an antipathy to
the use of first names, or nicknames, in ordinary human
mtercourse, Thus is a part, I suppose, of my New Eng-
land upbringing. In my {family, for example, nicknames
were never used. I had the same name as my grand-
[ather, and 1t would have becen natural to call me
“Johnny,” to avoid confusion, but as a matter of fact
the usage was invarjably “Big John” and “Little John.”
In my school lile, from grammar school clear through
callege, the boys called one another by their last names
and not their first; it was Holmes and Harris and Smith,
not Jack or Harry or George. I have come to feel there
is more than training involved in this practice. Behind
the training, deep-bedded in the New England con-
science, is a recognition of the dignity of personality
—that no person is to be treated lightly, lest he be re-
garded lightly, but always seriously and with reverence,
Tt is from this point of view that I was never able to
reconcile myself to the late President’s habit of calling
everybody by his first name or by some casual nickname,
1t made no difference whether a person was as old as the
Hon, George W. Norris or as young as Mr, Thomas
Corcoran, whether he was an intimate {riend or a chance
acquaintance, whether he was a colleague in the govern-
ment or a political hanger-on, Mr. Roosevelt still called
him Ben, or Bill, or Tom. After all those years it still
gave me a shock to see a leiter from the President ad-
dressed to some senator or justice of the Supreme Court
or distinguished citizen, with the first name as the method
of approach. I have no right to criticize Mr. Roosevelt,
for he had as much right to his way of doing things as
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I have to mine, but I must confess, none the less, that
such practice seems at least undignified in the presiden.
tial office and, at the worst, reflects a certain famliar
and even patronizing habit of mind that has grave
dangers.

I am reminded, of course, of the practice of the Friends
in using the first name, along with “thee” and “thou,"
in their address to one another. But this has a place
in the Friends' ritual, il I may so express it, which has
a very special spiritual significance of its own. Much
more forcibly am I reminded of the practice of the South-
ern whites in insisting upon addressing all Negroes by
their first names, and thus refusing them the digmty of
their family names as prefixed by the titles of “Mr.” and
“Mrs.” I think of the cry of the Negro physician to his
white friend in Miss Lillian Smith's great novel, Strange
Fruit: “It would be such a little thing to call us mister.
It wouldn't take a penny to do that. It oughtn’t to shame
you much, to do that. . .. It's things like that that
drive us crazy . . . the little things that work through
the skin . . . to the heart.” It's this that makes me in-
sist that this free and easy use of first names is bad man-
ners. It's a vulgarism that cheapens personality and thus,
in the very name of democracy, demes democracy. Good
taste demands dignity, and dignity is founded upon
mutual self-respect. Keep to the last names—unless there
is some very personal and intimate reason for the firstl

All this, you will agree, is a rather trivial illustration
of good manners, but there are enormously important
illustrations as well. I remember, for example, 1n that
remarkable autobiography, The Memows of a Super-
fluous Man, by Mr, Albert J. Nock, a discussion of a cet-
tain case of adultery, in which a famous man was charged
with the betrayal of the wife of one of his closest friends.
Mr. Nock narrates how the case was brought into court
and under moral and religious discussion, and protests
18
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" against this. “The courts of law, religion and morals,”
he writes, “were not courts of competent jurisdiction.
Their sanctions were of debatable validity 1 the prem-
ises. The court of undebatably competent jurisdiction
would be the court of taste and manners. Whatever law,
religion and morals may or may not say, the best rea-
son and spirit of man resents adultery as execrably bad
taste, and from this decision there is no appeal. More-
over,” he continues, “‘the three incompetent courts could
not take proper cognizance of the fact that [the two men
in question] were intimate friends. The court of taste
and manners could and would; and a properly enlight-
ened social resentment would be accordingly enhanced,
for all but the very lowest of bad manners exempts the
wives of one’s friends. . . . What is due to common pro-
priety and decency”—that is the gquestion!

One may or may not agree that adultery is not a moral
question, I think that it is—the seventh commandment
15 in precisely the right place—but we must all agree,
with Mr. Nock, that the standard of good taste is here
involved. This 1s a perfect illustration of how far and
deep this standard may go, affecting the whole range of
our personal life. It all comes down to the equivalent,
at least, of a moral law: that there are certain ugly, vul-
gar, shameless things that a good man will not do. Good
manners, says Emerson are “victories of character,” and
therewith a part of all good conduct.

We have identified, now, two aspects of good conduct,
namely, obedience to civic law and conformity to stand-
ards of good taste This brings us to 2 third rule, which
has been indicated by the whole trend of our discussion,
I refer to the rule of morals as laid down in the principle
of duty.

The origins of the moral law are 1n dispute, whether
they be human or divine. I am not going to discuss this
question! Suffice it to say that from the beginning of
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time, all over the world, man has been working at the
problem of how to live—how to live safely, happily,
prosperously. By the famuiliar process of (rial and erroy,
he has discovered that certain kinds of conduct are wise
and certain other kinds unwise. There are some modes
of action, in other words, that seem right in the sense
that they bring about satisfactory results, and other modes
of action that seem wrong in the sense that they throw
cverything into confusion and disaster So important
has seemed this distinction between what 15 wise and
unwise in human conduct, what is right and wrong, that
men have formulated commandments, or codes of law,
covering the things that shall and shall not be done,
These commandments or codes of moral law have scemed
s0 august that man has persuaded himself they were di-
vine in character and given by the hand of God, as the
twa Tables of the Law to Moses on Mount Sinai. The
remarkable thing is that, in all parts of the world, even
in the early days when there was no intercommuni-
cation of ideas, men agreed as to what these command-
ments ought to be. Experience taught just about the
same things to men in the arctics and the tropics—that
it was good to tell the truth, to be honest, to keep a con-
tract, to fulfil a promise, to respect property and per-
sonality, to be generous and kind and loving. “This do,”
said Jesus, “and thou shalt livel” Experience also taught
that it was fatal in the long run, alike to the individual
and the tribe, to lie, to steal, to rape, to kill, to covet.
“The wages of sin,” said Paul, “are death.” This was 2
guide to conduct that came to be known as the moral
law—the eternal “yea, yea” and “nay, nay,” as Carlyle
expresses it—and all the judgment of men and the power
of society have been put behind the vindication of this
law,
Now, it does not make very much difference, it seems -

to me, whether the origin of this law is natural or super-
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natural, in revelation or in experience. The important
thing is that there is a law—a law that marks the abso-
lute distinction between right and wrong. This law,
whether human or divine, is inwrought i the very
fiber of the universe. It is as much a part of reality as
the physical laws that have been made so familiar in our
time by science. We understand today, beyond all pos-
sibility of contradiction, that we ignore or defy, i.e., dis-
obey, these physical laws at our peril. No one questions
“the authority of the law of gravitation. In the same
way, we must understand that there are moral Jaws—
precepts of human conduct—that we similarly disobey
at our peril. No one may safely question the authority
of the law of love. What this law may mean in any par-
ticular circumstance may be hard to determine; what to
do in this or that combination of events is frequently
a riddle that seems impossible to solve; but the law
of love still stands, and to find the meaning of that law,
and to do it with all our mind and heart and soul and
strength—this is the essence of good conduct.

All this would seem to be elementary, yet there are those
in our time, and they seem to be a majority, especially
in the younger generation, who scoff at this idea of duty
and declare that there is no such thing as the moral law.
It is their contention that there are no longer any abso-
lutes. Everything in this world is relative: a course of
conduct that is good today may be bad tomorrow, or
right in this place and wrong in that. When you ask
“Relative to what?” you are answered, “Relative to your-
self, to the personal and particular interests of each
separate individual. We must follow our impulses,
gratify our instincts, obey our intuitions.” Thus has a
whole generation abandoned the moral law and given
itself over to the pursuit of pleasure and satisfaction.
1 frequently sit on Mr. A. L. Alexander’'s Mediation
Board and listen to the complaints of people who are
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in all sorts of difficulties. As they file before me, it seems
as though they were always saying one of three things
in justification of their conduct: “I can take care of my-
self”’; or “'I want to live my own life”; or “I don’t see why
1 shouldn’t have a good time.”

It would be easy to point out the fallacies of this
point of view, but what can I say that will match the
testimony of a world that is now so tragically engaged
in passing judgment upon its own sins? Here is a soci-
ety that has tried consistently and persistently to live
without any objective standards of morality, as other
societies, in other ages, have tried, consistently and per-
gistently, to do the same thing. The result is once again
disaster, in this case the greatest disaster man has ever
known. When all other causes of the collapse of our
world have been assessed—causes economic, political,
social—there remains the one unescapable and insuper-
able fact that we have undertaken to live in defiance
of the moral law, and it can’t be donel Here is an in-
dustrial system that has deliberately acted upon the prin-
ciple—if we can call it a principle—of getting while the
getting is good, only to pass from one depression into
another deeper and darker depression and to end at last
in the catastrophe of a great war. Here is a social system,
based upon the idea of competition, struggle and vicious
rivalry, that is perishing in a welter of prejudice, hatred,
race discrimination, class consciousness and oppressed
and exploited mimorities. Here are nations, proud and
powerful and independent, who never tell the truth,
never keep a promise, never live up to the terms of
a treaty, repudiate their debts, betray their alliances,
seek their own advantage, serve their own interests, rely
always on force and violence and fear, and who now
have ended it all in one vast orgy of slaughter and de-
struction. Here is a civilization that has organized it-
self in terms of capitalism, imperialism and militarism
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and is now writhing in the throes of its own death agony.

Here are men and women, more particularly young men

and women, passing before the Mediation Board, who

have never recognized a moral obligation in their lives
and are amazed that they are tumbling mto disaster and
disgrace.

What else can they expect? Why should they think
any other fate can overtake them? “Things are what
they are,” said Bishop Butler, “and the consequences will
be what they will be.” It’s the working of the moral law.

» This law is inexorable. It accepts no excuses, pardons
no errors, forgives no sins. There is no good conduct
but moral conduct. The law of Arthur’s court, in the
ancient time, was the one true law: “Live pure, speak
true, right wrong, follow the King!”

This brings us to our {inal consideration of good con-
duct, which 1s none other than religion.

Don’t be afraid that, at this late hour, I shall enter
upon any lengthy disquisition upon the meaning of
religion—more particularly its differentiation from mo-
rality There is a distinction here that is fundamental,
one admirably suggested by Matthew Arnold’s great
statement that. “religion is morality touched by emo-
tion.” I would go farther, and I think deeper, and em-
phasize the universal aspects of religion in that widen-
ing of our lives beyond the confines of the individual to
the whole great body of humanity. Religion begins when
we are primarily concerned not with ourselves but with
others, and it does not end until it encompasses the whole
great family of humanity in relation to the vast reality of
God and his Kingdom.

My concern here is not with theory but with practice.
I am talking about good conduct and what religion
, contributes to that end. Instead of discussing any doc-

trines of religion, which would take us far afield, I pro-

posc at this pomt simply to commend to you the great
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teachers and exemplars of the religious life, ask you to
note how they lived and suggest that you try, so far as
in you lhes, to go and do likewise.

Among all the classic exponents of religion, I regard
Jesus as supreme. He is also to us the most familiar, So
let me bid you turn to the record of his life and study
the pattern of his days. Do not bother with the things
that have unfortunately attracted the most attention and
are, as a matter of fact, of the least consequence—the
wonder stories, the miracles, the sensational and largely
mythological events, which lift Jesus out of the world
of everyday life and make of him some god or demigod.
Turn, rather, to the commonplaces of the narrative.
Take Jesus as a man among men, a simple artisan of
Galilee who “went about doing good.” Follow him as
he goes from place to place in the company of great
numbers of human beings as simple and natural as him-
self. Then watch how he trusts and loves these common
folk, how he pities and tries to save them, how he seeks
out the sick and the imprisoned and the poor, how he
aligns himself with the exploited and the downtrodden,
how he forgives sins and tries always to heal and make
whole again, how he refuses to hate even his enemies or
use violence against them, how he fights injustice, de-
nounces oppression, opens his arms to all men as his
brothers and seeks ever to make them one in God who
is their Father. Then listen as he tells the story of the
Good Samaritan, the tale of the Prodigal Son, the para-
ble of the Last Judgment. Behold him on the day of his
trial, when he is scourged, spat upon and abused, and in
those hours on the cross when he agonized and died.
Here is an epic of the spirit—an epic so grand and won-
derful that it is not surprising that men 1n all ages have
aied out with the centurion at the foot of the cross,
"Verily, this man was the son of God’'—but in essence
this is only the acme of good conduct. It is living as we
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ought to live, life driven to the peak by the sheer power
of the sprrit!

Jesus still seems sometimes to be remote and therefore
unreal. Let us take an exemplar of the religious life
who is alive today—Dr. Albert Schweitzer, for example,
who ranks, I believe, with Gandhi of India and Kagawa
of Japan as one of the three spiritual geniuses of our
time. Dr. Schweitzer, as you know, is a German, who
gained eminence in his young manhood as a scholar and
a musician. He is today one of our leading theologians
and the world’s greatest authority on the work of Bach,
There came a time when he fell under conviction of re-
ligion and resolved to give his life to the black peoples
of Africa 1in atonement for the sins of the white man
against the Negro. So he prepared himself to be a medi-
cal missionary and for years now has carried on his
ministry of healing among the aboriginal tribesmen of
the African continent. Here amid incredible heat, dread-
ful insects and loathsome diseases he conducts his work
as a physician and surgeon, pitying the lowly for their
need and loving them for their good will. Here is a pic-
ture of hum at work, as presented 1n a recent letter home,

The opelation is finished, and in the dimly lighted room I wa;t

" for the patient’s awakening. Presently he stirs, and then I hear him

murmur, “No more pain! No more pain!” Then his hand reaches
out for mine, finds 1t, and will not let go. By and by he begins to
ask me questions. Why did I come to Africa to help sick Negroesp
Who provides the money for hospital needs? Then I tell him it was
the Lord Jesus who sent me to Afnca and that some of Jesus's fol-
lowers in Europe and America—all of them white people — give
the money for the hospital. The sun streams down through the
coffee bushes into the dark shed, and there we sit hand in hand —
white doctor, black patient. And out of our own hard experience
comes an understanding of the old words, “One is your master, even
Christ, and all ye are brethrenl"”

This is what religion does for a man. It makes good
conduct easy, beautiful and triumphant.
This is the end of our journey. We started with the
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simple principle of obeying the statute law of state
and nation and thus making good citizenship an element
of good conduct. There are times when we cannot con.
scientiously obey the law, but mostly we can and should,
Then we went on to the matter of good manners and de-
clared that good conduct was determined largely by good
taste—that we should do only those things that are de-
cent and in order. This led us naturally to the question
of morals. Here we made plain, or tried to make plain,
the absolute reality of a moral law, which must be
obeyed if there is to be any goodness, or even safety, in
our lives at all. Lastly we came to religion, which lifts
life to the high plane of the ideal and makes good con-
duct the work of the spirit. These are the steps upon
our road—the road well called, in the Old Testament,
the highway of our God.

Do you remember the saying of the prophet, as he
faced the tumult and terror of his day, a match for the
tumult and terror of our own?

