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TRANSLATOR'S PREFACE.

THE work of the learned and pious Dr Martensen, Bishop of
Seeland, in Denmark, which is now presented in an English
dress, was originally written in Danish, and has gone through
several editions. A German translation of it soon appeared,
but the Author not being satisfied with that rendering of his
work, re-wrote it himself in German, and the present English
version is a translation of this later German edition prepared
by Dr Martensen himself

The work is what we call a fext-book, or manual of Chris-
tian Dogma ; and while here and there the English reader
may perceive a degree of abstruseness in the method of treat-
ing certain doctrines,—the Doctrine of the Trinity, for
example,—which is only a reflection of the profoundness of
the Author’s thought, he will find throughout, a clearness
and conciseness, not always to be met with in German theo-
logical works.

The Author’s plan is simple; his mode of treatment is
marked by brevity; yet he seldom fails, with the accuracy
of a master mind, to deal with and throw light upon the
cardinal points and bearings of each ‘dogma of the Christian
system. His interpretations and applications of various texts
of Scripture are fresh and suggestive, so that the work, with
the help of the Index now appended, will be found valuable
as & book of reference, by all ministers and expounders of
God’s Holy Word.



vi TRANSLATOR’S PREFACE.

Being a Lutheran, we find that the Autaor gives pro-
minence to the efficacy of our Saviour’s redemption upon
man’s body and the kingdom of nature. We English Pro-
testants differ with him here, specially in the application of
his theory to the sacraments, but the recollection of this bias
is necessary, in order to the right understanding of some ex-
pressions in the work.

The Translator, whose name appears on the title-page, begs
to state, that for the first 180 pages of this English version
the Rev. Dr Simon of Berlin, the translator of Dorner in this
series, is responsible. The work then came into the present
writer's hands, and the remainder, as well as the revision of
the whole, and the conduct of it through the press, has de-
volved upon him,

Hatuerrow, Caesuire, 5tk Nov, 1868,




INTRODUCTION.

DoemaTic THEOLOGY.
§1.

Dogmatic theology treats of the doctrines of the Christian
faith held by the community of believers, in other words,
by the Church. A confessing and witnessing church cannot
be conceived to exist without & definite sum of doc-
trines or dogmas. A dogma is not a 3¢¢«, not a subjective,
human opinion, not an indefinite, vague notion ; nor is it a
mere truth of reason, whose universal validity can be made
clear with mathematical or logical certainty: it is a truth of
Jaith, derived from the authority of the word and revelation
of God ;—a positive truth, therefore, positive not merely by
virtue of the positiveness with which it is laid down, but also
by virtue of the authority with which it is sealed. Dogmatics
is the science which presents and proves the Christiav
doctrines, regarded as forming a connected system.*

2.

Dogmatics is not only a sgienoe of faith, but also a know-
ledge grounded in, and drawn from faith, It is not a
mere historical exhibition of what has been, or now is, true
for others, without being true for the author; mnor is it a
philosophical knowledge of Christian truth, obtained from a
stand-point outside of faith and the church. For even sup-
posing—what yet we by no means concede—that a scientific
insight into Christian truth is possible, without Christian
faith, yet such philosophizing about Christianity, even though
its conclusions were ever so favourable to the church, could

® Cf. Mynster: “ Ueber der Begriff der D>gmatik "—in the ¢ Studicn and

Kritiken.”
)



2 DOGMATIC THEOLOGY, [Obser.

not be called dogmatics. Theology stands within the pale of
Christianity ; and only that dogmatic theologian can be
esteemed the organ of his science, who is also the organ of his
church ;—which is not the case with the mere philosopher,
whose only aim is to promote the cause of pure science. This
desire to attain an intelligent faith, of which dogmatics is the
product ; this intellectual love of Christian truth, which
should be found especially in the feachers of the church, is
inseparable from a personal experience of Christian truth.
And, as this intellectual apprehension of what faith is grows
out of personal faith, modified by a recognition of the ex-
perience of other believers, so its ultimate aim is to benefit
the community of believers, and bring fruit to the church.
We may say, therefore, that dogmatic theology nears its goal
just in proportion as it satisfies equally the demands of science
and of the church. We hear it, indeed, often said at the pre-
sent day,—e.g., by Strauss, who, viewing dogmatic speculation
from the stand-point of modern science, has sought to repre-
sent it as antiquated,—that the notions scientific” and
“ecclesiastical ’ are absolutely incompatible with one another ;
that only the so-called pure science, which starts without pre-
suppositions, deserves the name of science, etc.: but such
objections need occasion the church no surprise, since in the
very first centuries of its existence many such were made by
heathen philosophers. In spite of all these objections, there
has been from the first a constant effort in the church to pro-
duce a science of the church that shall accord with the
distinctive nature of Christian truth, and with the conditions
imposed in this temporal form of existence upon the appre-
hension of truth in general; and this effort will continue to
be made till the end of time—made by those, and for those,
who cannot, and will not, take a position outside of Christi-
anity ; who, on the contrary, feel it indispensable that their
life and modes of thought should be shaped by Christianity.
Observations.—The limits within which dogmatic theology
is confined, may be given, in a general way, as the
Catechism on the one hand, and on the other, philosophy,
in so far as it proposes to make Christianity its object, yet
takes a position outside of the Christian faith. In the
popular catechetical exhibition of truth is contained the
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germ of all dogmatical theology. But the scientific
element is found here only in a potential form, the main
object being practical and ecclesiastical. Not until the
scientific element, as such, appears, can we speak of dog-
matic knowledge. This, as is well known, bas, in its
development, assumed various forms, among which are
speculations, which involve a certain relation between
dogmatics and philosophy. Now, although the question,
how far dogmatic theology has a speculative character,
is much disputed, it is at all events clear that that
speculation which treats the truthfulness of Christianity
as something problematical, which looks for certainty re-
specting it in the results of its own investigations, cannot
be called dogmatical speculation. For dogmatics assumes
at the outset the absolute truth of Christianity, indepen-
dently of all speculation. The 3¢ o’ ord, 80 often expressed
by an inquiring philosophy, is for dogmatic theology
answered at once ; the theologian does not make the truth
depend on his investigation, but only seeks to gain by his
thought a firmer grasp of the truth which he already
accepts as absolutely certain, and at which he first arrived
in quite another way than that of speculation. The
scientific interest felt by the theologian is therefore
radically different from that purely logical enthusiasm
which Fichte lauds—that logical enthusiasm which urges
one to think merely for the sake of thinking, unconcerned
and indifferent as to the results to which one may be
brought. The theologian confesses himself to be in so far
a Realist, that he thinks, not for the sake of thinking, but
for the sake of fruth; he confesses, to use Lessing’s
pertinent simile, that the divine revelation holds the same
relation to his investigations as does the answer of an
arithmetical problem, given at the outset, to the problem
itself. Dogmatics, therefore, does not make doubt its
starting-point, as philosophy is often required to do; it is
not developed out of the void of scepticism, but out of
the fulness of faith ; it does not make its appearance in
order by its arguments to prop up a tottering faith, to
serve as a crutch for it, as if, in its old age, it had become
frail and staggering. It springs out of the perennial,
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juvenile vigour of faith, out of the capacity of faith to un-
fold from its own depths a wealth of treasures of wisdom
and of knowledge, to build up a kingdom of acknowledged
truths, by which it illumines itself as well as the
surrounding world. Dogmatics serves, therefore, not to
rescue faith in the time of its exigency, but to glorify it,
—in gloriam fidei, in gloriam dei. A mind starved by
doubt has never been able to produce a dogmatic system.
If we look at the great theologians who rank in this
department as masters and models—at Athanasius,
Anselm of Canterbury, Thomas Aquinas, or at the Re-
formers and their successors,—we always find that it was
faith which moved and impelled them to their work; that
in their meditations and studies they were not wandering
about in the uncertainty of doubt, but stood firm in the
certainty of faith. Indeed,it may be said in general that
it is faith which has furnished the impulse to all genuine
ecclesiastical structures. And if we consider the few
dogmatic productions of our time which bear the stamp of
independent thought, we find again that what distinguishes
them from the great mass of philosophical productions, is
just this effort to evolve the cognitions that are involved
in faith, In this respect, Schleiermacher’s Dogmatics
marks a turning-point of modern times. For, whatever
may be thought as to the depth of the views, and the
purity of the faith there expressed, still at all events one
of the great results accomplished by that work is that
many have been aroused by it to see that dogmatic
theology has an independent principle quite its own, and
is not obliged to hold its domain in fee from a philosophy
foreign to itself —In saying that the sphere of dogmatics
is bounded on the one side by the catechism, on the other
by that philosophy which merely makes faith an object
of its examination, we aimed to give a preliminary,
temporary definition. For within these limits there is room -
for a great variety of more or less perfect forms of pre-
senting dogmas; and it is, therefore, the object of this
Introduction to describe the kind of knowledge, the
genus cognoscends, which constitutes the peculiarity of
the science of dogwatics.
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3.