The voice of him that crieth in the wilderness, prepare ye the
way of the Lord, make straight n the desert a highway for our God

Lvery valley shall be exalted, and every mountain and hill shall
be made low; and the crooked shall be made straight, and the
rough places plain;

And the glory of the Lord shall be revealed, and all flesh shall
see it together, for the voice of the Lord hath spoken it.
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YOUR RELIGION MUST
uave Balance

11

SaMUEL CoLERIDGE, famous English poct and philosopher
and perhaps best known as the author of The Ancient
Mariner, once attempted to define Unitarianism. At
one time close to Unitarianism himself, he wrote in
1832, “Unitarianism iz, in efecs, the worst of one Knd
of atheism joined to the worst of one kind of Calvinism,
like two asses tied tail to tail.” This definition of Uni-
tarianism is, of course, more clever than true, but what
would a true definition of Unitarianism be? Is it prin-
cipally the belief in the fatherhood of God and the
brotherhood of man? A Catholic bishop in Chicago re-
cently stated that all religion is the fatherhood of God
and the brotherhood of man. Or is Unitarianism merely
that religion in which its members agree to disagree?
All living and all religion entails some degree of com-
promise, some agreement to differ. Or, finally,.is Uni-
tarianism—as one wit said—merely the mattress for ex
Christians to fall upon?

If somehow someone could get contemporary Unitar-
iang together and distill out their common beliefs, these
three would be uppermost: First, Unitarianism today is
a belief in revelation from all man’s senses in all times
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and a consequent disbeliel in the umque revelation from
the Bible. There is continuity in revelation—from the
Bible, yes, but from other sources also, right up to the
cyclotron. Second, Unitarianism today is a belief in the
diviity ot all men and a consequent disbelief in the
unique divinuty of Jesus. Again, there is a continuity
of the dwvine spark —in Jesus, ycs, and in other great
souls right up to Dr. Albert Einstein. Third, I beleve
contemporary Unitarianmism is a belief mn the potentali-
ties of man and a consequent disbelief in the omnipo-
tence of God apart from man. Again, there is a con-
tinuity ol power in the universe—in the atom, yes, but
in man, too, right up to the atomic scientists. As one
Unitarian has said: “The godlike process 15 one which
is great enough to include the full genius ol man; the
mind of Plato, the creative spirit of Becthoven, the mas-
ter hand of Leonardo da Vinci, the poetic genius of
Shakespeare, the soul of Lincoln.”

It can easily be scen from this description that Uni-
tarianism is principally theological hberalism. For Uni-
taiianism to be cflective— and indeed unique—it must
be a balanced liberalism. Only a combination of theo-
logical and social liberalism will produce a balanced, a

religious liberalism. Religion is a total approach to Iife,™

not only theological, not only social, but at least both
theological and social. If our Unitarianism is to be total
liberalism, true religious liberalism, we must work hard
to secure a social liberalism within our hearts and in
our very churches that will match and balance the theo-
logical liberalism that 1s now so very much in our hearts
and m our churches.

This plea for balance in our religion is nothing new.
Dr. John Haynes Holmes, one of the leading liberal
minusters, said at a Unitarian meeting in Boston: “For
2 hundred years the Unitarian Church has led Chriss
tianity in America upon the side of theology, and I for
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one am dreaming of the day when the Unitarian Church
of America shall lead the churches of this country upon
the side of social reform.” Dr. Holmes wasn’t dreaming
this in Boston 1n 1946, but in 1908—thirty-eight years
agol—and he is still dreaming of this goal.

1f we can agree, tenLatlvely, that we do need a balanced
liberalism, that our liberalism is woefully inadequate on
the social side, we must work out a method of attaining
a more balanced liberalism. The significant questions
before us are these. How can we acquire this all-essen-
tial liberalism? and, once we get this social liberalism,
what will it mean?

Social liberalism cannot be inherited and it cannot
casily be acquired. There is, however, one source of so-
ol liberalism which 1s close at hand, and that is from
our theological liberalism. Roughly, one could say that
theology deals with man’s relationship to God and
sociology deals with man’s relationship to mamn, that
theology dcals with our relationship to the universe and
sociology deals with the organization of our universe, of
society. Traditionally and almost unconsciously, we re-
ligrous Iiberals have used certain liberal principles in
dealing with theological problems. Let us discover what
some of these principles are and then apply them di-
rectly to social problems. Let us take the principles we
have used in dealing with God and use them in dealing
with man.

What, then, are some of these working principles of
our theological liberalism, the presuppositions of liberal-
ism? What is the liberal approach to any problem? It
seems to me that the liberal approach is at least two-
fold. It is first of all a scientific attitude in finding solu-
tions 1o problems; secondly, it is a refusal to absolutize
any particular solution.

Science is one of the “good words” in contemporary
society—even though science has given us the atomic
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bomb and will, perhaps, eventually give us an atomic
bomb detector—but the scientific method is somethin,
else: it is a thorough search for truth, a realistic admit-
tance of evidence, a frank appraisal of assumptions, of
presuppositions. Originally applied to physical phenom.
ena, 15 was applied by our heretical progenitors of the
last century to so-called religious phenomena—to theo-
ries of God and salvation and sin, to man’s general rela.
tion to the universe. Many assumed truths were thrown
overboard in the process and a few theories were more
nearly substantiated, but not before the cry went up:
“Science and theology are not compatible!” The very
core of Unitariamism affirms that science and theology
are compatible, science merely being an approach to the
subject matter traditionally assigned to theology, and the
scientific method continues to be one of the most impor-
tant of the liberal’s tools.

A second portion of the liberal’'s approach is the re-
fusal to absolutize any solution, whether arrived at by
the scientific method or not. This is not Lo be confused
with the tentativeness among some liberals which pro-
duces nothing but a paralyzing neutrality towards con-
troversial matters, a complete neutrality for want of all
the evidence (which, inadentally, is an impossible
goall). The refusal to absolutize 1s often called the prin-
ciple of constant criticism, for n essence it is a belsef
that nothing can be above criticism, that nothing can be
final, absolute. Our liberal religious forebears also used
this principle with sinilarly explosive results in the field
of theology, and many of the absolutes of orthodoxy
were rejected, especially the infalhibility of the Bible, the
omnipotence of God, the deity of Jesus, The cry went up
again: “You can't do that; some things are above cni-
icism,” The liberal went right on criticizing, though,
refusing to raise Channing or Parker or even the Ameri-
can Unitarian Association to that position above and
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beyond criticism. This, then, is the second tool of the
liberal: an affirmation that every individual and every
institution has its limitations.

Now that we have isolated two principles used by
liberals for a century in the field of theology, let us see
what it means to apply these tools, these principles, to
the field of sociology.

The scientific approach to the problems of society will
throw an embarrassing light on some of our most treas-
wed institutions- the profit system, cartels, property, free
enterprise, race and class superiority, nationalism, arma-
ments, philanthropy. Have free enterprise and the profit
system ever been analyzed by theological liberals as they
have analyzed the virgin birth or the ascension? Have
racial restrictive covenants and other devices for segre-
gation ever been analyzed by theological liberals as they
have analyzed the use of the Apostles’ Creed? Has the
mstitution of war in our society ever been analyzed by
theological liberals as they have analyzed the institution
of prayer?

Under analysis some of these social institutions might
remain, some might go, but 2all of these social dogmas
must be as thoroughly, as dispassionately, investigated
for social efficiency and social truth as were the theologi-
cal dogmas of a century ago. The results might be the
sharing, by liberals, of opinions and activity on social
issues that are unpopular, annoying, heretical and sub-
versive in the light of our present social orthodoxy.
Not enough Unitarians have been put in jail or ridden
out of town—an acid test of liberalism even today!

Likewise, the refusal to absolutize will make this
process of obtaining a balanced liberalism easier. Social
panaceas will less easily fill the vacuum left by discarded
social dogmas. The magic cures of Henry George, Karl
Marx or Clarence Streit; the pat platforms of the New
Deal, the Socialists or the Communists; the pet theories
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of the pacifists, the youth hostelers or the labor move-
ment—none of these can be regarded as final, as abso-
lute, as the answer. Some parts of these programs taight
remain, temporarily, some might go, but all of these new
social absolutes must be as thoroughly, as [earlessly, crit-
cized {or social efficiency and social truth as were the
theological absolutes of a century ago—or of today The
results might be the sharing, by religious liberals, of
opinions and activity on social issues that don't fall into
the usual social constellations and for that reason are
annoying to secular beliefs (or pirogressives or radicals).
Not enough Unitarians have ripped off the various “left-
ist” labels—an acid test for independence beyond the
ballot box.

The result of the application of these liberal tools
to social problems will be a series of social beliefs com-
monly held by liberals, specific beliefs commonly held,
but not a rigid social creed any more than a rigid theo-
logical one. If theological liberals attempt this, they will
be well on the way towards becoming social hberals.
It will not be easy for theological liberals to become so-
cial liberals, to transcend their relatively secure position
in society, but this is the only route I know towards a
more balanced liberalism.

Until Unitarians do become social liberals and thus
attamn a balanced liberalism, they are no more religious
in the full sense of the term than members of half a
dozen other religious and secular organizations in our
society. This statement, I know, demands proof: that
Unitarianism today is no more liberal socially than
many other religious or so-called secular organizations.
Let's limit the proof to the areas of race relations and
economics,

Take the terrible tensions towards racial and religious
minorities developing both in the North and South of
our country. Are Unitarians united today to fight the
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soctal and economic segregation of the Negro as Uni-
tarians were united yesterday to fight the theological
segregation of certain classes of men? It must be said
that there are a few Unitarian mimsters—and laymen
—who take brotherhood seriously, whatever the conse-
(Uences, but Unitarianism certainly doesn’t stand out as
the denomination practicing brotherhood, Interracial
churches are growing up all over the countiy—Congre-
gational, Presbyterian, Lutheran. Intecrracial youth
groups are beginning to take militant action to erase the
yolor line—Methodist, Catholic, Congregational. Inter-
racial groups are meeting for week-end conferences and
retreats in the South—TFriends, Bahai, YYW.C A.

Let us consider the area of economic relations. Axe
Unitarians united today to fight a return to the unethi-
cal elements of capitalism in this postwar period as they
were united yesterday to fight a return to the popery of
Rome? Again it must be said that there are a few minis-
ters—and laymen—who are socialists, whatever the con-
sequences, but Unitarianism certainly doesn’t stand out
as the denomination fighting capitalism, or even helping
those movements modifying capitalism Certain denomi-
nations are working today very closely with liberal ele-
ments of the labor movement—especially the Congrega-
tionalists, the Preshyterians, the Catholics. Certain
church groups are promoting the development of the co-
operative movement—especially the Friends and the
Catholics again. For a cogent, religious critique of capi-
talism, one goes not to Unitarian literature but to the
statement of the great Malvern Conference of the Church
of England The wealthy, liturgical, Anglican church has
denounced the profit system in no ambiguous terrs
Perhaps there is'some tiuth after all in the saying that
there is nothing more dangerous than an Anglican just
off his knces!

Having said all this, one must still affirm the hope that
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within Unitarianism there lies a greater potentiality (o
become truly a liberal social force, as well as a libera]
theological force, than probably in any other existing in.

stitution. "This brings to mind a statement about the gap

between what the Christian Church is and what the

Christian Church might become, made by the Rev. F, A,

Cockin, for some years Canon (now Honorary Canon)

of St. Paul’s, London: “I believe the Christian Church

to be the one hope of salvation of the individual and

of the community; and I regard it at the moment ag

itself one of the greatest obstacles to the achievement of

its own true aim.” How much more true this is of the
liberal church!

The potentiality of Unitarianism is that it has the
power within it for social liberalism, Theological }ib-
cralism is a start towards a more complete and balanced
liberalism, but somewhere along the way in the history
of Unitarianism something happened. Unitarians became
content with their theological liberalism. As Professor H.
Richard Niebuhr and others have pointed out, Unitarians
~being of the upper middle class—could afford to be
theological and theoretical liberals. The price was, how-
ever, too high for Unitarians to risk their social position_
and identify themselves, other than in a philanthropic
way, with liberal social movements. The potential social
liberalism of Unitarianism has, with few exceptions, re-
mained undeveloped, certainly no more developed than
the sacial liberalism of several other denominations, So
before Unitarians judge the theological conservatism of
other denominations, let them put their own liberal house
in order. “Judge not, that ye be not judged.”

Before concluding this plea for a social liberalism to
equal our theological liberalism, I must add another
element to make present-day Unitarianism truly a bal-
anced liberalism: our liberalism must become active, not
passive—practical, not theoretical. Liberalism, especially
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the nineteenth-century theological variety, has been
justly aiticized for maintaining what the sociologists
call an attitude of distance. The liberals, social as well
as theological, played around and toyed with liberal con-
cepts, but they never got out of the idea stage. The world
for them was a chessboard that could be viewed with
detachment and unconcern—and, {or the most part, the
nineteenth-century liberal didn’t have to be concerned,
for he could easily maintain his status and did not have
to face in practice the logical consequences of his Itheral
ideas.

This liberalism with its attitude of distance is the
liberalism that is dead. The libeialism that is needed is
one with an attitude of decision, an attitude that says,
“Tt does make a Qilference ™ Tt is a liberalism in which
the individual cties out, “T care!” If we can realize that
our individual and collective response to personal and
social questions does make a difference, that we are too
often confronted by a personal and social crisis, perhaps
we of the liberal church can more often break through
our inertia 10 active commitment, to decision, to action.

If Unitarianism, then, could be characterized today in
the same figure that Coleridge used more than a century
ago, one might still say that 1t represents two donkeys.
One stands for a hiberal theology and the other stands
for a conservative sociology. The two donkeys aic truly
tied tail to tail—completely immobilized by this incon-
sistency and by this attitude of distance. Let us change
this picture of Unitarianism. Let the first donkey repre-
senting liberal theology remain, but substitute a second
donkey that stands for the best kind of hiberal sociology.
With this consistent, balanced liberalism, the domkeys
will act as a team and can be hitched to all mankind, and
with a dynamic furmshed by an attitude of decision per-
haps we can coax the beasts to move—in fits and starts in
the beginning, and with a few good Unitarians (s0-
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called) dropping out at every milestone, but soon with
a steady energy furnished by a more balanced liberalism.
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1 2 TOtahtaﬂan
CHRISTIANITY

THERE are two main opposing views of the Bible. On
the one hand are those persons who maintan the tradi-
tional docirine that the Bible, the literal “Word of
God” to man, 1s to be accepted with unquestioning faith
as infallible in all its statements. On the other hand is
the great body of biblical scholars, who view the book
as the greatest and most significant collection of litera-
ture that has come down to us from the ancent world,
the source of all our information about that search for
God which flowered n Judaism and gave rise to Chris-
tranity, but a literature of human origin to be studied
by the same methods as any other great national litera-
ture I propose to discuss two contrasting views of Chris-
tianity based upon and closely associated with these di-
vergent views of the Bible.

Many years ago a soundly orthodox theologian to
whom had been assigned the task of writing an article
for an encyclopedia, began it by saying, ““I'here are two
true religions: Judaism and Christianity—all other re-
ligions are false,” and he went on to describe Judaism
and Christianity, completely ignoring the fact that
Judaism is the faith of only a minute fraction of the hu-
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man race and that Christianity, while a great religion
in point of the numbers who—at least nominally—accept
it, is still the faith of a minority of the world’s popula-
tion. He left wholly out of account the religions of
great numbers of men who are Mohammedans, Bud-
dhists, Hindus, Confucianists, not to mention the follow-
ers of many other lesser creeds.