What dogmatic theology i§, can be explained only in con-
nection with a definition of Christianity and the Christian
Church, of the Church Catholic and Evangelical ; and this
in turn takes us back to the more general notions of Religion
and Revelation. Although these points can be fully discussed
only in the dogmatic system itself, yet they must be here
treated in a preliminary and general way, in order to fix the
true meaning of dogmatics.

RELIGION AND REVELATION.
§ 4.

All religion is a sense of God's existence, and of man’s
relation to God; including the difference and opposition
between God and the universe, God and man ; but at the same
time, the solution, the removal of this opposition in a higher
unity. Religion may therefore be more accurately described
as man’s consciousness of his communion with God, of his
union with QGod. Religion differs from art and from
philosophy.  For, although philosophy, too, consists in
a recognition of God, imasmuch as its subject is God, His
relation to the universe, and to man ; and, although art may
likewise have the same character, since it may make God’s
revelations the subject of its representations;—yet there is
between these spheres and that of religion the essential differ-
ence, that the speculative and aesthetic relation to God is only
one of a secondary order, a relation mediated by ideas,
thoughts, and images ; whereas the religious relation to God
is a relation of existence—a relation of personal life and being |
to God. We may, therefore, say that religion, in the true
sense of the word, is a life in God. While thus the heroes of
art and science have God only in the reflected image of
thought and fancy, the pious man has God in his very being,
—a difference whose reality forces itself upon us when we set
prophets and apostles over against poets and philosophers.
There is, therefore, the same difference between philosophy
and art on the one hand, and religion on the other, as between
the ideal conception or pictorial representation of one who
prays and labours for the kingdom of God, and personal life,
prayer and labour for the kingdom of God.
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§ 5.

The religious relation to God must therefore be still more
particularly defined as a holy, a personal relation to God,
finding its universal expression in the conscience. For con-
science has not merely a side directed towards the world, it
is not merely the consciousness of the moral law which should
control human life; it has also a side directed towards God,
although in most men this side is obscured. Conscience is
man’s original knowing together with God (con-scientia) the
relation of his personal being to God; an immediate, per-
ceptible, co-knowledge with God. For, as I know myself to
be in my conscience, so I live, and so I am. The relations
between God and men acquire religious significance only as
they spring from, or are received into, this fundamental rela-
tion ; and certainty respecting divine and human things is a
religious certainty only when it is the certainty of conscience.
But this holy relation to God can be sustained only by Theists,
not by Pantheists ; it pre-supposes necessarily a free Creator,
who knows and wills, and who makes known His eternal power
and Godhead in the creation. Only when the creature and
the human person, have in reference to God a relative inde-
pendence ; only in case the created will meets the eternal will
of God, can we speak of holiness in man, as distinct from God,
or as united with Him, Holiness and conscientiousness, as the
history of heathenism shows, are not characteristics of panthe-
istic religions: at best they are only feebly developed therein.
Hence these are imperfect and untrue forms of religion ;—or
as we may otherwise express it, the heathen’s sense of divine
things is polluted by mixture with his sense of earthly things ;
his religious sentiments, as all myths show, are polluted by
mixture with his aesthetic and speculative sentiments.

§ 6. :

As man is designed in general to be at once himself,
and a member of a greater whole, this is pre-eminently true
of religion, for which he is pre-eminently designed. Accord-
ingly, a man’s religious sense, though it is of the most
individual and personal nature, involves the consciousness of
his belonging to a community. For only in a kingdom of
God, only in a kingdom of individuals animated by God,
standing to one another in the reciprocal relation of produo-
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tivity and receptivity, of giving and taking, can religion
develop its real wealth. History abounds in illustrations of
the power of religion to form communities. This is shown
not only by the temple and the synagogue under the Old
Covenant ; not only by the Christian Church and the Cbristian
Conventicle, but also by the religions of heathen nations.
Where religion becomes a merely private thing, only a concern
of individuals, then we may discern a sign of a state of dis-
solution, of a break between the individual and society.
Observations—The assertion sometimes made of late, that
religion is a talent, and that we can no more demand
that every man be religious than we can require every
man to possess artistic or philosophic talent, is false. For
though there may be men who have more religious
capacity than others; though we may speak of a talent
and of a genius for religion, yet, since religion is the
central vocation of man, the obligation rests on every one
to be religious, just as every one is required to be moral ;
though this obligation does not imply that there may be
no such thing as a genius for morality. It is, however,
an oft-repeated assertion that there are many men who
are moral without being religious; and we do not deny
its truth: we only maintain that such a morality is
neither radical nor deep. Without some sort of religion,
without a certain belief in Providence, be it only a vague
belief in an all-controlling power, no self-conscious morality
is conceivable,
§7.

In seeking to gain a more definite view of the psychological
forms in which religion manifests itself, we may assume it to be
now universally admitted that psychologically religion presents
itself exclusively neither as feeling alone, nor as perception
alone, and volition ; that we are to treat the question no longer
as one of an either—or, but as one of a both—and. Schleier-
macher, in his Dogmatics, makes the feelings the exclusive seat
of religion ; and, inasmuch as feeling is a term designating the
most immediate contact of consciousness with its object, it
may be said, indeed, that the foundation of a religious cha-
racter is denoted by it—its foundation, but not its completion,
In designating religious feeling as a feeling of absolute de-
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pendence, he follows the mystics in describing piety as a
theopathic state, as a state in which man feels his inmost soul
touched by the power in which we live and move and have
our being,—a holy x4, in which man feels himself to be a
vessel and an abode of the Deity. This description not only
reminds one of mysticism ; it is itself mystical; for it leaves
us in dusky uncertainty as to what the absolute power is on
which we feel ourselves dependent; whether it be an imper-
sonal Absolute, a Fate, or an ethical, holy, good Power. Only
in the latter case can the theopathic state, the feeling of abso-
lute dependence, be a feeling that elevates and makes free.
For it is only by relation to a good, a holy Power that the
feeling of one’s own personality is confirmed ; not by relation
to an impersonal Absolute. In order, therefore, to avoid this
ambiguity, we would define* the religious feeling in its funda-
mental form as a feeling of unbounded reverence. In this is
involved the deepest feeling of dependence, of finiteness, of
creatureship, of humility ; at the same time, it implies that
the Power on which I feel myself to be dependent is the good,
the holy Power to which I feel myself in my conscience bound;
not a Fate, which can be an object of fear only, not of reve-
rence. This reverential dependence is the germ of the trust,
devotion and love, which we see in the religion of the patri-
archs, In Abraham’s reverence we find expressed the depen-
dence of the creature on the Almighty Creator of heaven and
earth; but we also find in it a faint anticipation of the
glorious freedom of the sons of God.
§8.

Man, in so far as his religion is one of mere feeling,
is in a state of passive subjection to God; in so far as his
religion, on the contrary, consists in knowledge, he is,—to
use again a term borrowed from the mystics,—fre¢ in relation
to God. It is the light of knowledge through which the
religious feeling of dependence, instead of being an oppressive
one, becomes an elevating feeling of freedom ; only by means
of this light can the obscure, mystical feeling of dependence
be transfigured into a feeling of reverence, devotion, and love.
For it is only in the light of knowledge that God becomes a
distinct object of consciousness; only when this light is
enjoyed can the afore-mentioned relation of distinction and