The writer of that article unhesitatingly accepted the
doctrine that the Bible was the verbally inspired “Word
of God” and that therefore only that religion could be
true which was based upon the revelation of God's will
to be discovered within its covers. It followed, of course,
that only those could be saved from eternal damnation
who accepted the traditional dogmas of the Christian
faith and adhered to the Church; that it was therefore
the duty of the Church to extend its sway over the
whole earth, so that as many of the heathen as possible
might be saved from perishing in their ignorance and
sin,

That conception of Christianity has, of course, a very
long tradition behind it and is still widely held, at least
in theory, although it has become wholly incompatible
with modern thought, It goes back to the fourth cen-
tury. As early as the year 380 A.p, the Emperor Theodo-
sius undertook by imperial decree to suppress heresy
within the empire. “We will,” ran his decree, “that all
our subjects . . . believe the one divinity of the Father,
Son and Holy Spirit, of majesty coequal, in the holy
Trinity, We will that those that embrace this creed
be called Catholic Christians. We brand all the sense-
less followers of other religions by the infamous name
of heretics, and forbid their conventicles to assume the
name of churches.” That is what I call totalitarian
Christianity because it rests upon the same conception
of absolute authority that, in the political field, we see
in the totalitarian state, It claims for the Church as a
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supernaturally founded and divinely inspired society
complete and unquestioned control in the field of re-
ligion. The Church is held to be the depository of the
complete and final truth about God’s purposes and will
for men. To question that truth is dangerous, and the
Church is only doing its duty when it suppresses heresies
which imperil the souls of men, just as the totalitarian
state seeks to suppress what it calls “dangerous thoughts”
—any ideas that threaten the stability of the social order
as prescribed by those who control the government. The
totalitarian church, therefore, requires that men should
accept its teachings without question like obedient chil-
dren. When they adopt its creeds, observe its ritual and
pay due respect to the authority of the ecclesiastical hier-
archy, they are accounted good Christians, often with
small regard to their conduct towards their fellow men
m other respects.

It is no wonder that a totalitarian church should find
itself most at home in a totalitarian state. That has been
true right down the centuries, from the time of the
Emperor Theodosius to the present hour. The political
course of the Vatican of recent years is only the most
recent conspicuous illustration of that fact. The Vati-
can, you may recall, made a concordat (that is, a deal)
with Mussolini and, for a recompense, gave its blessing
to the whole Fascist program in Italy. It made another
deal with Hitler, in a somewhat less successful effort to
secure the rights of the Church in Germany. It blessed
the invasion of Spain by Italian and German troops co-
operating with Franco to overthrow the Spanish Repub-
lic, and it has ever since backed Franco’s iniquitous re-
gime there. It has been hand in glove with the Fascist
reactionaries in the Argentine. The totalitarian church
and the totalitarian state share the same philosophy of
authority, of disbelief in freedom and democracy.

We can see the same phenomenon in Protestantism,
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Freedom for the human mind involves differences of
opinion, of course. As a matter of {act, probably no two
men ever think exactly alike, for the same words suggest
somewhat differing shades of meaning to them. Even
a totalitarian church or state can {ovce only a delusive
uniformity and repress the outward utterance of dif-
ferences. Dfferences of opimon are not to be regretted,
rather, they are to be welcomed, fo1, as Milton said, “Dif-
ference of opinion between honest men 15 but wisdom
in the making.” Look at the conference which was
held in San Francisco. One aim animated the delegates
there—to effect a world organization capable of main-
taining peace and freedom among all men—but the dele-
gates brought to the conference a great variety not only
of opinions but of profound convictions as to how that
world organization should be framed. It was through
the exchange of views, a give and take that at last {used
the differences into a morc complete understanding, that
the conference worked out a solution of its problems
likely to be far better and more adequate than any single
mind or single nation could have possibly achieved
Similarly, religious truth is found in {ar larger measure
where men of many diverse views tolerate differences
of opmnion while working together for the welfare of -
mankind than when a single interpretation of religion
is clamped down upon their minds and all divergent
beliefs are secluded in a ghetto, or brought to the thumb-
screw and the stake, or less openly attacked by economic
and social pressures.

To the freedom of the mind and its inevitable corol
lary, the toleration of differing opinion, we bring a
third consideration—confidence in human reason. A
great many persons deny the use of reason when it
comes to religlon. Religion, they say, is far more a mat-
ter of emotion than of reason, and they are quite right,
fo far as a great part of what popularly passes for .re-
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ligion is concerned. A lot of people crave a religion
that makes them “feel good,” that releases them of any
sense of guilt for their sins, that relieves them of the
heavy task of thinking for themselves. Totalitarian
Christianity offers to do those things for its unquestion-
ing followers. The question remains whether what it
offers is true or not; whether the exhilarating or soothing
emotion it arouses has good or bad effects, or any effect
at all; whether it is possible for us to be so absolved from
wrongdoing that we can escape the consequences of the
moral law that as we have sown so also we shall reap.

It is a curious phenomenon that the totalitarian re-
ligion that now denies the right of reason to question
the ancient dogmas of the Church is itself the product
of some of the most acute and subtle reasoning in the
history of human thought. The great system of theol-
ogy built up over a period of a thousand years between
the fourth and the fourteenth centuries is the most im-
pressive monument of the human reason between the
days of Greek philosophy and the rise of modern science,
It has collapsed for the modern man because all its
premises have been washed out from under it by modern
science, but 1t stood irrefutable as long as those premises
were accepted.

When, therefore, we apply reason to religion we are
only doing in our own day what a great succession of
Christian theologians have done in theirs. Most of them,
indeed, accepted the dogmas of the Church as valid and
then rationalized their belief. As Anselm put it, Gredo
ut intelligam—1I believe so that I may understand. Abe-
lard’s skeptical mind reversed that saying, and he struck
the keynote for modern thought when he took, in effect,
the opposing point of view: Intelligo ut credam—I under-
stand so that I may believe. There is a fupdamental dif-
ference between accepting beliefs on authority and then
finding adequate reasons for doing so, and the use of
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reason to lay a firm foundation for the beliefs to which
it leads.

It is the latter path that leads to a religion of deeds
rather than of creeds, of enlightened intelligence rather
than of unrestrained emotionalism; of the good will that
draws men together rather than of the intolerance that
deeply divides them.

These, then, are the marks of the religion that stands
at the opposite pole from totalitarian Christianity:
first, the principle of the free mind, free to mquire and
o express itself without fear or misgiving, save for its
awareness that us findings are not final or absolute;
second, the toleration of diversity, which 1s but an aspect
of the principle of human fellowship, a recognition of
the equal rights of kindred minds; third, the adequacy
ol reason as the divinely given instrument of the human
mind for the discovery of new truths. New truth is al-
ways awaitmg discovery. It is always latent 1n the uni-
verse, and the more we learn of 1t the more wonderful
and mysterious the universe becomes. When people of
old talked of God's “revelations” to men-—to men of ex-
ceptional genius—they were speaking of something that
was but the reverse side of what we call human dis-
coveries. of what men find when they set thewr minds to
work about their relations with their fellow men or
about the world of nature imn which they are placed.
The things to be revealed are there all the time, but
they are not revealed until men look for them. “Search,
and ye shall find; knock, and it shall be opened unto
you,” said Jesus is one of his most profound moments of
insight.

The day of totalitarian Christianity is done, and a new
age awaits mankind. Let us shut the door of the past
behind us and go forward with courage, faith and hope
—for God hath yet more light and truth to break forth
from his word.

148



ON BELIEVING IN GOD






HARRY C. MESERVE

131 On Believmg

IN GOD

At A conference of college students I attended, two re-
marks were made that remain in my memory as being
surprising and interesting. We had some twelve hours
in which to discuss an agenda that included the whole
universe under such headings as theology, social prob-
lems, personal problems, vocations, the war and practt-
cal religion. As the moderator, I raised the question at
the start of the conference as to which of these subjects
seemed most important and deserved the most attention.
A young man, a student at the Massachusetts Institute of
Technology, immediately spoke up and said: “Obviously
theology is the most important, and I am in favor of
giving plenty of time to it in our discussions.” In this
judgment the whole group concurred.

This was a considerable surprise to me. I had always
assumed that of all subjects theology was by far the
deadest and dullest so far as most people were con-
cerned, yet here was a representative group of highly in-
telligent young people declaring that “dull theology”
was the subject in which they were most interested.

Copy1ight 1946 by Atlantic Monthly Co.; reprnted with permis-
sion from The Atlanfic, April, 1946, ongnally delivered in King's

Chapel, Boston.
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The discussion on theology began with another pene-
trating remark, this time from a law student “I think,”
he said, “that there ought to be a system of strict ra-
tioning of the use of the word God So much of the time
you preachers use the word when your hearers do nort
know what you mean by it and when, to be honest, they
wonder if you yourselves know what you mean.”

Being a preacher myself, T know what he mcant by
this remark. Tt 18 a great temptation, and one often
yielded to, to talk yourself into a thorny problem and
then extricate yourself by saying that the answer is
“farth in God"” ot that “God's wisdom is not to be ques-
tioned.” This student simply wants the people who talk
about God to define their terms so that those who hear
will know what they mean when they use the word. He
is not the first to perceive the clergy’s weakness {or solv-
ing all problems in theological terms they leave unde-
fined. He is raising a question no self-respecting minis-
ter or laymen can afford to leave unanswered.

What do we mean by God, then? At the very outset
it must be admitted that it is hard for most of us to
know God “other than by hearsay.”” Some of us know a
Jot about what other people have said and written about
God. Few of us know much of God, through firsthand
experience Ours is a secondhand acquaintance. Conse-
quently, our use of the term is seldom as honest and
convincing as it ought to be.

The idea of God in human experience has two marked
characteristics. First, 1t 15 perhaps the most persistent
idea in all human history All the way from primitive
man, raising his arms in clumsy adoration to the sun or
the moon, to the refinements and subtleties of Ghristian
theology and liturgy, the 1dea of God has exerted a con-
stant fascination on the human mind. Second, in spite,
of this constant {ascination, this interest amounting al-"
most to a hunger, the idea of God stubbornly refuses to
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' lend itself to precise definition. For many of us, the least
satisfactory 1deas of God come from those who are surest
that they know exactly what God 1s and what he 15 not.

Listen, [or example, to the words of one of the greatest
minds of the Christian Church, Augustine of Hippo.
This man’s systemalic theology is harsh, rigid and pre-
cse. He propounds what is to many of us a perfectly
atrocious doctrine of the absolute depravity of man and
of the completely illusory nature of free will and free
chotce in human experience—but his direct experience
of God, expressed in his wonderfully penetrating Gon-
[essions, is human, warm and very much alive.

But what do I love when I love my God? Not the grace of bodtes;
nor the fair harmony of time; nor the brightness of the light so
gladsome to our eyes; nor sweet melodies of varied songs, nor the
fragrant smell of flowers, of ointments and spices, not manna and
honey None of these I love when I love my God, and yet I love a
kind of light, melody, fragrance, a food when I love my God, the
Light, melody, fragrance, food of my inner man: where there shineth
unto my soul what space cannot contain, and there soundeth what
time beaeth not away. This 1s what I love when I love my Ged.
This, you will agree, is real, yet not precise, not sys-
tematic All attempts to express this accurately, to con-
fine it within a definition, fall short, by far, of the real-
ity as it is felt, yet probably no idea had as real and
visible an effect on the life of this man as the idea of
God.

By and large, nothing is more dull and unconvincing
to the ordinary mortal than philosophical proofs of the
existence of God and theological descriptions of his
power and love, Nothing, on the other hand, is more
power{ul than the sense of the reality of God as it takes
hold of a man from within, In the language of a man’s
own experience, his feelings, sacrifices, loyalties and
laves, the reality of God is made plain.

What do we mean by God? The best I can do is tell
you what I mean and, mn so doing, make at least a pro-
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visional answer to the very proper condemnation im-
plied in this student’s searching statement, The point
at which the idea of God takes on reality for me is sug-
gested in Paul's great chapter on love, in his first epis-
tle to the Corinthians. It is in these words: “For now
we see through a glass, darkly, but then, face to face;
now I know in part, but then shall I know even as also
I am known.” The phrase, “even as I am known,” is for
me a kind of key to the idea of God. God is the one who
knows. This is something I mysell have felt, Whatever
we may be outwardly, whatever front we may put up,
whatever opinion our friends have of us, inwardly, in
some real sense, we are known and can know ourselves
for exactly what we are. Just as a husband or wife or
friend may know us so well that we do not have to tell
that person what we are thinking and feeling, so there
is another Knowing One who understands us even better
than our closest human companions do. Before this
Knowing One we are exactly what we are, with all false
fronts beaten down, with all disguises stripped away, with
all possibility of pretense and deception removed. All
the good in us is known. All the cheapness, selfishness
and malice in us is known too. Whatever we may be to
all other people, we are what we are to God, just that,
honestly that and nothing more or less. This is, at one
and the same time, a terrible and a beautiful experience.
It is terrible because before this experience our human
pretenses and evasions seem shoddy and cheap. It is
beautiful because in this experience we feel that our
true account is honestly and lovingly added up. The
final worth and meaning of a human life is not judged
by how it compares with other human lives but by how
it measures up to the perfect righteousness and love of
this Xnowing One.

This awareness of being known leaves me with a
choice, Either this Knowing One is playing a game
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with human lives in which he regards, with amused
and philosophic calm, our struggles to refuse the evil
and choose the good, to control and direct our lives in
the paths of righteousness and love, or he cares how
the struggle comes out. It really matters to him that we
shall be braver, cleaner, more loving people. I am free
to choose between these two possibilities, neither of
which can be proved by any airtight rational and scien-
tfic method known to man. Either this Knowing One
cares or hie does not care.

In the first case, if the Knowing One does not care,
then this hic we are living is a gigantic joke. Our strug.
gles for better relationships, for peace and justice in so-
ciety, are merely play-acting on a world stage. We put
on a show because that is the thing to do, but the cur-
tain comes down quickly and we are gone There is
no significance in our striving. In the second case, if it
matters to the Knowing One what we are and how we
play our tiny parts, then while we are sull tiny and our
time is stil very short the play is not a farce, but a
grand and meaningful tragedy in which we are expected
to do the best we can.

It would be more comfortable if we did not have to
make this choice, il we could postpone it indefinitely or
dodge it in some mgenious way. Many of us try to do
this and succeed for a time. We have even come to the
place where it is considered smart and sophisticated to
evade this choice: to be what the late Thomas Wolfe
called “the apes of fashion, the eternal triflers,” to get
the most out of every situation and change the color
and meaning of life with cach passing phase of human
aflairs. Stll, I have a feeling that soon or late a cleax-
cut choice is demanded of us all. Are we going to live
in this woild as if what we are, what our beliefs are,
what our lives are aimed at matteis eternally? At long
last we have to say either “yes” or “no” to that question.
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Since that is the case, I prefer to live, even with the lack
of conclusive evidence on either side, as if what a per-
son is matters, William Lawrence Sullivan put the
choice rather neatly in this epigram “Religion may ask
a hard thing: laith in the dark; but wreligion asks an
impossible thing. {aith in darkness.”