® With Myns‘er.
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of unity between God and man be a free relation. The
Jknowledge of which we speak is, however, not a knowledge
of religion, but, as Daub designates it, a knowledge in reli-
gion, as indeed is implied in the very idea of comscience,
which is not only a feeling, but also a perception. Hegel’s
definition of religious knowledge as an immediate knowledge
we are very willing to adopt, only we mean by the immediate,
not the lower, imperfect knowledge, which is to be superseded
by philosophy as the perfect knowledge, but the original, pri-
mitive knowledge which lies at the basis of speculation.
Religious cognizance of God is not knowledge in the form
of abstract thought; but the idea of (Jod assumes shape in
a comprehensive view of the world, and of human life in its
relation to God, a view of heaven and earth, nature and
history, heaven and hell. Piety cognizes not merely by
thoughts growing out of the relations of conscience and con-
fined to these relations, but also by means of the mental
picture which springs from these same relations. When we
now denominate not only the reason, but also the imagination
as the organ of religious perception ; when we say that with-
out fancy no one can get a lively conception of God, the
assertion may to many sound strange. But experience shows
that no religion has ever assumed an important historical
character without developing & comprehensive ideal view of
the universe, an imaginative view by which the invisible is
blended with the visible ; whether this blending or marriage
has the significance of a mere myth and symbol, or connects
itself with a truly divine revelation. 'We will not here appeal
to the Grecian religion of beauty, nor to the grand, fanciful
conceptions embodied in the myths of the North ; for it might
justly be said that in these the religious element is corrupted
by its mixture with the poetical. We appeal to Judaism and
to Christianity itself, both of which most distinotly teach that
God’s essence is invisible, like thought and spirit; both of
which, however, by their sacred history, their symbolic and
ngurative language (incomprehensible without a corresponding
religious fancy) most emphatically confirm our assertion that
fancy appertains not merely to superstition, but also to true
religion. But it must be constantly kept in mind that the
religious conceptions generated by fancy are in their origin
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religious conceptions, that they are the views of those who
stand in a religious relation to God, not the product of culture
or of art. It is true even of myths, that they are no product
of culture, but, on the contrary, are implied in culture.
Observations.—One’s religious views may be held at second
band, de, in a philosophical or aesthetic way. And
just because religious perception deals with an objec-
tive element, that of thought and fancy, it may be
sundered from its vital source in the affections, and be
exercised in a merely aesthetic or philosophic way, inde-
pendent of personal faith. Thus there are philosophers,
poets, painters, and sculptors, who have represented
Christian ideas with great plastic power, yet without
themselves having a religious possession of those ideas;
being brought into relation to them only through the
medium of thought and fancy. Thus too, a large propor-
tion of the men of the present time hold religious views
only in an aesthetic way, or merely make them the subject
of refined reflection; hold them only at second hand,
because they know nothing of the personal feelings and
the determinations of conscience which correspond to
them ; because, in other words, their religious knowledge
does not spring from their standing in right religious
relations. The adoption of religious notions, nay, even
of a comprehensive religious view of life, is therefore by
no means an infallible proof that a man is himself religious.
The latter is the case only when the religious views are
rooted in a corresponding inward state of the mind and
heart ; when the man feels himself in conscience bound
to these views; in short, when he believes in them. And
_even though a man, with the help of Christian views,
could achieve wonders in art and science, could prophesy,
and cast out devils, yet Christ will not acknowledge him
unless he himself stands in right personal relations to
these views, It is specially necessary at the present time
to call attention to this double manner in which religious
notions may be entertained.
§9.
Personal religion is not complete till it assumes the
form of religious volition. Through feeling and knowledge
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God seeks to draw man into his kingdom ; but only through
the WILL does religion become, on the part of man, an actual
worship of God. No man can absolutely avoid being moved
by religious feelings ; no one can avoid being in some sense
put into a theopathic state, though it be only for passing
moments ; no one can absolutely escape from the light of the
religious knowledge which forces itself upon us through the
conscience. But it rests with man whether he shall encourage
these feelings, whether he shall resolve to let these feelings
prevail, whether he shall surrender himself, and freely assume
the relation of a worshipper of the God who has revealed
Himself. The will forms, therefore, the key-stone, the deter-
mining power, in the religious consciousnesa.
§ 10.

These several factors, which together make up religion,
limit and sustain one another; for, as the feelings, eg.,
are indebted to the will for true profundity, so, on the other
hand, energy of will depends on depth of emotion. But
these all unite together, and the central point of union we
call faith. Faith is a life of feeling, a life of the soul, in
God (if we understand by soul® the basis of personal life,
wherein, through very fulness, all emotion is still vague);
and no one is a believer, who has not felt himself to be in
God and God in him. Faith knows what it believes, and in
the light of its intuition it views the sacred truths in the
midst of the agitations and turmoil of this world’s life; and
though its knowledge is mnot a comprehensive knowledge,
although its intuition is not a seeing face to face, although in
clearness it is inferior to these forms of apprehension, yet in
certitude it yields to neither ; for the very essence of faith is,
that it is firm, confident certitude respecting what is not seen.
Faith, finally, is the profoundest act of the will, the pro-
foundest act of obedience and devotion. Nemo credit mnisi
volens ; therefore, faith necessarily passes over into action ;
partly into definite acts of worship (sacrifice, prayer, sacra-
ment), partly into actions belonging to the sphere of morality,
which thus receives a religious impress.
Observations.—Whenever either of the above developed

® Gemiith, 1. e., the seat of the affections, sentiments, and emetions; the
emotional vature, English has for it no specific term.
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elements of faith is made prominent to the exclusion of
the others, a false phase of it is presented, and there
results a one-sided, morbid kind of religion. One-sided
preference given to feeling, leads to mysticism. One-
sided stress laid on religious knowledge and sentiments,
leads either to abstract orthodoxy or to an aesthetic pla.y
of the fs,ncy with religious notions. One-sided promin-
ence given to the will, leads, as in the case of Kant and
Fichte, to “ moralism,”
§ 11.

Faith in God is faith in God's REVELATION, or in God's
communication of Himself to His creatures; a self-com-
munication in which the communications of divine truth,
light and life condition each other. Being belief in the
supernatural transcendental God, who reveals His nature and
His will in the world, faith distinguishes life in God from life
in the world ; the believer knows that his conception of God
is not derived from the world, nor from his own heart, but
from God who reveals Himself to man. This consciousness
of a difference between holiness and worldliness, is insepar-
able from conscious faith ; and for this reason heathendom is
destitute of faith in the strict sense of the word, since in
heathendom there is no real difference between the holy and
the profane, no real difference between a godly and a worldly
spirit, Heathendom may indeed exhibit a sort of piety, an
svoiBua, but no faith, inasmuch as the light of revelation is
lacking, or shines only by transient flashes into the darkness.
At the best there can be found there only sporadic demonstra-
tions of faith ; its calm repose is not known.

§12.

Revelation being a communication of Spirit to spirit,
the Spirit and not nature must be its only perfect medium.
For, although it is indeed the creative Spirit who speaks
through nature to the created spirit, yet nature with her inar-
ticulate language speaks only in an indirect and figurative
manner of the eternal power and godhead of the Creator. A
direct, unambiguous revelation can be found only in the world
of spirit, of the word, of conscience, and of freedom, in other

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

to be separated ; yet. if there were no other history than pro-



Sect. 12] RELIGION AND REVELATION. 13

fane history, God’s revelation would still be without an ade-
quate medium. Profane history reveals to us, it is true, a
development of ideas, of divine potencies and forces ; but that
this development,—inquiring as it does, agreeably to its ob-
jective character, only after the great whole, after the race in
general, and seeming to be quite indifferent to individuals ;—
that this course of worldly events serves to accomplish the
designs of a holy will, and to build up a kingdom of God in
which God, through the medium of the whole, puts Himself
into a personal relation to each individual soul ; this we may
learn from comscience. In the general course of events we
look in vain for such a revelation of this mystery that we can
find repose in it. 'We hear, indeed, the sacred voice of God
speaking through the voices of profane history; and in the
deeds of men, in secular events, we discern also the deeds of
God ; but in the tumult of the world’s history our ear con-
founds God’s voice with the voices of men, and the holy, pro-
vidential design now and then disclosed in the fate of men, is
concealed again from our sight amidst the restless stream of
events. If we may, in truth, speak of a sacred, divine reve-
lation, then there must be a history within history, there must
be within profane history a sacred history, in which God re-
veals Himself as God; & history in which is revealed the sacred
design of the world as such, in which the word of God so en-
cages itself in the word of man that the latter becomes the
pure organ for the former, and in which the acts of God are
so involved in the acts of men that the latter become a per-
fectly transparent medium throngh which the former may be
seen. Sacred history must, therefore, have the form of a his-
tory of a covenant, in which God, by means of sacred events,
enters into a special personal relation to man ; it must be the
history of an election, a selection from profane history. And
so it appears in the history of Israel, in which everything
revolves around the holy purposes, the word, and the acts of
Qod ; and this finds its completion and its fulness in the
sacred, history of Christ; so that thus the history of the
Christian church, as a new history within history, flows
through the history of the universe. The revelation here in-
dicated, involved in sacred history and propagated by the
church, we call the special positive revelation, as distinguished
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from the general revelation given in nature and in the moral
world, from the revelation presented in the history of a
merely natural development of the human race.

§13.