This choice being made, it occurs to me that the
sense of meaning, which I cannot escape in my own life,
comes nhot from me but from something consideiably
more important than my own personal whims and pref-
crences, History——man’s struggles to widen his horizons,
increase hus knowledge, uplift and dignify his common
lile; his apparently insatiable lust for a better world
m spite of countless frustrations and failures—histary
means something. Through 1t there seems to run an
enormous energy and an enormous purpose. It is a pil-
grimage through the centuries in which a man can have
a pait. I am amused when I reflect on Mr. G. B. Shaw's
witty remark to the effect thar the only thing we learn
from history s that man never learns from hstory, but
when I reflect that men, in spite of their evil and their
failures, have never given up the quest for the good
life, have always been made uncomfortable by it and
have again and again poured out thewr energy for the
realization of a far-off dream, I am inclined to think
Paul is closer to the truth when he says, thinking of the
hope and purpose that came into the world with Jesus’
“For we know that the whole creation groaneth and
travaileth together in pain until now.”” God, to me,
means purpose—the strong, patient purpose for good
that 1nhabits the universe and molds the history of
men and nations. It is a purpose not always clear, never
easy, often stern and exacting beyond our powers, but
I cannot get away from the feeling that it is there and
that a man can know enough of it to be either for it or
against it,
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So the ideas that point to God, for me, are these.
Firs,, I am known, honestly and completely, by someone
or something in this universe. Second, it matters how
my life 15 lived, matters to the Knowwg One. Third,
history 1s not a blind patiern ol cvents. It is going some-
where, there is pui pose for good o1 against it. Of course,
behind all this, we still have the tundamental doubt;
“How can you be sure? What 1f you are wrong?” The
questions remind me of a statement mwate by one of the
speakers at a rccenl conference on peace plans. “The
problem is,” he said, “that nobody believes what gov-
ernments say any more. I[ they want to convince any-
body about their intentions for peace and justice, they
will have to do something concrete” We might tians-
pose this statement into the present discussion, thus:
“The problem is that nobody believes what the churches
say any more, If the people mn the churches want to
convince anybody of the reahity of God, they will have
to do something concrete.”

A Christian has been defined as “‘one who makes it
easier to behieve mn God ” I like that definition. It 1ings
truc. When I read the New Testament and ponder the
life of Jesus, I do not find 1t hard to believe in God.
I do not find 1t hard to believe in God when 1 read the
life of Paul or ol St. Francis of Assissi. I do not find it
hard to believe in God when I hear the reports about
Martin Niemoller or when I read of the eleven hundred
Norwegian clergymen who, almost to a man, resigned
their pulpits and therewith their material sccurity rather
than permit themselves to be nsed by the Nazi Quisling
regime These people make 1t easier for me to believe
in God. I do not find mysell Lroubled by the thought
that it may be they are living and suffering and dying
for nothing, as deluded puppets in what 15 actually a
tragic farce, I thunk all these people lived and died
for something real and true. I am deeply moved by the
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way in which their lives thunder across time and space,
leap over the barrieis of race and creed and nationality
and beat at the doors of my own complacency and com-
fort. Perhaps the only answer to these questions—"“How
can you be sure? What if you are wronge”—is that we
learn by doing, that our theology has to be set forth not in
books and manifestoes but in what we ourselves are and
how we stand up to Dife.

Once this becomes clear, the intellectual barriers to
faith in God are not so formidable. The more a man
does for God, the more he feels himself answerable to a
holiness and a love that underlie his life, the more that
same holiness and love hold him up and lead him on.
It is rather like learning to swim. First you must cease
to fear you will sink. Then you must learn the move-
ments that enable you to make progress. At last, there
comes a day when you do not have to think of all these
things specifically. You do them more or less spontane-
ously, That is the day when you can say, “I know how
to swim.”

So our entrance into the understanding of God in-
volves our overcoming the fear that we may be mistaken;
our willingness to entrust ourselves to the buoyancy of
the love and truth at the heart of things; and finally our
mastery of the movements and disciplines that enable us
to use that buoyancy and to be used by it, to work with
it and to bring our little purposes in line with its great
ongoing purposes.

"There really seems to be in the experience of many
men and women an answering power in the universe.
So long as you do your part it holds you up like the
buoyant water. You can depend on it. Ii does not fail.
Here is the curious thing: When we cannot swim we do
not pretend that the water isn't there; we know it is
there and that it is buoyant, though deep and danger-
ous; we know the trouble is with us, that we have not
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yet learned to live and move in this medium. But when
we cannot understand God, when we cannot explain
him in a series of concise and apt definitions, it seldom
occurs to us that the trouble is with ourselves; instead,
we say God is not there,

Perhaps, though, every quest that is to culminate in 2
real discovery must begin with the courage to entrust
yourself to something, Lo depend on it and to learn slowly
how to work with it. Perhaps this is true whether the
case is that of a child leainming to swim or that of a mature
adult seeking God. Maybe you have to begin and see
what comes next, and go on and on until at last the day
comes when you feel as much at home in all the world
in the companionship of God as you used to feel only in
your own home, with your dearest friends, in the fa-
miliar, well-loved customs and duties, When that day
comes, you don’t need theology. Argument and contro-
versy cease to bother you. You know that the quest has
heen worth-while, that it has led to something real
The days of secondhand acquaintance are over.
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“WHAT is your propaganda?” an Italian barber once
asked me, upon learning that I was a minister. In com-
ing to this country he had left behind not only patriotic
but also {amily and religious associations. As a genuine
secker for better ways of life he had listened attentively
to many kinds of propaganda. His question startled me
once again into the realization that any religious atti-
tude must prove its worth amid all the philosophies and
religions clamoring for the attention and loyalty of
men. There came to my mind also the classic exhorta-
tion in I Peter 3:15: “Be ready always to give an answer
to every man that asketh you a reason of the hope that is
in you." It is my purpose in this sermon to outline the
beliefs of Unitarians,

Students of rcligion have long sought for a common
denominator of religions. It is to be found, it seems to
me, in the origins of religion in human nature, Religion
in all times and places has arisen out of three human
attitudes: first, an inclination to take life seriously, a
feeling that it is worth trying to find out what life is
about; second, an endeavor to understand and to relate
one’s life to metaphysical realities, that is, realities that
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lie deeper than the obviously physical (Is there a power
that created and sustains all things? If so, what 15 1ts
nature? What is the fundamental nature of man, and
of all life?) ; third, a desire to discover the best ethical
principles, the best way to live with other men These
are the things that religions have always had in com-
mon: a serious concern about life; an attempt to relate
life to realities beyond the physical; and an attempt to
determine the best ethical conduct.

In the course of history people in different times
and places have given varying expressions to the three
basic concerns of religion; so we have Hinduism, Bud-
dhism, Mohammedanism, Shintoism, Confucianism, Ju-
daism, Christianity and many others. Within each of
these religions smaller groups, known as sects, have
grown up. We might consider the primary foundations
of religion as being the trunk of a tree, the larger re-
hgions as being the bianches and the sects as being the
twigs. Unitarianism is one of the twigs, a twig that more
than the others, we believe, has in it the free flow ot
basic strength. Still further it might be saxd that there
are a number of Unitarian twigs, since within a number
of the great religions there are movements akin to what
we know as Unitarianism. Being in the Christian tradi-
tion we are principally concerned with the Unitaman
twig that has sprung from the Christian branch of re-
ligion.

Christians differ from other religionists in that they
make Jesus of Nazareth the central figure of religion.
They say that in him was found the truest and best ex-
pression of the three primal attitudes of religion: He
took life with such utter seriousness that he went to the
cross; he believed in God as a loving father, such as is
described in the story of the Prodigal Son; and in his

attitude towards his fellow men he exemplified love as
the great rule of conduct.
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Within the new and exciting religion that grew up in
response to the life of Jesus there were {rom the begin-
ning differing interpretations of his nature. These inter-
pretations may be searched out in the books of the New
Testament, in Iiterature contemporary with the New
Testament and in the subsequent history of the Church.
Minor differences were finally overshadowed by the gath-
cring iorce of two major mterpretations. The most ac-
tive and able leadets of the opposing interpretations
were Arrus and Athanasius. Arius held that Jesus was in
his essential being diflerent ftom God - Athanasius tanght
that Jesus was of the same esscnrial being with God. To
state 1t in another way, the Athanasians maintained that
Jesus was “of one substance” with God, while the most
the Arians would concede was that Jesus was “of Like sub-
stance” with God.

Tertullian, a Christtan leader at the beginning of the
third century A o, said that in his day “the common peo-
ple think of Christ as a man.” Arius while teaching that
Jesus was less than God taught also that he was some-
thing more than man. Stll, because of his effective op-
position to those who insisted that Jesus was “very God
of very God,” all who were imclined to emphasize the
humanity of Jesus came to be commonly known as
Arians.

The controversy between opposing groups became so
widespread and so passionate that it was an annoyance
to the Emperor Constantine. He therefore called a coun-
cil at Nicaea in 325 to decide upon what should be ac-
cepted as the true Christian beliel. Constantine's mter-
est in the council was wholly political He wanted umty
in the empire and had no special interest 1n either side
of the discussion He finally concluded that the adoption
of the Athanasian view by the couricil offered the greater
hope of unity and so he threw his weight on that siule,
His decision was influenced by the utterly unyielding
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attitude of the Athanasians, although they were a minor-
ity. In this way the deity of Jesus became accepted as
the orthodox doctrine of the Church never to be revoked
by a Church council.

However, a movement as strong as Arianism could not
be readily stamped out, and upon the accession of sym.
pathetic emperors it became for a time the officially sup-
ported religion of the Empire. But the second general
council of the Church, called by the Emperor Theodo-
sius to meet at Constantinople in 381, finally and defi-
nitely outlawed Arianism. In the face of considerable
opposition, this council added an article about the Holy
Spirit to those accepted at Nicaea and established the
doctrine of the Trinity as the central doctrine of ortho-
dox Christian belief.

There were now in the Church two concepts that had
no part in the life of the first churches: the concept of or-
thodoxy and the concept of authority. The first churches
were simple groups of people organized solely on the
basis of the variety of gifts among them. When the of-
fice of bishop was first evolved, bishops were not dio-
cesan but congregational; that is, each church, however
small, had its own bishop. As we have seen, there was
among the early Christians a wide variety of thought -
upon the basic problems of their new religion. Now
there was to be only one way of thinking, determined
by church councils and enforced by the combined au-
thority of Church and State. Later the power of deter-
mining and enforcing orthodox belief was still more
centralized in the papacy.

This condition continued until the time of the Prot-
estant Reformation. Then a breaking away from these
concepts began. Martin Luther broke away to some ex-
tent, John Calvin broke away to some extent. Ulrich

Zwingli broke away. The Anabaptists broke farthery
away. Others broke away.
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The greatest break with the principle of authority
was made by those who returned to the original Chris-
tian congregational order. All self-governing churches
are congregational churches, no matter what doctrinal
positions they may hold or what sectarian names they
may carry. Such churches have appeared in various
religious traditions, notably in the Anabaptist move-
ment, but Congregationalism first {flourished on a lage
scale in New England.

New England Congregationalism had its origin in the
Separatist movement in England. Some of the Separa-
tists, whom we know as the Pilgrims, migrated to Hol-
land and later to Plymouth. Their differences with the
Church of England were not doctrinal. Like that church
they were Calvinist in theology. It was because they de-
parted compleiely from the principle of ecclesiastical
authority to the principle of independent congregation-
alism that they were forced to seek a new land in which
to practice their religion, It was because they believed
that the English Church had not gone far enough in
Protestantism that they withdrew and were thus known
as Separatists,

The Puritans who later settled in Salem and Boston
were more moderate than the Separatists, hoping to re-
form the English Church from within. However, their
contacts with the Pilgrims in the new land led them to
adopt Congregationalism and it has been truly said that
they “outseparated the Separatists.” The Pilgrims and
the Puritans thus gave to America its heritage of Con-
gregationalism.

The theory of Congregationalism was, and is, that
wherever people wish to create and maintain a church
they are free to do so without interference from or guid-
ance by a higher church authority. It is the theory of
- the priesthood of all believers, which holds that the
minister is not inherently nearer God than the members
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of the congregation and that among men there are no
distinctions except those of special traiming or ability.
In early Congregationalism there was so much agitation
over the right of congregations to ordain ministers in-
dependently that Paul Dudley, Chief Justice of Massa-
chusetts from 1745 to 1751, established an annual lec-
tureship at Harvard College, which continues to this
day, on “The Validity of Nonepiscopal Ordination.”

Congregational churches are democratic churches.
Their democtatic practices are undergirded by demo-
cratic theories. They have had a large part in shaping
the democratic way of life in Amcrica. It may be said
that their existence is essential to the maintenance of
democratic political life The {oundations of democracy
that they lay do not arise out of expediency but out
of their conception of the fundamental nature of man
and his relation to God and society.

Unitarian churches are congregational and shaie with
all congregationalists the democratic principle of organ-
1zation and authority,

The greatest break with the principle that there 1s
only one right way of thinking, the principle of ortho-
doxy, was made by those who came to be known as Uni-
tarians. (The specific origin of the name is not certainly
known, It implies a primary faith in the unity of men
and of God.) Soon after the Protestant Reformation
Unitarian groups were found in Poland and Hungary.
Much later, Unitarianism began to spread in England.
None of these foreign movements had any considerable
influence upon the rise of Unitarianism in America.

American Unitarianism almost wholly represents the
natural flowering of a strain of liberalism that was in
Puritanism from the beginning. Several churches that
are now Unitarian use with complete propriety the cove-
nants formulated by the [ounders of those churches in
the very first years of the New England settlements.
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A most interesting statement not infrequently found in
the early covenants was substantially as follows: “We
covenant to walk together in the ways of God, known or
to be made known.” There is much in the litaatute of
Puritanism to show that while the dominant tone was
orthodox there was in it a generic strength secking the
ways of God that were not yet known. It had not been
customary throughout history for the orthodox position
to recognize the possibility of new knowledge, but here
in the wilderness the Puritans expressed their faith that
what may still be discovered is important as well as what
is already known. .

Education was nourished at Haivard College (founded
only six years after the first Puritan settlements) and in
secondary schools. By the middle of the eighteenth cen-
tury Massachusetts Congregationalism began to drift
away from orthodoxy. There grew up within it a liberal
wing that ignored, rather than denied, the more offen-
sive doctrines of its particular brand of orthodoxy,
namely Calvinism. The conservatives noting the trend
denounced the Iiberals, calling them Unitarians.

The controversy that ensued was between those who
believed in the worth of new vision and new knowledge
and those who held to the old Factionalism in the
churches became bitter. In some instances those who
said the old ways of thinking must not be changed were
a minority, and so they withdiew to establish their own
churches; in other cases those who held to the new ways
were a minority, and they withdrew. In this way Uni-
tarianism became established as that branch of Congre-
gationalism which believed in the continuing possibility
and worth of new knowledge.

One of the major issues in the contioversy had been
the nature of Jesus. The views held by Unitarians were
largely in accord with the Arian views of early Christian
times. They placed their emphasis upon the positive
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elements of religious experience and Christian character,
and so it may be said that they declared the potential
divinity of all men rather than that they denied the
divinity of Jesus. Whatever specific beliefs were held,
they have been modified and extended by the most dis-
tinctive characteristic of Unitarians which was, and has
remained, their faith in the continuing possibility and
worth of new knowledge.

There are a number of corollaries among Unitarians
to the attitude towards new knowledge. Among these
the most important are, freedom of individual beliel, the
beliel that nothing 15 exempt from investigation and
leadership in educational and philanthropic activities.
Others may be prodded by new knowledge, but Unitar-
1ans deliberately promote investigation, being conscious-
ly willing to change old beliefs and attitudes when new
knowledge requires it. Recognizing the fallibility of
all human endeavor they see that there must be no
imposition of beliefs and that society must create the
institutions that will place in the hands of individuals
the basic knowledge and skills necessary to the fullest
development of their own possibilities.