When the three great forms of religion, Heathenism,
Judaism, and Christianity, are termed three several stages in
the development of the religious consciousness, it must not be
forgotten that only Judaism and Christianity, with their sacred
history, have a common principle of development; while
heathenism, with its myths, points to an essentially different
principle. To be sure, some ancient and modern Gnostic sys-
tems have tried to show that the three religions are all of a
piece, pronouncing heathenism, as the natural starting-point
in the religious development of man, to be the fundamental
form, and representing the sacred history of Judaism and
Christianity as only a modification of the mythical spirit.
But this effort involves a rejection of the notion of revelation
and a disregard of the radical difference between revelation
and myth. Myths, it is true, have this in common with re-
velation, that they are not arbitrarily invented, but, like re-
velation, have an objective, mysterious origin. But myths
have their mysterious origin in the spirit of the world, in the
cosmical spirit, while revelation has its origin in the Holy
Spirit. Myths contain, therefore, most certainly, a rich fund
of ideas, but contain no expression of a holy will. Precisely
because their contents are nothing but ideas, mythical forms
bave merely a seeming existence ; they are for the imagination
and the fancy ; they are only personifications of ideas. And
precisely because revelation is the revelation of a holy will,
does it demand, as its medium, history, historical facts, histo-
rical personages; for only in history is the will in its element ;
the holy will, only in sacred history. The mythical dream-
world with its personifications must vanish before the light of
culture, because it presents in the fermentations of fancy only
what philosophy and art present in the form of clear conscious-
ness ; for in myths the distinctly religious element is found
only in a vague, sporadic, and mystical form. Revelation, on
the contrary, cannot be supplanted by any science, just because
it is not a lower form of knowledge, but is sacred fact and holy
lifa By this statement we by no means deny that within the
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sphere of revelation there may, and even must, be constructed
a system of symbols in which sacred ideas are symbolised
in a manner resembling mythical representations; nor again
do we deny that on the basis of a sacred history a mythology
may be developed, as we see it in Catholicism, where a series
of legends has entwined itself like a creeping plant around the
trunk of sacred history. We only mean to affirm that revela-
tion, being based upon the principle of personality, is insepar-
able from a sacred history, and is radically different from the
mythical world of dreams and shadows.
§ 14

The designation of the three great forms of religion as
different stages of consciousness, is not exhaustive. They
are rather three stages of being :—a truth expressed by Chris-
tianity when it describes itself at once as a new creation of
the human race, and as a redemption of it from the untrue,
abnormal being exhibited in heathenism ; Judaism exhibiting
the incipient and preparatory economy of redemption. Whilst
the heathen are estranged from God and stand in relation only
to the divine ideas which manifest themselves in the world,
without being brought by these into relation to the will of the
divine Creator himself, the Jews, as a chosen people, are raised
to a higher stage of being, where the way is prepared even for
the new creation,—the new creation which first began to be
fully accomplished in the Incarnation of God in Christ.

CHRISTIANITY AND THE CHRISTIAN CHURCH.

§ 15.

The widest conceivable contrast of existence between
God and the world is presented in the relation of Creator to
creature, of the holy God to sinful man. If now we consider
the different religions in their relation to this fundamental
problem of religion, we may say: Heathenism is unacquainted
with the problem ; Judaism lives in it and looks for its solu-
tion ; but only Christianity gives the actual solution,

Heathenism is unacquainted with the problem of creation, or
the religious problem presented by dependence on a holy crea-
tive God. The antithetic relation between God and the
universe is viewed only superficially ; as in all forms of
pantheism, the antithesis between God and the universe is
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only ideal ; and hence the solution is found in figures, myths,
and symbols. Judaism, on the contrary, feels its relation
of creatureship, and consequently of conscientious obligation ;
but this relation involves a dualism between heaven and earth;
God and the universe are two different beings, not merely two
sides of the same being; over against God stands a created
world as not-God ; a created spirit stands in the relation of
obligation, of dependence, of obedience ; here the opposition
is real. But the creature strives to return to, yearns to be-
come united with, the Uncreated one. “Thou hast created
us for thyself, and our heart is restless, and will not rest till
it rests in thee, O Lord|” And yet.there is an infinite dis-
tance between the eternal, the Almighty Creator of heaven and
earth, and the finite, limited human creature who is dust
and ashes,—a chasm which seems incapable of being filled.
Christianity solves this problem by its gospel of the Incar-
nation of God in Christ. The antithesis is not removed by
figures or myths, for it is an antithesis of being, and must
be removed by a change in the sphere of being. The Word
became flesh and dwelt among us, the Word which was in
the beginning with God and himself was God, the Word by
whom all things were made ; men beheld His glory as of the
only begotten of the Father, full of grace and truth. As the
incarnate Word, as He in whom the fulness of the Godhead
dwells bodily, Christ is the Mediator between God and the
creature, the Mediator whose office it is to transmute man’s
relation of created dependence into one of unlimited freedom,
to transform men from creatures into children of God. The
idea of an incarnation runms, it is true, also through the myths
of heathendom ; but the union there implied between God and
man i8 a merely natural union, which does not recognise the
actual separation in point of holiness. It was, therefore, the
design of Judaism to maintain this truth, until the fulness of
time should come, when heaven and earth could become truly
united in Christ. The heathen’s notion of the union of God
and man is not the notion that God has become man, but that
man becomes God,—not the notion of an incarnation of God,
but of an apotheosis of man. The idea of incarnation dawns
on the Jew in his Messianic hope, but is checked by the con-
stant fear of making God and man one in essence ; for which
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reason the perfect conception of the incarnation is not here
found. Yet the hope of Israel shows itself to be a koly hope
in that it conceives the Messiah as coming from above through
God'’s condescending love, to which human nature stands in a
merely passive, receptive, submissive relation.

But the fundamental problem of religion is still more pro-
found than that of creation. The separation between heaven
and earth is not only that between Creator and creature, but
between the holy God and a sinful world. Heathenism knows
nothing of this problem. For to the heathen evil is only
limitation, ignorance, a natural defect, a fate which cleaves to
finiteness, but not SIN, not the disturbance of a holy relation
towards God, originating in the will of the creature. Judaism
lives and moves in this problem. Its sacred tradition begins
with the account of the fall of man; and this breach between
the holy God and sinful man runs through the whole history
of Israel, incessantly attested by the law and the prophets,
But the restoration of the broken relation, the atonement for
sin, is in Judaism only foreshadowed by types and prophecies.
Not until God becomes incarnate in Christ, does the true Me-
diator enter into the world. “God was in Christ, reconciling
the world unto himself.™® In this gospel of the crucified One
is contained the solution of the hard problem of sinfulness.
The atonement was not accomplished by images and myths—
“for our sin is not a mock or painted thing, and therefore our
Redeemer is also not a painted Redeemer:” the God-man
really suffered ; He was really crucified as an atonement for
the sin of the world. With Him, the new Adam, the whole
race is organically united, and “He died for all, that they
which live should not henceforth live unto themselves, but
unto Him who died for them and rose again.”

The essence of Christianity is, therefore, nothing else than
Christ Himself The founder of the religion is Himself, its
sum and substance. He is not merely the historical founder
of a religion ; His person cannot be separated from the doc-
trine which he proclaims, but has an eternal, ever-present
significance for the human race. As he is the Mediator and
Propitiator, the sacred point of unity between God and the sinful
world,so He is also continually the Redeemer of the human race.

*2Cor. v. 17. % 2 Cor. v. 15.
B
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All regenerating, all purifying, all sanctifying influences by
which man is freed from his state of bondage to sin, and made
to partake of the mystery of the incarnation and atonement,
proceed from the person of Christ, through the Spirit going
out from Him into His Church,

§ 16. .

The conception of sacred histcry is inseparable from that
of mMirAcLEs, The full discussion of this subject must be
reserved for the dogmatic system itself; but we may here in
general terms designate the miracle of the Incarnation, of
God becoming man in Christ, as the fundamental miracle of
Christianity. Christ Himself is the prime miracle of Christi-
anity, since His coming is the absolutely new beginning of a
spiritual creation in the human race; a beginning, whose
significance is not only ethical, but cosmical. The person of
Christ is not only a historical miracle, not merely a new
starting-point in the world’s moral development; as such it
would be only relatively a miracle, a wonder, in the same
sense, a8 the appearance of every great genius may be so
termed, not being analogous to anything preceding. But
Christ is something NEW in the race. He is not a mere moral
and religious genius, but the new man, the new 4dam, whose
appearance in the midst of our race has a profound bearing
not only on the moral, but on the natural world. He is not
a mere prophet, endowed with the Spirit and power of God,
but God’s only begotten Son, the brightness of His glory, and
the express image of His person, for whose redemptive appear-
ance, not only man, but nature, waits. The person of Christ
is, therefore, not only a historical, but a cosmical miracle ; not
to be explained by the laws and forces of this world, this
world’s history and natural phenomena. But in order to be
able to appropriate to itself the new revelation in Christ, the
human race must receive a new sense, a new spirit ; the spirit
of Christ must enter into a permanent union with man, as the
principle of a new development—a development conceivable
only as proceeding from an absolutely new beginuing in the
conscious life of the race.