We may now summarize the beliefs of Unitarians as
follows:

A. In common with religious people of all times and
places Unitarians believe—
1. in taking life seriously;

2. in seeking to understand and propetly re-
late their lives to metaphysical realities;

3. 1n seeking the best ethical conduct.

B. In common with some religious people Unitarians
believe that the congregational order in the church
is the most consistent with the dignity of man and
that it is the foundation for political democracy.
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C. Unitarians are distinctive—

1. within the Christian tradition, for holding to
various modifications and extensions of the
Arian view of Jesus;

2. among all religious people, for their faith in
the continuing possibility and worth of new
knowledge.

Here, I would say to the Italian barber, is out propa-
ganda! Here 1s the reason of the hope that 1s m us.

171






RELIGION IS MORE THAN CHRISTIANITY






ARTHUR W. OLSEN
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Tax late Edwin Markham, one of America’s great poets,
once put into four lines a beautiful thought that has
probably been voiced in every Christian pulpit:

He drew a circle that shut me out—
Heretic, rebel, a thing to flout.

But Love and I had the wit to win:
We drew a circle that took him 1n.

The Old Testament prophet, Micah, fed up with lit-
eral adherence to the demands of ritualistic law which
required burnt offerings and sacrifices, spoke out to men
of his day this thought, which, also, has been quoted
from every Christian pulpit:

‘Wherewith shall T come before the Lord, and bow myself before
the high God? $hall I come before him with burnt offerings, with
calves of a year old? Wil the Lord be pleased with thousands of
rams, or with ten thousands of rivers of oil? . . . He hath shewed
thee, O mag, what is good; and what doth the Lord requirg of thee,
but to do justly, and te love mercy, and to walk humbly with thy
God?

He who is proclaimed as the founder of Christianity
according to Scripture once said:
If therefore thou art offering thy gift at the altar, and there
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rememberest that thy brother hath aught against thee, leave there

thy mift before the altar, and go thy way, first be reconciled to thy
biother, and then come and ofler thy gift.

Wednesday, November 29, 1944, marks a day of a cer-
tain kind of significance in the history of organized
Protestant Christianity in America. On that day, the
Federal Council of the Church of Christ in America,
meeting in. official session in Pittsburgh, Pennsylvania,
refused membership 1 its organization to the Univer-
salist Church of America. This rejection (by a vote of
twelve denominations to six) of the church of Clara
Barton, {founder of the America Red Cross, proclaimed
publicly where organized Protestant Christianity in
America stands today.

I have no hesitancy 1n saying that the Federal Coun-
al was well within its legal right to refuse member-
ship to this religious body. "As a tellowship 1t has the
right to exclude or mnclude as broadly or as narrowly as
it may choose, but by this vote 1t at once gave hie to the
question: “As a group of churches, does it represent the
Spirit of Christianity in a world where love and religion
are so sorely needed—in a world where divisive influ-
ences ought to be superseded by unifying influences? or
as a group is it a form of entrenched Protestant ecclesias-
ticism which has room only for its kind of doctrinal the-
ology?”

Be it said to the credit of the six denominations—
the Congregational-Christian Church, the Disciples of
Christ, the Friends, the Seven-Day Baptists, the Colored
Methodist Episcopal Church in America and the African
Methodist Episcopal Church—that they voted to wel-
come the Universalists. Be it said, also, that there are
untold numbers of individuals in many denominations
who would have been happy to cast their votes of ad-
mission if the opportunity had been offered them.

Organized Christianity is today entrenched behind
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a fortress of financial investments, boards of powerful
directors and conservatism There are men who as indi-
viduals are nothing less than wonderful; they do their
best to be spiritual leaders. In spite of attempted leader-
ship, as an organized mstitution Christiamity 1s not a
spiritual force dynamically lighting the way with 1deal-
1sm. Christianity is not a daring, challenging, adven-
turous spiritual movement or combination of movements
living in vibiant co-operation. I make this criticism with
not an ounce of venom 1n my tone. I make 1it, rather,
with a distressing sadness in my heart

Potentially, Christianity ought to be a religious force
with the power to unite men of all classes, races and col-
ors dynamically into a bond of {ellowship—all hainessed
towards a goal not less than Humanity—but by processes
over the past nineteen hundred years, with mulutu-
dinous changes, with leadership that has inherited age-old
prejudices, the human element has permitted the Ideal
within Christianity to deteriorate 1nto a bedlam of chaotic
units. Each uwmt is i co-operation, theoretically, in
competition, actually.

Whatever else the word evolution may mean, we may
all agree that 1t means, “What is today is the result of
what was yesterday.” Christianity is today the evolution-
ary result of what it was yesterday. Each age of man,
as generations have come and gone, has added here,
modified there, suggested this, changed that. Christian-
ity nineteen hundred years in the future will not be
Christianity as it is today, any more than what it is today
is what it was nineteen hundred years ago.

When the disciple, Peter, and James, Jesus’ brother,
first began their labors to perpetuate the community
of followers that had gathered around the man of Gali-
lee, they wanted the movement, which later was to be
given the stigma “Christian,” to be a fellowship for Jews
only; but when Paul, who never had known or seen
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Jesus, changed from being a persccutor of Christians to
being the chief organizing power within the movement,
he persuaded Peter and James shat the fellowship should
be not only for Jews but {for Gentiles—non-Jews—also.
Had Peter and James not been persuaded, the Brother-
hood would undoubtedly have remained a sect within
Judaism. However, when Paul succeeded in winning
them to his point of view, the first step was taken
towards Christianity's being a fellowship for all men.
Among scholars, it is generally accepted as a fact—
though a fact with an “i{”—that had it not been for the
dynamic, extroverted personality of Paul, Christianity
would never have been what it is; that it might well have
died as a rather unimportant movement in that Iittle
portion of earth at the eastern end of the Mediter-
ranean.

Events were such that church after church was estab-
lished. Preachers went about organizing. Personalities
of the preachers loomed above the message preached.
What happened made Paul write, for example, to the
church at Corinth: “Now I beseech you, brethren, that
ye be perfected together in one mind, having the same
spirit. For it hath been signified unto me that there are
divisions among you, This I mean, that each of you
saith, T am of Paul; and I am of Apollos, and I of Cephas;
and 1 of Christ.” In those early years, in spite of Paul's
efforts, many divisions arose, each believing its message
the true one, each believing its helief about Jesus the
only valid belief.

Time passed. The period known as the Middle Ages,
which often is called the Age of Faith, arrived. Because
of the strength of organized Christianity, there was only
one major Christian Church. That strength was pos-
gible because unbelievers, heretics, any who differed in

beliet were liable to punishment by torture and painful .
death,
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Indeed, Christianity was a power. The one Church
held the keys to every door of life men may have wanted
to enter. Religion was man's entire life. Everyone
went to church. Everyone performed the rituals de-
manded Crosses, crucifixes—symbols of religion—were
in homes and at crossroads. Every celebration, whether
of sorrow or joy, was under the auspices of the Church.
Charity, too, was in the Church’s hands. Life was not
one thing and religion another; they were inseparable.

Then came the Reformation with the brave and dar-
ing Martin Luther and his colleagues. From his day, in
the early years of the sixteenth century, evolutionary proc-
ess working within the Church changed Christianity to
something far different. With the invention of printing,
ordinary men recerved copies of the Bible to be 1ead 1
their homes—a radical departure from earlier times
when men were not permuitted to read it. Step by step
(too many to portray in a briel survey) one change fol-
lowed another unuil religion, once a man's entire life,
became a Sunday affair. Sabbath church attendance was
compulsory in the sense that public opinion compelled
it. The man who refused to atiend was forced to endure
life among neighbors who soon made thewr opinions of
him known.

There came the day of Charles Darwin with his fa-
mous book The Owngin of Spectes. Science, with all its
mmplications, reached into men’s minds. One investi-
gated fact after another became known as men delved
mto the life that surrounded them Absolute “conclu-
sions” that could not be disputed were disputed. The
great institution of the Church which had done its best -
to stem the tide by burning at the stake men whose opin-
jons differed, by suppressing and burning books that dif-
fered, could not halt what was to be. Religion, which
once had been the maximum in men's lives, among vast

179



' Voices of Liberalism: 1

numbers who could not and would not be stifled and
trampled, soon became a minimum in men’s lives.

We come to our own day. Prescribed ritualism, just
as it has existed {or millions of faithful for centuries,
still is practiced. Denominations, each with its own
purposes, beliefs and methods, are still given occasional
or frequent attention by other millions. This is good.
For other millions, though, “religion” as it is generally
interpreted has become, if not totally valueless, at least
almost totally ineffective. Now and then campaigns are
sponsored with such slogans as “Back to the Bible” or
“Back to Christ.” These have an appeal for and give
spiritual warmth to countless numbers, but there still
remain uncounted millions who, unstirred, are left spir-
itally cold. They simply do mnot find in churches of
their acquaintance either intellectual or emotional
satisfaction.

“Religion is more than Christianity!” What is your
reaction to that statement? One person who heard that
statement from my lips responded very interestingly.
Having heard the statement, with a tone of surprise she
replied, “Why, what do you mean by that?” I answered,
“Are not the words self-evident in meaning? Are there
not other religions besides Christianity?” She responded,
“Why, yes, of course—but, after all, they are not to be
compared, Christianity is the only religion worthy of
becoming a world religion.”

I would not quarrel with anyone holding her belief.
1 think she is wrong; she thinks I am wrong. We simply
lack a basic common ground. My judgment may be in
error, but I see in the view she represents an unintended
exclusiveness that contains within it a feeling of supe-
riority, and I see the expression of that superiority as one
of the major reasons for the ineffectiveness of Chris-
tianity today.

Such an attitude reminds one of a meeting attended
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by Emerson in his day. An overzealous minister quoted
certain passages from the Gospels and added that their
equal was not to be found in the sacred books of any
other religion. Mr. Emerson arose, so the story tells us,
and said: “The gentleman’s remarks only prove how
narrowly he has read.”

The attitude of superiority reminds one, also, of the
overzealous minister who extolled the Lord’s Prayer as
the “periect prayer given by Jesus which cannot be im-
proved upon.” Were such a minister to look into his
Bible, he would find two so-called Lord’s Prayers: one in
Matthew 6:9-13; the other in Luke 11:2-4. Comparing
them, he would find they are not identical; he would
find, also, that neither is as Christianity has taught it to
her children. Somewhere along the line some church
authority must have felt that Jesus' prayer as recorded
in the Bible was inferior, so took upon himself (or them-
selves) the duty of improving it If one were to be lit-
eral, without irreverence one could raise the question
whether the prayer as Christianity has taught it has a
right to be called the Lord’s Prayer.

Religion is more than Christianity! One needs only
to know the meaning of the words religion and Chris-
tianity—one needs only to overcome prejudices and feel-
ings of superiority—to recognize that not as a statement
of opinion but as a fact. When onc regards Christianity
as “Religion” (meaning “The Recligion”), when one al-
lows that conviction and feeling to express itself, one all
too frequently shares in the grievous error of forcing
Christianity to be an influence that divides men instead
of uniting them.

There is evolution in Christianity. Christianity cannot
remain statically where it is today any more than it could
remain where it was yesterday. A new world is in the
making. If that world is to be a dream transfor merd
into actuality, if it is to be “One World,” then we
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must all do our part in seeking oul every prejudice
and superiority that divides instead of unites,

Christian leaders proclaim the nced of surgical op-
erations 1nstead of palliatives, pink pills and diluted
blood 1n affairs economic, soctal and political. They are
right. Christian leaders, however, ought to begin with
Christianity! Exclusiveness which sets up superiorities
ought to be superseded by inclusive, truly Christian
deeds.

Let me illustrate what I mean. Imagine three men
m a foxhole, soldiers fighting the cause of the United
Nations One is an Arab, a Mohammedan reared amidst
bis culture. One is a Chinese Confucianist. A third is
an American Christian reared in a traditional church.
Conversation in the foxhole turns to the question:
“What are we as soldiers of the United Nations fighting
for?” Laying aside what may or may not be the true
answer, in our illustration the American speaks, saying:
“The war 18 being fought for Christian principles.” He
means no harm, but at once the Arab’s cultural and re-
ligious background of Mohammedanism stirs resentment
in the breast. Is ke, a Mohammedan, fighting for Chris-
tian principles? Is the Chinese Confucianist? Hardly.

If perchance that American had heen of a liberal per-
suasion within Christianity, he would not have said
what he did. Rather, he would have said, “The war is
being fought for humanitarian principles.” That is
what the Christian meant, but he didn't say it. The
liberal, by using the overarching word “humanitarian,”
expresses the spirit of inclusiveness. His spirit holds the
United Nations soldiers united. The word Christian,
being an exclusive term, though not meant to be, gives
rise to dividing instead of uniting.

Granted, this illustration 15 imaginative, but the truth
is that it represents a fact in life, not a theory. Our One
World is not going to be a theory. Every word that
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divides men 1n this new One World must be replaced
by a word that unites. prejudices, superioiities—no mat-
ter how reverently held—will need surgical operations.
Christian leaders have a decsion to make Wil Chiie
tianity with 1ts present vocabulary lend itsell to the
Spirit of One World?

As we look back at the panorama of religrous his
tory, as we ponder the relation of today to tomoriow,
evely church must ask itself what part 1t wishes to play
in tomorrow's evolution. Chuidies cannot remain stal-
ically where they are today cven if they wish to They
must go backward or foiwaid, there 15 no alternative
“Back to the Bible” and “Back to Chuist” have an ap-
peal to millions, but for vast numbeis that appeal falls
coldly upon minds and hearts

Our task 1s not to tell others what they should do.
Ours is our own Religion 1s not a dead subject of yes-
terday. It is very much alive, especially as men and
women dare to challenge the past in terms of the fuiure
As for myself, I covet the kind of church that, recogniz-
ing Christianity for every bit of greatness it is, neverthe-
less sees religion as more than Chiistianity. I want the
word “Unitarian” to mean the finest in the Christian tra-
dition, but, wanting that, I want to exclude nothing that
is finest in each of all the other great religions in this
world

Just as literature knows no batriers; just as art knows
no barriers, just as science looks upon rescarch and in-
vestigation accepting everything of value that is given
without regard to nationality, race or color, so I want
my church to accept from the woild ol humanity all that
15 of value without regard to sectmian religious labels.
I want to use the word “Christian” when “Christian”
is meant. But I wish that all men muight wse the word
humamtarian when they mean humanitarian, for in
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usihg that word the Spirit-of ONE-Werkwill be less
divided and moie united.

I should like to see the chancel of my church contain
the Christian Bible, of course; I should like it to contain
the bibles of all the world’s great religions. To have the
sacred Scriptures of all religions in our chancel would
represent, symbolically, our inheritance of the wis
dom of the ages, be it Mohammedan, Buddhist, Con-
fucianist, Hindu or whatever. I want my church to open
its doors, my people to open their minds, that there may
be no prejudices to keep us [rom attaining the fullest
stature of spiritnal growth.

It is my conviction that there is in this world a res-
ervoir of power that is being dissipated inlo sectarian
channels of competition. That power ought to be and
can be harnessed in co-operation. Overarching all men
is the common denominator—Man! When we unite as
men, as members of the one great lellowship that ex-
cludes none and includes all—HUMANITY—when we give
to that word the reverence and sacredness it alone can
command from us all, we shall have a true spiritual
basis for One World.

“Religion 1s more than Christianityl”
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16 Two Streams

IN RELIGION

Have you ever found yoursell discussing religion with
someone of quite different views from your own—and
apparently getting nowhere? Probably this is one of the
most common experiences: two minds tackling a ques-
tion that involves religion and failing to find any com-
mon ground, each failing, even, to understand what the
other is driving at. We have all had the feeling, after
a long argument that generated more heat than light,
that it's not much use arguing about religion. Many
people whose views are fixed and unalterable, realizing
that others have quite different ideas that are also
fixed, have long since decided never to argue about or
even to discuss religion, for the effort is fruitless, Some
of my Catholic and Christian Scientist friends are among
those who take this view. Others, with no religious
convictions at all, seek to avoid such encounters, for
they have come to feel there is something about religion
itself that defeats intelligent discussion. It is an un-
written law of our polite society that religion is a subject
to be avoided; it is in bad taste and he who brings it up
is looked on as a bit of a boor or, at least, a bore,

There are still others, though, to whom religion is a
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matter of fundamental importance in human life, a sub-
ject we cannot afford to avoid. Many of our vital prob-
lems, at first sight not religious at all, lead straight to a
religious issue when followed through. It may be that
this is what General MacArthur had in mind when he
made his remarkable statement at Tokyo Bay that the
problem of the world’s future peace is basically theo-
logical. Some ol us see that religion, despite its lollies,
is still central to the good life, and that avoiding it be.
cause of the disagreements it causes doesn’t help to bring
clarity to a confused business. Some of us believe that
religion is so vital in human affairs it is worth the effort
of bringing to it our intelligence, our reason and our
patience.

Now, if there is something about religion itself that
somehow turns discussions into arguments, if religion is
the kind of thing that two people can discuss for hours
without leaving their respective mental cubbyholes and
standing on the same ground or even looking into the
other fellow’s corner, then there must be some good
reason for this and it is worth inquiring what it is. We
are not ready to admit there is any field of human con-
cern that is impervious to a reasonable approach, any
field where men are not freed by a new grasp on truth.

Tt was a shock to many to read what a leading Ameri-
can minister in a great denomnation recently said about
Christianity, after America had loosed the atomic bomb
on two crowded Japanese cities and Christian leaders
hastened to justify the act in terms of expediency and at
the same time predict doom for the human race because,
they claim, 1t has not the moral intelligence to handle
such vast power. This minister had the courage to say
that it was clear to him, and always had been clear to
him, that Christianity had little or nothing to do with
the religion of Jesus. His remark suggests some interest-
ing lines of thought; one of them with which we are con-
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cerned is that religion to different people can mean ut-
terly and totally difterent things, having nothing in com-
mon with each other except the name It 15 possible to
discuss it and argue about 1t, to get excited and even
angry about 1t, and all the time to have in mind some-
thing completely difterent from what the other fellow
means. Yes, you will say, there are certainly many dif-
ferent rehigions m the world and people can argue trom
now till Michaelmas, without end or good result, but
my meaning 15 deeper than that. [ am suggesting that
m religion tself, in every patticular religion, there are
two streams of meaning, two strcams of thought and
outlook, two attitudes that cut across the usual lines
that divide us, effectively opening a chasm between men.
This chasm 15 hard to breach and especially so when we
are not aware it is there, Two streams in religion! Here
15 a possible ray of light upon the endless and futile
dogmatic squabbles that have turned so many away
from religion in sheer boredom. Here 15 light, further-
more, upon those vastly more important human realities:
religlous persecution, dogmatism and resistance to hu-
man progress 1n science and society. Here, possibly, 1s
light upon the nature of religion 1tself and the workings
af the human mind.

What are these two streams in religion? Let me illus-
trate them in action before I try to say what they ate.
In Mr, Lewis Mumford's great work, The Condation of
Man, there 18 a penetraung observation, and quite 2
simple one, about Roman Catholicism. "By the twellth
century the Catholic Church had been transtormed from
a body of believers, as it was in the Apostolic age, t0 a
machine for manufacturing salvation, salvation was pio-
tected by exclusive monopoly patents: the Chrstian
dogmas.” From a fellowship of believers to a madune
for salvation! Here in a nutshell s the 1evolution which
has not been limited to the Catholic Church but has

189



Yowes of Liberalism: 1

occurred in one way or another in every religion the
world has known. How shall we describe it? Shall we
call 1t a change fiom the religion of the spirit of the
letter, from the religion of actual experience to a second-
hand religion of authority and tradition? the difference
between religion that is creative and religion that is only
received and passively accepted? Yes, all of this and
more is true. Something happens in every religion at
some time that makes observant people aware there are
two streams in all religious experience, forever flowing
side by side, forever struggling with each other for
dominance over the human heart.

How shall we know them when we see them? Al
a distance they are not hard to tell apart; it is easy
to trace their course in history. The difficulty comes
when we try to tell them apart in our own minds
and hearts and in the live religious issues of our own
time in which our own emotions are tied up. One
of the perennial streams in religion {lows down the
ages — the stream of custom and conformity. So power-
ful is it that none is {ree of 1ts undertow. It gathers its
strength from the sheer weight of centuries of tradition;
it carries along vast numbers of people by its very mo-
mentum; the hunger of the human heart for certainty
adds to its strength. This is the stream of dogmas, creeds
and theological systems, backed by divine authority and
by their own majestic claims. This is the stream of rit-
uals and ceremonials, of sacraments and mythologies,
running deeply in men’s hearts in grooves made smooth
by immemorial custom handed down from generation
to generation and loved because familiar. On the breast
of this stream are found the millions to whom religion
is simply “revealed religion,” to whom religion is noth-
ing else. These are seldom moved to inquire very deeply
into the foundations of the religion they profess to fol-
low; it is enough that their piiests and ministers are
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learned in thesc matters. The believers are happy to fol-
Iow the gmdance ol these “experts” in 1eligion, a sphete
apart from and above the rest of human experience.
"The authority of the experts 15 accepted without gques-
tion,

Very dufferent is the second stieam, lts sources arc as
far back in human expericnce, its flow is as steady,
though usnally not as powerkul, as those of the first
stream. This sccond stream is a good deal hader to
capture and desciibe in woids, for it is very elusive.
It has been called “ithe rebgion of the spuit” by men
conscious of its grandeur and depth, but “religion of
the spirtt” docsn't say defiutely enough what this great
stream in religion 1s and does and has meant to mankind
Better had we say “creative 1cligion,” “fiee rehigion,”
“the religion of the heart and mind,” “the hiving essence
of religion,” “religious experience as an immediate real-
ity,” “the religion of the cteinal quest,” continually
breaking the fetters of tradition and seeking new paths
of expression. Still we have not captured in words the
fullness and richness of it.

Perhaps the best way to understand this second stream
1s to see 1t in action, as it has flowed ils invigorating way
through the affairs of men. How has it been expressed?
First of all, the quest for new tiuth and a better unde:-
standing of life and 1ts problems has always been found
in the main current of this stieam of religion. Wherever
men have sought to gnd their 1elgion with reason, to
arm it with a love of tiuth, whatever the cost in emo-
rional comfort, there has flowed the stream of essential
religion. In this stream have been the heretics of all
times, heretics such as Jesus and Soctates and all the
great company of men who have disbelieved in order
1o believe more honestly and deeply. Heie is the host
of martyrs with such loyalty to the light that was in
them that for them even death was preferable to the
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—

empty conformity that lay always open for them, These
men and women poured the red blood of courage 1nto
this stream of real religion. Here, also, are the dissenters
of later ages, when men were no longer executed for their
beliefs, who accepted poverty and ostracism that rel-
gion might become freer, more joyous and more creative
of the good lile on the good earth, for their children
if not for themselves. The quest for new and broader
truth has marked the stream of essential religion.

Then the thrst for perfection, for cthical and moral
betterment, has sent into this stream an ever-fresh flow
of hife. The tamous and the nameless men and women
ot character, who Iived their religion of integrity, com.
passion and appreciation and are quietly living it around
and among us, the voices of the prophets calling men to
new and brotherly ways of dealing with each other,
to a new vision of thewr responsibilities for their less
fortunate brother humans; the company of reformers
who see and work for human institutions that shall keep
up with human advances in knowledge and social sensi-
tivity—all these express the thirst for ethical and social
immprovement that 1s so strong a current in the stream
of genuine religion and without which there is no re-
hgion worthy of a man'’s time and thought,

‘What of the perennial urge to fellowship among mer,
always breaking ancient bonds and transcending old
taboos that human beings might enjoy an ever broader,
warmer and more inclusive friendship? Is this a part
of creative religion, too? Here 1s the tie that binds the
comradely spirits of all ages in one lime of descent, a line
that has meant an ever new and more generous outlook
for religion. The urge to fellowship above traditional
barriers has always been a challange to that other stream
in religion which seeks to constrain and narrow the as-
sociafion of men to include only the believers in this or
that little creed, forgetting the great common ground of
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life on which we all stand, ignoring the common human.
1ty of which we are all a part.

These, then, are the two continuing streams in all re-
ligion—the stream of custom and tradition, and the
stream of new, creative, spiritual lite, They flow side by
side 1 every age and they can be found in every
church and sect and cven in the human heart. Though
they are always present together theie has never been a
ume when they did not conllict, and out of this conllict
between custom and critrasm there have been boin the
great forward movements 1n man's religious thinking.

It 1s of the utmost mmpottance to the religion of the
future for us not only to 1ecognize these two streams,
which have always gone into the making of religion,
but also (o recalize how closely 1elated they are to each
other. It would be delightfully simple 1f religious pro-
gressives could seize upon the creative stream of criticism
and seek to follow 1t and it alone. After all, tlus is the
stream with the forward direction, and do we not owe to
1t all that is open, broad and fiee i the religious lite
of the race? Many have sincerely believed they could
declare war upon the stream of custom and tradition,
upholding the superior values of the second stream, but
the attempt to separate the two streams in religion bas
never quite comc off; there 1s usually something artificial
and forced about the result. Even liberalism has a tra-
dion! It would seem that man cannot live by dissent
alone, that all human hie—rehgion, too—needs some
stabilities, We human beings are by nature yea-sayers
as well as nay-sayers. What 1 am saying is that 1eligion
is never all settled and o1 thodox, nor is it ever completely
creative and piophetic. These two stieams scem to
accompany each other in a kind of partnership; the part-
nership has its conflicts, and magnificent ones, which it
must have if thought is to remain alive, but the part-
nership continues throughout the conflict,
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How shall we understand this strange thing about
religion, this facing in two directions at ance, forever
the backward and the forward look and scldom either
one alone? The paradox does not end there. Ttis strange
enough that these two perennial streams forever flow side
by side and are found together m every human crisis
great and small, but 1t 1s still more strange that one
stream seems 10 flow continually into the other: the
creative and the critical always tend m the course of
time to become rigid and seitled dogma; the free and
open fellowship turns, with time, into the rigid organ-
ization with 1ts entrance fce, its blackball and its ortho-
doxy. The process has been well expressed in this way:
“When an 1dea becomes established 1n thought, it almost
invariably runs through a well defined cycle. As an ex-
perience it takes shape in an idea, as an 1dea it expands
into a ptinciple, as a principle it hardens into a dogma,
as a dogma it takes refuge in an institution that has a
vested 1nterest. Finally it may issue in symbol and be-
come merely an object of superstition and adotation,
Thus what began as an 1dea that aroused men to action
becomes at the last an anesthetic that lulls men to
sleep” So it has gone 1n rehgion: the cross on which the
martyrs died becomes the crucifix before which the
superstitious kneel and await a magical salvation.

How shall we understand this? Isn't it a monstrous
thing that everything {resh and free and creative seems
inevitably to settle down and become rigid; that the
courageous heresy of one day becomes the respectable
orthodoxy of the next; that the stream of hfe seems
endlessly to lose itsell in the all-engulfing stream of the
living death that is conformity? It may seem so at first
sight, but the thought loses its sting when we notice
that the movement 1s not all 1n a downward and back-
ward divection. There is also a reaction the other way!
One of the genuine miracles of human life, at which
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we should never cease Lo maivel, is the miiacle that
brings a new turn, a creative spark, a convulsion of new
life out of even the most settled and solid orthodoxy! It
happened in the old Hebrew religion, when the great
prophets of Israel rose from the ranks of the people who
were oppressed by a religion of idolatry and superstition
and called in magnificent anger for a new cthical religion
of justice and mercy 1n tones that still inspire us today.
It happened in ancient Greece when out of the priestly
religion of the mystetics and the cults there sounded
the rational voice of Plato and the high ethical teach-
ings of Auistotle. It happened again in the Middle Ages
when John Huss, Wyclif, Servetus and Luther excori-
ated the Roman Church for its corruption and cere-
monialism and pireached a ncw faith in the inwaid
spirit as the foundation stone of 1eligion. -The modern
age has seen its Galileo, 1ts Biuno, its Voltaire, 1ts Tom
Paine, its Channing, John Dewey and Danow, each in
his own way holdmg out against the deadly pull ol the
strcam of custom and tradition, each giving his own
unpetus to the creative stieam of critical intelligence
and ethical vision. Continually the new rnses fiom
the old and refuses to lct 1t bel Forever, the creative
genius of the human spirit challenges itselt and sets it-
self new goals.

The whole story of religion has been laigely an end-
less struggle between the theologlcal and priestly stream
and the ethical, prophetic sweam—the settled and the
unsettled, the certainties and the doubts—and is this
not the essence of life 1selt? Are we ever free anywhere,
do we ever want to be frec, of that tension, that strug-
gle between the two realities of our experience, the two
str'mdf, in human experience that glve life both iis stead-
mess and its zest, its adventure and its rest? We could

' not be free of it if we would, for such is the naiure of
the life we live, such is the tension and conflict at the
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heart of religion, if it is alive and responsive to human
needs. The free man, the {ree spirit, 15 he who accepts
the two streams in his life and keeps the tension between
them alive. Here our responstbility becomes plain, The
vital power of the stream of tradition and custom can
simply be taken [or granted. It is always there and needs
no added power [rom the efforts of the living, but the
tension that 15 the secret of life, the tension that spells
the diftcience between static and dynamic religion, that
tension is always i jeopardy. It can be maintained only
by the grace of the living—by the play of their imagina.
tion, the sting of their doubting, the thrust of their in-
dependent thought, the courage of their vision,
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ANGUS CAMERON

UNITARTANISM:

17 A
Modern Adventure

InTRODUCTION

A reuicion for modern man must incorporate a faith
broad enough to include all the creative currents of our
time and deep enough to support the highest hopes
and aspirations of contemporary men. This kind of faith
is not merely a private need or a denominational need.
It is a universal need. The old certainties have faded,
the familiar Jandmarks have disappeared. Man is drift-
ing. The cautious ones advise retreat to the calm of an
anchorage in well-charted waters, but “new occasions
teach new duties.” We must set forth on the troubled
waters of modern life in the confident faith that new
realms remain to be conquered for the human spirit
The watchword must be “advance.” The tortured peo-
ples of the world are ready for a positive, forward-look-
ing faith.

The incentive to deal with this subject comes primar-
ily from the ferment known as “Unitarian Advance”
which is now working within the Unitarian denomina-
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tion. The Unitarian tradition is one that in the past has
encouraged pioneer efforts in religion. It is one that has
always recognized that a {ree man’s faith is a growing
faith. Unitarians have never been bound by a fixed
creed. They have always accepted the principle of the
free mind. Their leaders have believed that “the inquir-
ing mind of man is the acme of creation.” The present
crucial period of history is a challenge Lo relive this heri-
tage ol faith and to make it a compelling power in the
service of human freedom and welfare.