The miracle of the Incarnation is hence inseparable from
that of INSPIRATION ; or the outpouring of the Spirit on the
day of Pentecost ; through which the principle of the new
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development is implanted in the human race, and from which
the new life of fellowship, and the new sense of fellowship
take their rise. The miracle of inspiration is the same in the
subjective, as the miracle of the revelation of Christ in the
objective, sphere. To these two new commencements, which
form two sides of one and the same fundamental miracle, the
miracle of the new creation, the Christian Church traces its
origin. All the individual miracles of the New Testament are
simply evolutions of this one; and all the Old Testament
miracles are only foretokens, anticipatory indications of the
new creating activity which in the fulness of time is concen-
trated in the miracle of the Incarnation, and of the founding
of the church.
§17.

Here we come to the opposing principles of Supernatu-
ralism on the one side, and Naturalism and Rationalism on
the other. If a distinction is to be made between naturalism
and rationalism—they being in fact only two sides of one and
the same thing, each necessarily leading to the other—the
former is referable primarily to the objective, the latter to the
subjective, side of existence. Both reject miracles; but
naturalism directs its opposition chiefly against the miracle of
ncarnation, because it recognises no higher laws than those of
nature ; rationalism directs its main attacks against the
miracle of ¢nspiration, because it denies that there is any other
and higher source of knowledge than reason. But, although
there will always be men who affirm that the notions of
nature and revelation, of reason and revelation (the latter
taken in the positive, Christian sense of the word), are notions
that exclude each other, yet within the Christian Church itself
this can never be conceded.

We take first into consideration the issue between Super-
naturalism and Naturalism. Here the decision of the
question depends upon how the system of law and forces
which we call nature, is conceived—whether it be con-
ceived as a system in itself, finally and eternally fixed, or
as a system that is passing through a teleological develop-
ment, & continued creation. In the latter case new potencies,
new laws and forces must be conceivable as entering into
operation ; the preceding stages in the creation preparing the
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way for them, and prefiguring them, though not the source
from which they can be derived. This is the Christian view
of nature. In terming itself the new, the second creation,
Christianity by no means calls itself a disturbance of nature,
but rather the completion of the work of creation ; the revela-
tion of Christ and the kingdom of Christ it pronounces the
last potency of the work of creation; which power, whether
regarded as completing or as redeeming the world, must be
conceivable as teleological ; operating so as to change and
limit the lower forces, in so far as these are in their essential
nature not eternal and organically complete, but only tem-
poral and temporary. Hence the point of unity between the
natural and the supernatural lies in the teleological design of
nature to subserve the kingdom of God, and its consequent
susceptibility to, its capacity of being moulded by, the super-
natural, creative activity. Nature does not contradict the
notion of a creation ; and it is in miracles that the dependence
of nature on a free Creator becomes perfectly evident. But,
while nature does not contradict the notion of a creation, the
assumption of a creation is quite as little inconsistent with the
notion of nature. For, although the new creation in Christ
does do away with the laws of ¢this nature, yet it by no means
destroys the notion of nature itself. For the very notion of
nature implies, not that it is a hindering restraint to freedom,
but rather that it is the organ of freedom. And as the
miraculous element in the life of Christ reveals the unity of
spirit and of nature, so the revelation of Christ at once antici-
pates and predicts & new nature, 8 new heaven, and & new
earth, in which a new system of laws will appear; a system
which will exhibit the harmony of the laws of nature and of
freedom,—a state for which the whole structure of the present
creation, with its unappeased strife between spirit and nature,
is only a teleological transition period.

Naturalism, on the contrary, regards nature as a system in
itself, eternal and organically complete. In this system there
is nothing which cannot be explained as a development of the
laws, forces, possibilities, and conditions, that are the same
from eternity to eternity. The speculative assumption from
~hich speculative naturalism starts, is that of pantheism, the
canon of which Spinoza gives us. He identifies God and
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nature, defines God as nafura naturans, the universe as
natura naturata ; thus he shuts miracles out entirely, since
the notion of nature which he lays down is utterly incom-
patible with that of a creation, of a transcendental beginning.
For ever the first creation is denied, since nature (natura
naturata), though it exists through God (natura naturans),
yet did not come into existence through God, through a free
creative “Let there be,” which of itself would have involved
a miracle, But to Spinoza it is no more a miracle that God
and the universe should exist together, than that in a circle
there should be both centre and circumference, and that centre
and circumference should be conceived as simultaneously
existent. And just as Spinoza finds it impossible to conceive
a single law of the circle to be annulled, he cannot conceive
that any law of nature can be annulled ; because this would
be an annulling of God’s own nature, which according to
Spinoza, is nothing different from the nature of this world.
This we consider the only consistent form of naturalism. For
Deism,—although, for the sake of maintaining the immuta-
bility of natural laws, it denies miracles, yet assumes that the
universe was created,—assumes thus after all a transcendental
Leginning ; concedes at least that the first day of this world
was made to dawn by u miracle; concedes that this origin is
not self-evident as the propositions of mathematics and physics
are, certain relations of time, space, and nature, being assumed.
But Deism stops with this miracle ; it regards nature as being
from this point completed ; like a clock which, once made and
wound up, pursues its changeless course, to all eternity. He
who, on the contrary, admits a continued creation, must also
assume that nature continues to be susceptible of free, divine
agencies ; he must assume the continuance of a transcendental
activity in nature and the course of the world Wherever
men believe in a living Providence; wherever men believe in
the power of prayer ; wherever the words, “ Blessings come
from above,” are not an empty sound, there men believe also
that miracles are constantly taking place in secret, that we are
everywhere surrounded by invisible, supernatural, and sacred
influences, which are able to act on nature as something dis-
tinct from God. But this belief must be at once recognised
as imperfect, unless men will go further and recognise the
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great and manifest miracle, the miracle of the revelation of

Christ.*

Observations—In our time we find the denial of mir-
acles fully carried out by Strauss, in the critical life of
Jesus, and in his Christian Dogmatics. Strauss’ criticism
has heen called thorough-going scepticism. It is rather
thorough-going dogmatism, based on the assumptions of
naturalism. The demonstrative force of his criticism
rests on the constantly recurring repetition of the thought,
developed long ago with much greater brevity and force
by Spinoza: “ Miracles are impossible ; there is no trans-
cendental beginning, for God and nature are one, from
eternity to eternity!” But this proposition, on which
Strauss everywhere either expressly or tacitly rests the
arguments, by which he transforms every portion of
sacred history into a myth ;—this proposition Strauss
has subjected to only a very superficial sceptical examin-
ation. This is evident especially from the fact, that he
considers only the feeblest representations of the Chris-
tian view, and that he caricatures and parodies even these.
We, for our part, do not at all pretend to be “free from
assumptions ; ” but we can just as little accord to Strauss
“ scientific” freedom from assumptions. We accord to
him this freedom only in a religious respect, 4. e, we
allow that he has a lack of inferest in the deepest pro-
blems of the religious life,

§ 18.

If we now attend to the relation of Supernaturalism to
Rationalism, we find that the attacks of rationalism are chiefly
directed against Inspiration, and the miracula gratice con-
nected with it, while those of naturalism are directed against
the Incarnation, and the miracula nature connected with it.
If we consider reason as the thinking mind which searches
the depths of existence, and ask whether reason, as it mani-
fests itself in wus, is something finished and complete in itself,
the rationalist will very readily concede a progressive develop-
ment of reason ; a development that leads to new discoveries
and cognitions ; nay, the more profound rationalism of our
day willingly admits that as “ there is more reason in history,