Beyond Protestantism

The leadérs of the Reformation several centuries ago
rejected the Roman Catholic Church as the supreme au-
thority, but they substituted the Bible as final authority
and infallible guide. God’s revelation was given in His
Word. This new center of revelation became as exter-
nal and legalistic as that of the Church. Theoretically,
each man had the right of private judgment in interpret-
ing the Scriptures Actually, he had to come away from
his examination of the Scriptures with the interpretation
of Luther or Calvin. The spirit of intolerance was still
as strong as ever.

The Reformation did challenge the absolute authority
of Rome. It emphasized private judgment and opened
the way to more radical developments For these reasons,
it was on the side of progress, at that time, but the re-
formers retained the main structure of Christian theology
based. firmly on revelation. They merely substituted the
Bible for the Church. The right of private judgment
was very limited. Individual judgment was still chained
to revelation.

An example of intolerance equal to that of the In-
quisition was the treatment of Michael Servetus. This
man turned his reason towards the Scriptures and came
to the conclusion that they contained no warrant for
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the doctrine of the Trinity. He wrote a book that de-
veloped this thesis. John Calvin ordered this pioneer
Unitarian arrested in Geneva, and Servetus was burned
in that city in 1553,

Both Luther and Calvin distrusted, nay, despised, the
tree exercise of reason. From Luther's point of view,
salvation came through the individual's faith in God's
revelation. Men had enough freedom to be saved. It
was indrvidual salvation in a supernatural world, Luther
had litile interest in this world. He said that temporal
affairs should not concern men; they must be urgent
about their souls’ salvation. Their rulets were given
them by God, and should be accepted as God's agents on
earth. This emphasis in Lutheranism on individual sal-

' vation, coupled with the unquestioning acceptance of
earthly rulers, has led Dean Inge to remark recently
that Luther was responsible for Hitler, and there is a
large grain of truth in that statement.

John Calvin had a somewhat different emphasis.
Speaking broadly, Luther emphasized salvation by faith;
Calvin, salvation by works. He laid stress on the civil
calling, industry and thrift. In the theocracy Calvin es-
tablished in Geneva, every mimute of life was subjected
to earnest scrutiny, All work was done for God, and
must always be under the supervision of religion. Thus,
as it has been pointed out, 2 religious motive was given
to the forces of competition and production in the emerg-
ing capitalism. Originally under the closest supervision
of, and linked with, religious discipline, these economi¢
forces soon threw off the restrafnt of religion and became
'ends in themselves.

Let us attempt to sort out sorme of the strands in con-
temporary Protestantism. We can distinguish two gen-
eral trends. First, there 1s fundamentalism. This position
(s based on “the faith once and for all detivered. . . "
*There is one final revelation in God’s Word. In this
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general stream we find various sects, all accepting Gog’s
Word as final revelation, and accepting also, of course
the traditional theology, ’

Second, there is the general movement known as mod-
ernism, where the keynotes are compromise and adjust
ment. Here we find Protestantism attempting to meet the
challenge of scientific knowledge, biblical criticism, the
theory of evolution, the science of comparative religions,
Modernists, in varying degree, attempt to come to terms
with this new knowledge. They try to preserve the tradi-
tional point of view through reinterpretation. They
would pour the new wine into the old containers. They
are reluctant to accept wholeheartedly the new know}
edge and the new point of view as the basis for a new
religious venture. Their yearning for the old authorities
betrays itself from time to time. After being driven from
one position to another, they usually make their final
stand on the historical figure of Jesus.

However, it should be said that men holding this
mediating point of view have exerted a humane influ-
ence on the old theology. In less urgent times, their work
might have been sufficient, but it is doubtful if their
compromises, however well-meant, can suffice to salvage
religion for our time.

Challenges have arisen from two different quarters:’
first, from a rejuvenated fundamentalism; and second,
from the secular authoritarian faiths of communism and
fascism. Compromise has proved a rather futile policy
for dealing with authoritarian political regimes. There
is little reason to believe that it will be less futile in deal-
ing with the authoritarians in religion.

It must be admitted that, at the present time, the au-
thoritarian spirit is in control of organized Protestant-
ism. This is true of its most representative body, the
Federal Council of the Churches of Christ in Americay
In late 1944, the Universalists applied for membership
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in this federation of Protestant churches. Their appli-
cation was turned down. It must be remembered that
the Universalists, like the Unitarians, do not accept Jesus
as God. So it would appcar that orthodox belief about
the nature of Jesus is still the basis for membership in
a “Christian” organization. We readily admit that
churches have the right to combine on their own terms
and to exclude others that do not meet their doctyinal
requirements, but this emphasis on “sound doctrine” be-
trays a little bit of the spirit that burned Servetus. I
think it may be well to note in passing that the United
Church of Canada, which is often referied to as the
most liberal religions group in Canada, voted nncondi-
tionally against accepting the Universalists as members
of the Federal Council.

Fundamentalism is now in control of Protestantism.
This is especially true since the upsurge of neo-super-
naturalism or nec-Galvinism, In this mavement, the
changes are rung on the pessimistic creed of John Cal-
vin. From this point of view, human reason is despised.
Man is seen as a weak and sinful creature, who can do
nothing to save himself or his world. He must wait on
God, who, if He sees fit, will bring salvation. This loss
of faith in man and in the competence of reason betrays
a failure of nerve in the face ol what are admittedly
troublous times for the human venture.

I have little hope that the future will be any less trou-
blous if we surrender our freedom and reason to those
who reject every progressive idea since Erasmus.

Confronted by this resurgence of obscurantism and au-
thoritarianism, the compromising spirit of modernism is
of little help. Here are the real alternatives in rehgion:
we retreat to the citadel of absolute authority, surren-
dering our faith in reason and freedom as we enter
therein (the path followed by many fair-weather lib-
erals) ; or we launch boldly forth on a great new rcli-
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gious venture, with a full-blooded belief in human free-
dom and reason, cherishing a still unconquerable, if
somewhat chastened, faith in man.

To sum up this hasty review of current religious
trends:

There is no hope in Roman Catholicism. It is out
of sympathy with science, freedom and democracy.

There is no hope in Protestant fundamentalism. It
elevates ignorance to a virtue In a sophisticated form,
it is held by people who should know better.

There is little hope in modernism, It is the spirit
of compromise, and we are in a sitnation where very
little good will be gained by compromise, nor will “look-
ing the other way” prevent the forces of reaction from
marching triumphantly to power. Dr. Roger Babson’s
ideal church can no longer have any appeal for intell-
gent men of good will. His idea of a church has been
paraphrased as “One which lures tired moderns once a
week to a service exhibiting (he twin virtues of brevity
and absence of theological and socially radical preach-
ing.” That description fits many of the so-called “liberal”
churches of our time and reminds us of the clubs that
discourage members from discussing politics or religion—
the two subjects now requiring the best m human
thought and effort.

We must remember that the spokesmen for reaction in
politics and religion are many, and powerful, and vocal.
Unless they are combated vigorously, they may win the
day and lead us quickly back along a road pioneered out
of the wilderness by many brave spirits who thought
highly of man and his possibilities, and who believed
he should be free. Those who are mn the tradition of a
free religion can do no less than battle on the basic is-
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sues of human freedom and the competence of human
reason. They must be ready to fight whenever and
wherever these values ate thieatened,

The Reformation was a protest against the absolute
authority of an institution. It did help to free the hu-
man spirit (rom the bonds of arbitrary authority, but its
vital impulse has been lost, and its spititual descendants
today, holding to an outworn past, are weak and divided.
To the great majority, the dogmas of Protestantism no
longer have compelling power, nor do its forms have

the breadth and freedom to convey the new wine of our
time.

That 1§ why we must go beyond Protestantism and
seek a rebirth of real freedom, That way lies man’s best
hope for a faith that will lead not to frustration but to
fulfillment,

The Invitation to Freedom

Science gradually threw off the shackles of religious
authority; the spirit of inquiry made headway against the
power of organized bigotry. This process led into the
Enlightenment and the Age of Reason in the seventeenth
and eighteenth centuries. During this period, a large
measure of freedom was won, To name only a few of
the stalwart battlers for this cause, we mention Erasmus,
Malton, Locke, Voltaire and Paine. In this struggle for
freedom, the Unitarian movcment played an important
role. It consistently stood for freedom of conscience
and reasan. We do well to honor the memory of those
of our own household of faith who fought the good fight
of free men—such men as Servetus, Socinns, Priestley,
Channing, Emerson and Parker.

Just before World War 1, the struggle for human free-
dom seemed to be won in large areas of the Western
world. Let’s recall the situation: The Roman Catholic
Church was making its usual claim of being the one true
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Church and the ultimate soutce of authority, but in most
countries in the West its effective power had waned,
Oithodox Protestantism still held the citadel of author-
ity and thundered against modernism and science.

Large sections of Protestantism, however, were com-
ing to terms with the new knowledge Some were mov-
ing rapidly, others slowly and unwillingly, but the whole
structure of medieval theology and spiritual absolutism
appeared to be doomed,

We scarcely need to be reminded that, in two short
decades after that war, the principles that gave rise to
the intellectual revolutions of the scventeenth and eight-
eenth centurics and the political revolutions of the eight-
eenth and nineteenth centuries had been challenged by
authoritarian regimes, both of the Left and Right.

There have been many individuals in Emiepe who wete
old-fashioned enough to reject the “new freedom” of the
authoritarian states. Most of these believers in human
liberty found their ulumate fieedom in concentration
camps, and 1n death.

Furthermore, we must record that in the Westain
democracies, in the period between wars, the values of
mtellectual liberty and of a free society have been ques-
tioned and ridiculed. Writers have used reason to prove
that reason cannot be trusted. There has been a “revole
against reason.” The Calvinist doctrine of the depravity
of man has been revived. Men are told that intelligence
is unimportant, that reason is useless and that they must
fall back on revelation. Some of our best minds have
been infected and have produced a literature of pes-
simism and deleatism. On a lower level, various sects
are reaping a harvest of bewildered individuals who
seem willing to believe in anything—except the light of
reason. The conviction that man cannot use his intelli-

gence Lo any avail is one of the most disturbing {eatures
ol our time,
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The supcrnaturalists say: Be still, and wait upon Di-
vine Revelation. The Roman Catholics say: Return to
Rome. The modernsts, still yearning for ceitainty, me
being pushed from one position to another and some of
them aie retreating to the strongholds of authority.

The spiritual climate poses a great problem for hu-
man {rcedom, because, when reason is rejected, outside
authority is substituted, The Nazis had therr Fluer;
the Communists, the party line. The Roman Catholic
Chutch has its Pope and the hierarchy. The neo-super-
naturalists and fundamentalists have the Revcaled
Word. In all this, we see authority replacing {reedom,
and men’s minds being led back to the obscurantism of
the Dark Ages.

Ouiside science, men do not want facts. They live
by opinion, and there is a general servility to the opsn-
1ons of mastets and the general public. Men dislike hav-
ing their cherished opimtons brought under 1ational sut-
vey. It 1s easicr o accept the “going” opinion or preju-
dice and then defend it passionately,

Still, men need the discipline of facts. They need the
discipline of free discussion. Therefore, intellectual {rec-
dom is not a luxury, It is a social necessity. J. S. Mill
recognized that the 1eal question was where to place the
limit between individual independence and social com-
trol. This was the principal question of human aflairs.
He laid down the geneial rule that “social contrel must
come where the exercise of [ieedom mjures another.”
Beyond that, therce should be the widest possible free-
dom of thought and action. This {reedom was not to
be considered so much a natwal right as a necessary
discipline and the indispensable basis for human ad-
vance,

At the present time, Mill's aigument should appeal
to us with 1enewed force. We need the discipline of
facts in a world wheie newspapers, churches, schools
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and political parties (with some honorable exceptions
in each category) are guilty ol substituting opinion and
prejudice for fact. We need the discipline of free dis-
cussion and the exercise of human reason, when the alter-
native is authority, external and absolute It may be the
authority of a divine revelation of Church or Scripture,
or the one-man rule of a dictator. Whichever 1t is, it
means that human fallibility is being raised to an abso-
lute power and put beyond the reach of reasoned cx-
amination and critical appraisal.

Today, an invitation to freedom is a call to batile. It
calls us to battle against obscurantism and arbitrary au-
thority, wherever it seeks to express itsell—n religion,
politics or education. More than that, it calls us to strug-
gle against tendencies m ourselves that retuse the respon-
sibilities of freedom and the discipline of reason.

We must struggle against the forces, resurgent i our
time, that would quench human freedom. More than
that, we must use our {reedom, while there is yet time,
to build a world in which economic and social organiza-
tion will serve the ends of individual freedom and
welfare,

The traditional goals of those who fought for liberty
are still valid Intellectual freedom, tolerance of here-
stes, civil and religious liberty, freedom of scientific in-
quiry, faith in reason—these are still beacon lights {or
the human spirit. These goals must be kept before us
today and fitted into the framework of our modern
world. This is a battle that should,enlist all men of
good will.

Before we can assure the next generation, in the words
of J. B. Bury, that “freedom of thought is an axiom of
human progress,” we must win again the right to tell
them this. We must have a new birth of freedom.

If we fail here, we shall have betrayed the cause for
which the noblest men and women in all ages have
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risked ““life, fortune and sacted honor.” We shall have
been traitors to the cause of a truly liberated humanity,
Such treason 1s another name for irreligion.

The Scientific Method

The scientific method is not generally taught in our
schools It has not yet permeated men’s minds. Science
is still relegated to the menial role of dealing with mate-
Tial things. Tt 1s valued primarily for its practical results,
Men have not yet absorbed the fact that hete is {ree hu-
man intelligence at work, nor have they understood the
way by which it arrives at 1ts reliable conclusions.

Science starts trom particular facts given by sense ex-
perience. From a number of such facts a general rule
is arrived at that includes those facts. That rule is a
working hypothesis. If new facts are discovered that do
not fit the hypothesis, a new hypothesis is formulated
wide enough to take i the mew facts, The scientific
method, then, may be summed up briefly in three steps:
observation, hypothesss and veufication. By verification
we mean testing the hypothesis by reference to experi-
ence.

This method gives us our clearest example of human
intelligence at work. By this procedure we have secured
the most accurate information available about the world
1n which we live, and we must remember that the mosl
mmportant part of the scientific method is its constant
reference back to experience. “To look, and then, to
look again” might be considered the motto of science.

An mteresting and amusing example of the “ortho-
dox” appeal to authority rather than to observation was
the long controversy referred to by Professor J. B. Pratt
as to whether the rooster came from long eggs or round
eggs. Aristotle had said that “long and pointed eggs are
female; those that are 1ound or mole rounded at the
narrow end are male.” Writers on natural history lined

209



Voices of Liberalism: 1

up on either side, and verbal battles were fought over
this problem. Apparently no onc ever thought of hatch-
ing out a long egg and a round egg to see what would
happen!

The Roman Catholic Church had accepted the science
of Aristotle and backed lus system with the full weight
ol its authority. Science consisted chiefly of deductions
made from Aristotle’s premises, Then a shift in empha-
sis came with Galileo. Arstotle had said that the veloc-
ity of a falling body was proportionate to its mass.
Galileo, by dropping difterent weights, discovered that
Aristotle was completely wrong. His test of an hypo-
thesis was to see what happened. Later, Galileo became
convinced that the earth was not the fixed center of the
universe around which the sun revolved. Rather, the
earth revolved around the sun., For this heretical view
he was hailed before the Inquisition, made to recant and
condemned to repeal the seven Penitential Psalms at
regular intervals for seven yeats,

However, the way had been opened for science as we
now know it. From this uume on, reliable knowledge was
to be tested by reference to experience, by observing
what happened. It is this mcthod that has provided
us with a reliable way to gain knowledge about the world
m which we live.