® Mynster: Ueber den Begriff der Dogmatik (in the “ Studien und Kritiken.”)
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so there is also more history in reason, than men in general are
inclined to assume.” But what the rationalist does not con-
cede is, that there should be a new and different source of
knowledge than the universal reason (xomds Adyos) from which
the human race has always drawn and will continue to draw ;
—that there are other truths than those which are evolved
out of the inborn reason of the human race. Hence he re-
duces Inspiration to the enthusiasm of genius ; sees in revealed
Truth only truths of reason clothed in an antique form ; and
explains the miracle of regeneration as being the fruit of re-
ligious education and culture. Thus rationalism falls back
upon the assumptions of naturalism ; for, denying that a new
source of knowledge has been opened in Christ, it must also
deny that in Christ a new source of life is opened different
from all other sources of life in creation. If, however, it is
certain that in Christ a new source of life is opened, then
there must have been also a new source of knowledge opened ;
a realm of divine counsels hitherto hidden ; & realm of new
cognitions which cannot be explained as the product of a de-
velopment of reason. But these by no means conflict with
the universal cognitions of human reason, although they in
various ways modify them. For, on the one hand they serve
to fill up and complete the rational cognitions ; on the other,
they serve to free the universal human reason from the dark-
ness with which universal sinfulness has infected it. To sup-
pose that this implies an insoluble dualism in the realm of
knowledge, is as incorrect as to suppose that in the system of
the universe the two creations imply an insoluble duality.
For, as there is only one system of creation, though in this
there are two grand stages, so there is also but one system
of reason, although herein are involved two degrees in the
revelation of reason. Objectively considered, the unity lies
in the fact, that it is the same Logos that reveals himself in
both creations ; but that the revelation of the Logos in
Christ is a higher degree of revelation, differing from His
universal revelation in that it is a revelation which completes
and redeems the world ; whereas the other merely creates and
preserves, Subjectively considered, the unity is found in the
fact, that the human reason stands in a receptive relation to-
wards the Spirit of Christ, as the Spirit that completes and
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redeems the world ;—a receptivity through which reason is to

be raised to a higher stage of productivity. That revelation

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

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

dialectics itself), can be admitted only in the same sense as it
may be admitted that the revelation in Christ contradicts the
laws of morality. For, as Christianity does abolish the moral
laws, considered as independent abstractions, in order to ratify
them all in enforcing the duty of love, which is the fulfilling
of the law : so0 also it abolishes the laws of reason, as abstrac-
tions, in order to ratify them in revealing the wisdom of

Christ, which is the fulfilling of the law of reason (spiz @i

in opposition to copix 75 xdomov).

Observations., — Regeneration is for the individunal what
inspiration is for the whole church at the period of its
foundation. It is the new beginning which involves a
susceptibility for the revelation of Christ. No one can
attain faith by the mere prosecution of his education and
by reflection ; although these may doubtless in various
ways prepare the way for regeneration. But only in case
this new beginning becomes an object of consciousness,
can a truly Christian knowledge begin. Even if we
should conceive an ideally perfect system of Christian
theology, this would not suffice to convince an unbe-
liever. It would at the most only force from the unbe-
lievers the confession that, ¢f he were a believer, <.e., if
he had an  experimental conviction of the truth of the
objects of faith,—if his very being were brought into
relation to them,—he would follow the same method in
developing his faith and making it clear to himself.

§19. '

The community of Christian believers, or the Chris-
tian Church, differs from every other religious community in
that it was founded by Christ, that the personality of the
God-man is implied in the fact of its existence. The com-
munity of believers is brought into relation to God as Father,
only through Christ, and only through Christ is it a fellow-
ship in the Holy Ghost. Hence that which remains un-
changeable amidst all the developments that are taking place
in the Church, is such by virtue of its uninterrupted connec-
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tion with Christ as the Head of the ecclesiastical organism—
a connection at once historical and mysterious, because it is a
relation not only to the Saviour mentioned in history, but
also to the Saviour now present in His Church, who rose
from the dead and ascended to heaven. This positive element
in the doctrines and institutions of the Church, must be sought
in its evolution of the notions, “ Word of God*’ and “ Sacra-
ment.” But in the more particular definition of these, the
Christian Church is divided by two confessions,—the Catholic,
and the Evangelical or Protestant. An Introduction to a
dogmatic system must confine itself to a discussion of the
Church’s principle of cognition, as preparatory to a presenta-
tion of its own scientific principle. Hence we shall here con-
sider the difference between the two confessions only, in
laying down our view of the divine word, which is the canon,
the guide and norm for the doctrine and life of the Church.

CATHOLICISM AND PROTESTANTISM.
§ 20.

Inasmuch as both confessions profess a general belief in
God as Father, Son, and Holy Ghost; inasmuch as both
reject the ancient and the modern forms of Naturalism
and Rationalism, both recognise the truth that the Christian
Church rests upon a Divine Word, derived from the Founder
Himself, and delivered to the Church through the apostles.
For it is only through the apostles that we have received
Christianity, and that Christianity only is genuine, which
can show itself to be apostolic. The difference between the
confessions does not consist merely in the difference of the
relation which they assign to the oral and the written word
of the apostles (tradition and Scripture), but in their different
views respecting the scope of the apostolate. The Catholic holds
to a living apostolate in the Church, perpetuating itself through
all time—an inspiration constantly kept up in the represen-
tatives of the Church. He claims to possess in the decisions
of the councils and of the pope a divine utterance invested
with apostolic authority, as infallible as the word of the first
apostles which was spoken in the world ; and he claims to have
in these decrees the infallible interpretation, an infallible con-
tinuation, of that first apostolic word. The Evangelical
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church, like the Catholic, confesses that the Spirit of the
Lord is with the Church unto the end of the world, leading
it into all truth ; but that perfect union of the Spirit of God
and man, which is called Inspiration, and which constitutes
the essence of the apostolate, it assigns exclusively to the be-
ginning of the Church, to the period of its foundation ; and,
although it alimits the relative validity of tradition, it yet
regards the Holy Scriptures of the New Testament as the
only perfect, authentic and absolutely canonical expression of
the original fulness of the apostolic spirit.

But the difference here indicated rests on another which
lies still deeper—a difference in the conception of the essence
of Christianity itself The Evangelical Church views Chris-
tianity as a Gospel ; as glad tidings of the mnew life and the
new creation in Christ, offered to men as a free gift of
heavenly grace; whereas the Catholic Church for the most
part regards faith as a new law, and Christ as a new lawgiver.
Hence, representing the Gospel merely as an external autho-
rity to which the believer must yield, and not recognizing the
principle that the gospel is to be freely accepted, and to be
developed anew in every believer’s inner experience, the
legal church, for this very reason, cannot be satisfied with a
canon of faith which, like the Holy Scriptures, contains what
the church needs for the preservation of the true doctrine
only in an undeveloped though completed form. It requires
a canon in which every particular element is developed ; it
requires a hierarchy endowed with power to expound the law
with infallible authority in all its single precepts. Catholicism
does not inquire after any internal canon found in the Chris-
tian experience of believers, but lays all the more stress on
the external canon. It inquires little about kow faith appro-
priates Christianity (fides qua creditur), for it is secretly
afraid of the conflicts accompanying the development of faith,
and of the possible errors and abuses that are inseparable
from it ; but all the more carefully does it inquire what the
object of the faith is (fides quae creditur). The Catholic doc-
trine of the infallibility of the church, i.e., of the hierarchy,
is thus to be traced ultimately to this legal character of
the church, and to the efforts, growing out of this, to guaran-
tee to itself, in an external manner, the genuineness of its
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Christianity—efforts by which it removes itself farther and

farther from the very thing that is to be guaranteed.

Observations—The Catholic train of thought, in which
truth and error are so strangely mixed, is, in its main
features, the following :—

What are the external marks of genuine Christianity ?
For from the earliest times Christianity has stood over
against Christianity, since doctrines entirely opposed to
each other have been preached in the name of Christi-
anity. The fundamental criterion can be none other than
“ the apostolical.” The Christianity which lays claim to
genuineness, must be able to prove that it dates from the
apostles. Itis only through the apostles that we have
Christianity at all ; only from them can we learn what
should be called by that name. They are organs of reve-
lation and have the spirit of inspiration ; their minds are
the pure, colourless medium through which heavenly
truth casts its rays into history ; only through this me-
dium can we see Christ as in a true mirror. Therefore
the church in its contest with heresy has the task to per-
form of making sure to itself its union and connection
with the mind of the apostles. But by what means does
the church preserve its union with the apostles? The
Scriptures are used by heretics as well as by the church,
In order to understand them the Christian faith is ne-
cessary ; for, considered in themselves, they may be inter-
preted in the most diverse ways, and every heretic reads
them through his own spectacles, Besides this, they are
not sufficient ; for many questions may arise that are not
answered in the Scriptures, and yet the church in every
stage of its progress needs the apostolic spirit for its
guidance. The Bible is only an historical monument of
this spirit ; but the spirit itself must reveal itself through
the church as a living, present reality. Hence, it is con-
cluded, there must be in the church a living continua-
tion of the apostolic mind.

The first form in which this living continuation, this
actual presence, of the apostolic mind is conceived, is
Tradition. As distinguished from the apostolic writings,
Tradition signifies the apostolic word, which propagates
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itself from generation to generation as a living power,
orally delivered by the apostles to their disciples, and
handed down by them to their successions. Says Ire-
naeus, “ We can count up the bishops who were installed
in the churches by the apostles, and their successors down
to the present time. Even if the apostles had left us no
writings, we should still have to observe the order of the
tradition which they gave to those to whom they in-
trusted the churches, Many barbarians believe in the
gospel of Christ, having written that gospel in their
hearts, without paper and ink, by carefully preserving the
old tradition.” (Irenaeus adv. haer. III.)

If, however, tradition is to be the actual presence of
the apostolic mind, its propagation must not be a matter of
accident. In the course of time tradition itself needs in-
terpretation, and in this, human caprice and error must
be excluded. Therefore there must be in the church an
order of teachers appointed by God and endowed by spe-
cial grace with the power to hand tradition down pure
and unadulterated. The apostolate is continued in the
episcopate. Together with their office the apostles com-
municated also their spirit; and, as they themselves were
inspired, and only by virtue of that inspiration were
strictly organs of revelation, the same is true of their suc-
cessors. The apostolic spirit continues its deathless exist-
ence through the mystical body of the episcopate, which
body becomes visible in the councils. The Spirit of in-
spiration hovers over the councils, explains and interprets
the words which He himself spoke in past ages, and
which He himself wrote in the sacred books. What the
sacred authors meant; what they often made known only
in enigmatical hints because the church could not yet bear
it ; that is now revealed in the course of time by the
same Spirit who came upon them on the day of Pentecost,
and under whose inspiration they composed their writings.

The sacred stream of inspiration, therefore, flows
through all history. The Spirit accompanies his church
in the form of the episcopate, and through it establishes
the wnity of the church, raising it above all the changes
of time, and making it indestructible. This unity comes
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into view in the councils, the spiritual body of the episco-
pate. The single bishop, as such, is not inspired : he is
inspired only in so far as he is one with the body. The
diversity of the individual minds that are present at the
council are made harmoniously to blend in the unity of
Spirit, the Spirit moving each one to give up his one-
sidedness for the sake of promoting the unity of the
body. But now the unity of the body must become
visible in one supreme head. The episcopate must be
centralized in the primacy. The immediate presence o
the apostolic spirit would not be perfectly realised if it
were not concentrated in one real person. The council ig
a person only as having a moral character ; it only re-
presents, signifies the unity of the church, but 4s not
that unity itself, for all bishops cannot be present at
the council ; moreover, controversies may arise among
the representatives, and then the inspiration is only with
the majority. But in the Pope, as the supreme head of
the church, the unity of the church is embodied, not
in a mere so-called moral person, not in a mere majority,
but in a real, individual person ; in him is collected the
whole fulness of the divine power and intelligence of the
episcopate ; in him the Spirit of inspiration has found
its personal focus, He is the pure, personal mirror for
the Spirit of truth, whose rays are scattered throughout
all Christendom. As Peter held the primacy in the
circle of apostles, so the Pope holds it in the circle of
bishops. In the doctrine of the primacy the system of
Catholicism reaches its climax, From the Roman chair
the apostle is still speaking on whom, according to
the will of the Lord, His church was to be built; here
the church has an infallible, testimony of the truth, ele-
vated above all doubt ; for, as the central organ of in-
spiration, the Pope has unlimited authority and power to
ward off all heresy. In so far as he speaks, ex cathedra,
his consciousness is a divine-human consciousness ; and
he is so far vicarius Christi. As Peter once said to the
Redeemer, “ Lord, to whom shall we go? Thou hast the
words of eternal life,” so all Christendom turns in the
sume way—not to Christ, but to the successor of Peter
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The system of Catholicism grows, therefore, out of an
effort to grasp revelation as a purely objective thing;—
which involves the task of assuring itself of a living and
infallibly apostolic organ for the continued apprehension
and communication of the revelation. But in the midst
of these efforts the original object of knowledge has been
gradually forgotten. Catholicism has developed itself into
a great system of guarantees of Christianity ; but Chris-
tianity, the thing itself, which was thus to be guaranteed,
has been thrown into the shade. The opposition between
genuine and spurious Christianity has been gradually re-
duced to the affirmation and the negation of these guaran-
tees. To attack the infallibility of the Pope and of the
Church is the prime heresy. The spirit of reformation
awakes in the Church, and bitterly complains that Judaism
and heathenism have crept in under the mask of the
hierarchy, that the Word of God has been perverted by
the commandments of men (fraditiones humanc), that
Christ is virtually no more preached, that faith has become
to most men an unknown thing, because nothing is
preached but faith in the Pope and the Church, instead of
the one, the saving faith in the Redeemer, as the true
Mediator between God and man. The critical investiga-
tions provoked by the spirit of reformation demonstrate
that the external criteria of truth, employed by the
Catholic Church, are invalid ; for tradition stands opposed
to tradition, council to council, pope to pope. The
Catholic assertion that the Church has a visible unity is
unhistorical ; it is an idea that is refuted by facts. The
Reformation leaves the guarantees of Christianity, and
goes back to Christianity itself; and, committing itself
to the guidance of the Spirit who is not confined to
Rome, but raises up and endows free Christian men
wherever and whenever He wills; it undertakes the
work of purifying the temple, of cleansing the Church,
by means of the Holy Spirit and the Holy Secriptures,

§ 21.
It has often been said that the principle of Protestantism

is that of subjectivity—a proposition which, expressed in this
indefinite, general form, is liable to misconception. The aim
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of the Reformation was as much to regain objective Christi-
anity, to separate the true tradition from the false or at least
transient traditions (traditiones humand), as to revive subjec-
tive, personal Christianity. What the Reformation desired
was neither exclusively the objective nor the subjective; it
was the free union of the objective and the subjective, of the
thing believed and the person believing, of divine revelation
and the religious self-consciousness, This free union of the
objective and the subjective the Evangelical Church claims to
have secured through its so-called formal and material prin-
ciple, which expresses the two sides, the objective and the
subjective side, of the same truth. By the term formal
principle, is meant the Holy Scriptures ; by the term material
principle, is meant justification by faith. On a correct appre-
hension of these principles, often misunderstood and often
insipidly treated, depends a correct understanding of Pro-
testantism.*
§ 22.

It is obvious thai, unless our Christianity is to be a
merely subjective, private Christianity, there must be a canon
of Christianity, independent of our subjective moods and
circumstances, Now, the objective canon for all Christianity
is, it is true, nothing else than Christ himself, as a holy,
personal Redeemer ; and, if it is asked where we find Christ,
our first answer is the same as the Catholic gives—in the
Church, which is the body of Christ, the organism of which
He is .the living, omnipresent Head. In the Church, in its
confessions and its proclamations, in its sacraments and its
sacred services, the exalted and glorified Redeemer is present,.
and bears living testimony to Himself in behalf of all who
believe through the power of the Holy Ghost, It is, however,
on the other hand, obvious that a correct relation to the
exalted, glorified Christ is conditional upon a correct relation
to the historical Christ, to the historical facts of His revela-
tion, without which one’s conception of the exalted and
glorified Christ loses itself in the vagueness of mysticism.
Hence, when we say that we must look for Christ in the
Church, we are led back to the Apostolic Church. The
Apostolic Church exhibits to us not only the original form of

® Cf. Dorner: Das Princip. unserer Kirche.
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Christian life, and the relation which it presents, as sustained
by Christian believers to the invisible Redeemer after His
ascent to heaven ; but it is, at the same time, the possessor
of the original image of Christ, the image of the Word, which
became flesh and dwelt among us ; the image of Christ as He
wsas historically revealed. Now, it being certain that the
Apostolic Church, as opening the progressive development of
the Church, contained Christianity in its genuine form, it is
quite as certain that there must have been delivered to us a
trustworthy exhibition of Christianity as it originally was,
For this is certain: either no one can now make out what
Christianity is; in which case Christianity is not a divine
revelation, but only a myth, or a philosophical dogma; or
there must have been given a reliable tradition of the manner
in which the apostles conceived and received Christ, whereby
every succeeding age is enabled to preserve its connection
with the Apostolic Church, and with genuine Christianity.
So far we agree with the Catholics. Qur views, however,
differ from theirs, in that we, with the Reformers, find the
perfect, trustworthy form of apostolic tradition only in the
Holy Scriptures of the New Testament. As to tradition—
in the sense of something handed down by the Church, side
by side with the New Testament—we hold, with the Re-
formers, that there is nothing in it which can, with such cer-
tainty as can the Scriptures, demonstrate that it had an
immediate or even mediate apostolic origin, and that it has
preserved through long ages its pure, apostolic form. We
hold, therefore, that the Scriptures are the ultimate touch-
stone of criticism (lapis lydius), which must decide on the
Christianity of tradition. Even though we must say that
the essentials of Christianity are found in tradition, that the
Spirit of Christ controls its development, still experience
teaches that inspiration was not continued in the post-apostolic
times, and that very soon, in the formation of traditions, there
arose & mixture of canonical and apocryphal elements, Facts
likewise show that, in those periods of the post-apostolic
church, in which the growth of tradition was not controlled
by the Holy Scriptures, a purely apocryphal tradition has
been developed. The oral tradition of the apostles had to be
exposed very early to disfigurement. But in contrast with
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the fleeting and mutable character of tradition, the Seriptures
remain a firm, immovable witness, Littera scripta manet.
This faith in the Scriptures which we share with the Re-
formers ; this faith in their sufficiency as a canon of Chris-
tianity, in the completeness of the apostolic testimony therein
recorded ; this faith is a part of our Christian faith in Pro-
vidence, in the guidance of the Church by the Lord ;—a faith
which, like every form of faith in Providence, cannot be
demonstratively proved, and can be confirmed oniy by the
lapse of time, Within the sphere of our own experience,
however, we are able to see, in view of the evident uncertainty
of tradition, that without the Scriptures we should have no
firm hold, and should not be able to distinguish what is
canonical from what is apocryphal. Without the Scriptures
a reformation of the Church in that long period of corruption,
of darkness, would have been impossible ; and a new founding
of the Church, or at least & new mission of apostles, would
have been necessary.*
§ 23.