Perhaps someone says: ““Chat's all very well, but man
does not live by bread alone, and although science has
grven us power and control 1t has not given us peace for
our hearts,” Obviously not. Furthermore, we have seen
that the increased power may be used for evil ends—and,
in the realm of ends, we come to that aspect of human
experience we call religion. Does science have to do
merely with the means of life, and religion with the
ends? Is there a conflict between science and religion?
If not, what 15 the relationship?

Furst of all, it would seem that religion must come to
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terms with science’s reliable knowledge and 1ealize that
no scripture can disprove 1t In other words, religion
must accept the knowledge of the natural world that
has been revealed by science. This knowledge presents
a completely different picture ol the universe, and of
man's place in it, from that of the prescientific age. We
see a vast universe in which space and time are curiously
interrelated. We have a uniwverse that operates uniformly
and regularly on the basis of dependable laws. It is a
universe that is understood almost as an organism, with
levels of development. It 15 a umverse of creativity, a
world of lifeless matter and living things, composed of
one “world stufl,” and the processes of evolution are al-
ways at work. There is a capacity for progressive devel-
opment. Instead of the siatic, finished universe of the
old theologians, we have a dynamic, living universe.

This is a tremendous conception. Modern religion
accepts this view of the universe. It could not hope even
to interest modern man if 1t remained tied to the old
viewpoint. Nearly 2 hundred years ago, Emerson said.
“The religion that fears science insults God and commits
suicide.” Some people may think there is much lost in
the new point of view. I think there is much gained.
Man can know and feel that he is a"part of a living
umverse. There are tremendous possibilities in this con-
ception for the modern religious outlook. A rehgion for
modern man, then, must accept the reliable knowledge
of saience to form its picture of the world 1n which we
live.

Again, religion could learn much from the spirit and
the method of science. Science deserts absolute certainty
as a guide. Religion has usually sought absolutes. For
example, the hypothesis of Einstein supersedes the the-
ory of Newton. It does not cancel it; 1t sumply adds to
it. This process is considered a victory for science. If a
religious belief, however, is undermined by advancing
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knowledge and a new hypothesis seems nccessary, this is
considered a defeat for 1611531011 Here 18 an indication of
the difference between science and religion, and in this
sense—the willingness to accept new knowledge—science
must be considered more religious than smuch that is
called religion.

Any pretense to finality or absolute authority 1s spirit-
ual arrogance whether the claim 1s advanced by churdh,
priest or ecclesiastical council. Edwin Arlington Robin-
son once wrote: “The world 15 a kind of spiritual kinder-
garten where millions of bewildered mfants are trying
o spell ‘God’ with the wrong blocks.” Men cannol be
blamed for trying, but the trouble arises when they think
they have a combination of blocks eternally true and
forever fixed.

Religion would do well to adopt the spirit and hu-
mulity of science. In experimental scicnce, men work
from experience. They observe what 1s and then estab-
lish a hypothesis. When that method was applied to the
natural world, the wisdom of the ages was shown to be
not such great wisdom.

If this be true in regard to the natural wotld, the mo-
tion of stars and the lives of plants and animals, why
should 1t not be true in the realm of human nature and
social orgamization? OQur 1deas 1n these realms are ac
cepted most uncritically and rarely exposed to rational
examination. I am suggesting that the scienrific method
or the way of intelligence should so permeate our att-
tude toward life that we should develop a critical atu-
tude towards all vital human mterests. That is lacking
today. Scientists try to understand what 1s happening
and then formulate a philosophy. In most areas today
we are given our philosophy and then try to torture the
facts to fit it. I thmk we must ahsorb and incorporate,
as part of our whole way of looking at the world, the
general approach of the scientist—the way of critical in-

212



Unitarianism: A Modern Adventyre

telligence. 'We must have the same reverence for truth,
the same respect for what 15, and we must accept the dis-
cipline of facts. Above all, we must be willing to forego
the search for absolute certainty.

Of course, this puts a tiemendous 1esponsibility on
man, and I am not certain man either likes 1t or will
accept 1t. I do think, though, that the truly religious
man of the future will accept this responsibility to use
Ts 1ntelligence and reason and will demand the ireedom
to do so He will have a sense of the ongoing process ol
which he is a part, a deep conviction of 1ts creative na-
ture and a desire to be i harmony with 1t His religion
will tell him he can never serve the high ends of hte by
denying his intelligence or essential freedom.

When that religious revolution takes place we shall
have a union of knowledge and piety, it you like, a
“union of science and sanctity.” We shall have a new
harmony of age-old interests and quests of the human
race, joined with a new conception of the world and
man’s place mn it. I am convinced that man will also
gam a new and vital sense of what other generaiions
meant by “loving and serving God”

The Great Devotion

At this point I shall repeat that the stimulus Lo pre-
pare this statement came from a movement within the
Unitarian denommation known as Unitarian Advance.
As the basis for advance an attempt has been made to
set down, for onr time, the “uniting elements of Uni-
tarian belief.”

I have no desire to emphasize the denominational
label. 1 am concerned only with the Unitarian move-
ment, as such, in so {ar as it maintains its traditional role
of expressing a vital, living and growing religion. I be-
leve the denomination will wax or wane as it either
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meets or avoids the issues ol a religious [aith for modein
man, ,

This statement then, 15 mntended to fill out, to some
extent, the framework ol 4 Prowsional Statement of
Umting Elements of Umitarian Belef. These umting
clements are stated as follows:

“Indwidual freedom of beliel.” This presuppose,
intellectual freedom.

“Discipleship to advancing truth”; later in the state-
ment we read that Unitarians “‘accept the disapline
and evidence of science and are willing to share ats
methods and humilsty.” This 1s an acceptance of the
scientific method and sprrit.

“The democratic process in human relations.”

*“Universal brotherhood, undivided by nation, 1ace
or creed.”

“Allegiance to the cause of a united world commu-
nwy.” This, of course, is the wevitable outcome ol
all that has gone belore. The conviction that mankind

is one leads to the attempt to build a community ol
mankind,

To be cffective, these clements ol belief must grip us
and call forth our commtment and devotion—but, you
ask, commitment and devotion to what?

Intellectual freedom is not an end in itself, The scien-
tific method 1s not an end 1n 1tself. The democratic proc-
ess 15 not an end in 1tself, nor are universal brotherhood
and a world community ends i themselves, These are
all means to the fullest development of the human po-
tential of each mdividual and also the means 1o secure
the fullest contribution ot each individual. Is the fullest
development of each mdividual, then, an end 1 itself?
I think we should recognmize that, for many modern
men, it is.

We should also grant that, m so believing, these men
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are truly religious. It must be said that no man who
does not have this altitude towards man and his quest
for [ulfillment m this woild can be called religious in
our sense of the word. To men who have this reverence
for human personality and a desne to seek a world in
which there will be a greatcr fulfillment of the human
potential in all men, we should extend the hand of re-
ligious fellowship. For them, religion is “the shared
quest for the good life,” now, on this planet,

However, there are other men who, going all the way
with the group mentioned above, yet seck for the objec-
tive of thewr highest devotion something beyond any
known system of values, something beyond any known
form of social organization. While reverencing person-
ality, they reserve their last devotion for something be-
vond personality, It is at this point that we arrive at
the growing edge of religious thinking. We cannot ex-
pect to achieve finality but, once again, we may outline
a point of view. Heze, of course, it would be customary
to introduce God as the object of the great devotion of
those who seek something beyond man or anything man
can now visualize.

We must be cateful, though. The word “God” is a
much misused teim, a geatly debased symbol. It is used
in many religious circles in 2 sense that is definitely harm-
ful to the religious quest as we see it. For example,
“God” is cheapencd by association with various limited
and parochial ideas and ideals. Thus we have the iden-
tification of God with the aims and purposes of a nation
or group. This is simply a reversion to a primitive re-
ligious response. A tribal God is just another idol
Many men have reacted against nafve and primitive con-
ceptions of God and object to the use of the word at all.
This protest is a rehellion against unhealthy ideas of
God which are still part of much thinking in religion.

Cestamly T think a modern man when he tries to find
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the “God of his fathers” is on a hopeless quest. More
than that, he is shutting himself off from a true sense
of God in our time. It is my feeling that we have not
vet won the right to use the word “God” in any real
sense. I think that time may come, and I shall try to
indicate the complete change in point of view that must
come first,

1 have pointed out that Protestantism retained, prac-
tically unchanged, the framework and ideas of tradi-
tional Christian theology. These ideas still permeate
men's minds. They are still part of the intellectual and
emotional atmosphere of the Western world. Few escape
their influence. We are steeped in them in our youth,
and they leave their mark on us, despite the fact that
they may be overlaid by education, reading and experi-
ence.

It seems to me that the traditional Christian theology
presents a view of the world and of man that confuses
men on the vital issues of our day and tends to hide from
them the God in their midst. Let me outline very briefly
the framework of orthodox Christian theology:

God put man and woman, who were sinless beings,
on the carth in a perfect setting.

They sinned through eating of the fruit of the tree
of knowledge.

Their sin was inherited by all succeeding genera-
tions. Hence we have the concept of the innate sinfulness
of man.

God sent His Son to earth, a man-god, without sin,

who died upon the Cross, taking upon himself the sins
of all mankind.

This provided a way of salvation for all men. “Be-
lieve on the Lord Jesus, and thou shalt be saved.” This
meant salvation for the soul in some afterhife, This is
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the great dramatic myth that has been the background
of the religious hife of the Western world It still pro-
vides the framework of most thinking about religion.
It presupposes a two-story universe, with the earth at its
center. God is in control and is thought of as an absolute
monarch or a heavenly father,

Our Unitarian conception of the world and man's
place in it is diametrically in opposition to this tradi-
tional view at every pomt. First, our knowledge of his-
tory and our glimpses of prehistory indicate that man's
beginnings were lowly. He bore the marks of the brute
as he began a long, slow, tortuous ascent. Then crea-
tures such as we emerged, at first crude natives of the
forest. Man's powers grew and he passed through the
hunting stage to the development of agriculture, Then,
through invention and new material resources, came a
more complex form of life. Interwoven with this evo-
Tution were the growth of mind, the struggle for freedom
and the dawn of conscience Finally, we see man extend-
g his efforts (o creative art and the realm of conscious
reflection.

This is not a story of continuous progress. There have
been ups and downs in history, and there is very little
evidence of the sure piloting of any deity. It seems to
have been an uncharied course, rough and hazardous,
with impending peril never far from man's consciousness
—but there has been growth.

Again, the scientists who are investigating the nature
of the world in which man lives see a universe that op-
erates regularly and uniformly according to dependable
laws. They see order in the universe, They think of the
universe almost as an organism in which creativity plays
the chief role. Flere we sense a process of building some-
thing new on lower forms, Man is a child of this process
and m him has evolved a world of conscious, aspiring
beings. In man, the capacity for progressive development
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has reached a conscious level. Man becomes a directing
agent in the creative process.

This conception turns the traditional theology upside
down. The Golden Age is not in the past; man’s great
future is being created now. We know something of
where man has been; now he must assume responsibility
for where he is going. His so-called “sin” of eating of the
fruit of the tree of knowledge is his greatest virtue—the
way to the fullest realization of all his potentialities as
a human being, We see man as terminal growth of a
living universe. In him the cosmos has come to con-
sciousness and has evolved mind and spirit.

Looking back over history, the most awe-inspiring
fact, greater than all the struggles of man with nature
" or with men, is the sense of something unconquerable in
the human spirit. Man has driven forward, questing,
seeking, sometimes bloody and beaten, sometimes los-
ing the thread of things entirely—but always obeying a
deep urge to carry on. By so doing, he has fulfilled the
laws of his own being and of the universe of which he
is a part.

This new conception of man in a living universe has
scarcely dawned upon us. We have only recently be-
come conscious of it. It carries within itself the seeds
of a completely new outlook; I think it is very doubtful
if the old symbols, with the old meanings, can express
it adequately, but it is here that we have the growing
edge of a new faith and a new sense of God.

‘We must reject, in the interests of truth and integrity,
the idea of God as a force to be placated or as an arbi-
trary ruler who interferes with the orderly sequence of
cvents, to answer our individual or national petitions.
In short, the religious man must reject every idea of God
that does less than justice to this conception of a creative
universe in which man plays a responsible role. Cer-
tainly, he must reject every idea that takes the respon-
sibility off man and cuts at the very root of his couragr
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and his faith. I think a new conception of God will
arise. It may seem at first so technical and so theoretical
that people will smile at it as they think of the old
God, so personal and comfortable and helpful, but the
new conception will come—and with power.

As Professor Henry Nelson Wieman has said: “Anyone
who is able to discern how new and unexplored is the
human way of living can scarcely think that we have yet
reached the highest possibilities of value the human
way may afford. . . . The great discoveries, the gieat
achievements, the great values, and the great dangers are
ahead. . . . Religion of the sort we wish to advocate is
dedicating life in supreme devotion to that order of
existence and possibility which provides the highest val-
ues which ever can be actualized. This order, with its
highest possibilities of value, is largely unexplored and
unknown.”

Because these possibilities are “largely unexplored
and unknown,” we strive to secure freedom for human
intelligence as the means of keeping the way of advance
open. As a rehgious duty, we welcome new knowledge.
It is our religious task to maintain the democratic proe-
ess. We do these things because we wish to know more
about the intricate interrelations of man and his uni-
verse. We wish to realize the human potential of life
on this planet to the very highest.

In all this, we are being true to the underlying process
that, out of the old, continually brings forth the new.
It is the life that encompasses the growing frees, the dis-
tant stars and the mind of man. Devotion to this process
evokes a response nothing can daunt. No frustration,
failure or disaster can quench it. It is devotion to the
realm of possibilities, inherent in the life process and
as yet only slightly realized. It is, if you will, devotion
to Gad, for we reserve that name for this creative Life
Process.
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A religion that has this approach must be frankl, .
perimental and daring. It will be a thrilling advent,
of the spirt, sustained by a great devotion—the sa,
devotion that made the men who possessed it in -
gone ages unconquerable—and 1f religion is an ad
ture, committing us to this vast realm of possibilities
unexplored and largely unknown, then the church v
be committed to a venture. It will not be a museum
fossilized beliefs. It will be daring, creative, expe
mental, welcoming all those who share this spirit,
will commit itself to the unknown, but will refuse
take refuge in the unknowable.

We do not prophesy what forms religion or the chuy
may take in the future, but I think we may agree wi
2 pegnbetic comment made by Ralnh Waldo Emexso

There will be a new church, founded on moral science, at
,cold and naked, a babe i a manger agaimn . The church of 1,
to come, without shawms o1 psaltery or sackbut, but it will *-

heaven and earth for 1ts beams, science for symbol and 1lustris
it will fast enough gather beauty, music, picture, poetry.

All the best and noblest in our human heritage u
us now, it seeMs to me, to a greater and nobler fa
to 3 vision of the infinite possibilities of man’s life
this planet. The opportunity is now. The way of
vance is open. Are we ready and willing to commit ~
selves to the great adventure? May our faith and
devotion be sufficient {or the task,