The principle maintained by the Reformers respecting
the Scriptures assumes primarily a negative attitude towards
tradition ; but its relation to tradition is by no means merely
negative, although often so conceived. There are indeed those
who hold the principle in such a form that they admit nothing
to be valid in the Church whose Biblical origin cannot be in
the strictest manner authenticated. But this view is entirely
foreign to the Lutheran Reformation, although traces of it

* Cf. Thiersch : Vorlesungen uber Katholicismus und Protestantismus, vol.
i, p. 820. “ This is an act of the confidence which we put in Divine Providence
and in the guidance of the Church by Christ and His Spirit. For it was not
unknown to the Most High that a time would come when whatever was derived
from the apostles in the form of unwritten tradition would, through the long-
continued fault of men, become unstable and unreliable, and that His
Church would need a sacred, uncorrupted record accessible to all, such as His
people under the Old Covenant hud had in the writings of Moses and the pro-
phets. For, if the Holy Scriptures are not the refuge to which the Church is
directed to fly, since that which is called tradition has become the object of just
offence and insoluble doubt, then the Church has no refuge at all, no secure
position, and there would be left for her nothing but to wait to be a second time
miraculously founded, or to look for a new mission of apostles.” As is well
known, the gifted and highly-respected author has himself drawn the latter in-
ference—in which we cannot follow him.

(Y
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may be found in the Swiss. The Lutheran Reformnation, in
its original form, took a positive attitude towards both dog-
matic and ritual tradition, in so far as it was ecumenical
tradition ; 4., so far as it bore the mark of no particular
church, being neither Greek Catholic nor Roman Catholic, but
simply Catholic. Accordingly, the Evangelical Church adopts
the cecumenical symbols, the Apostolic, the Nicaean, and the
Athanasian, as the purest expression of dogmatic tradition.
Thus Luther's Catechism retains, in the Ten Commandments,
the three Creeds, the Lord’s Prayer, and the doctrine of the
sacrament, of baptism, and of the altar, the same fundamental
elements in which primitive Christianity was propagated
among the common people through the darkness of the middle
ages. Thus, too, the Reformers pointed to a series of testi-
monies out from early Church, a consensus patrum, in proof
of the primitive character and age of their doctrine. And
Luther and Melanchthon recognized not only the importance
of dogmatic tradition, but manifested also the greatest reve-
rence and caution in reference to ritual tradition. The im-
portance which they attached to this is shown especially in
their retaining and defending, in opposition to the Anabaptists,
infant baptism, & custom which is certainly derived not chiefly
from the Scriptures, but from tradition. The same thing is
shown by their continuing to observe the principal Christian
festivals ; for these, too, were the product of a continued tra-
dition. In like manner they retained many portions of the
liturgy and of the hymns of the Church, which had acquired
a value for all Christians. Thus we see that, by their prin-
ciples, Scripture and tradition were not torn asunder, but
only placed in their proper relation to each other. And even
if it may be said that the Reformers, finding themselves en-
tangled in a web of traditions, in which true and false,
canonical and apocryphal elements were almost indissolubly
mixed together, sometimes cut the knot instead of untying
it,—this proves nothing against the principle of the primacy
of Scripture. For this rule cannot be annulled or altered so
long as nothing can be put beside the Scriptures that is able
to vindicate for itself the same degree of authority.
Observations.—Some among us have thought that the
Reformation could be bettered by making simply +he bap-

-
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tismal formula or the Apostles’ creed the supreme canon
of Christianity,® instituted for this purpose by the apostles,
or rather by our Lord himself, and suited by its simplicity,
brevity, and positiveness to serve as an unchangeable rule
of faith and of biblical interpretation. They claim that
the Reformers, by taking the Scriptures for their rule,opened
the door to all the vague and capricious notions with which
the Evangelical church has been inundated. But, with
all reverence for the Apostles’ creed, we can still see in
this proposal no improvement on the doctrine of the
Reformers. We admit the various abuses superinduced by
an unspiritual treatment of the doctrine respecting the
supreme authority of the Scriptures. We acknowledge the
great importance attaching to the Apostles’ creed as the
oldest cecumenical testimony of the Christianity of the first
centuries. 'We concede that this symbol, as to its con-
tents, may be called apostolic, not only because we find
every part of it adopted in all places where the church has
had an existence, but, also because we find it in the New
Testament expressed with the same or with equivalent
terms, We know, too, that this symbol is not a mere
extract from the Scriptures, the canon of which was not
completely fixed until about the same time that this sym-
bol itself seems to have received its final form (in the 4th
century). But in thus conceding that it is the oldest and
purest tradition that has come down to us from the an-
cient church, and that it will always maintain its positior
as the foundation of all creeds on account of its biblical
simplicity, we yet by no means concede that it contains in
atself an authority supreme and all-decisive. Rather, we
must maintain that its authority rests upon its scriptural-
ness, 4.6, not on its derivation from, but on its agreement
with, the language of Scripture. We cannot concede that
this symbol is designed to be the highest eritical autho-
rity in the church; we must rather maintain that its
whole character is such as to make it quite unfit for such
a use. The Apostles’ creed cannot of itself be a supreme
and ultimate authority, because, although in substance
epostolic, yet both in its original and its present form it

2 The well-known view of Grundtvig.
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is a post-apostolic production. It has, to be sure, been
maintained as, even in its present form, a work of
the apostles or even of our Lord himself. But in reply to
such an unhistorical assertion, we only need to point, in
the first place, to the complete silence of the New Testa-
ment respecting it ; and, in the second place, to the un-
refuted and irrefutable disclosures that have often been
made concerning the various forms which this symbol is
found to have had in the early church ; forms which, it is
true, agree in substance, but by no means give all the parts
of the symbol completely, while those that are given are
not in all equally complete. From this it is evident that
the creed was not handed down by the apostles from the
beginning in a finished form, but is the result of various
attempts to present the substance of what the apostles
taught ; finally assuming the fixed form which now the
whole church adopts.

Those, however, who maintain that this creed is of
strictly apostolic origin, base their proof not so much on
history as upon an idea of what must necessarily
bave belonged to the founding of the church. In-
asmuch, they say, as the church promises salvation to be-
lievers, the question must necessarily, upon its estab-
lishment, have been definitely answered,—What and
how much must be believed in order to salvation?
In other words: the conditions of salvation must at the
very outset have been fixed in a manner that should serve
for all time ; they must in all periods find a concurrent
expression in connection with the rite of baptism. There-
fore, the confession now made at baptism must have been
heard at the first Christian baptism, not a single article
can have been taken from, not a single article added to
it ; for in that case the church would have changed its
creed, would have changed the conditions of salvation, if
it had declared at one time a shorter, at another a longer
summary of doctrines to be necessary to salvation.

But the idea underlying this argument is as little satis-
factory as is the argument from history, and seems more
suited to the legal than to the evangelical church. The
spostolical traditions which have come down to us, and
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the general experience of Christendom, teach us that Chris-
tianity is not primarily & new law, but a new life and a
new creation ; hence it follows that, when it is asked what
is necessary to salvation, we must pronounce the saving
agent to be not chiefly a definite quantum of doctrinal
propositions, but the communication and reception of the
principle of the new creation, for which reason our elder
theologians describe fides salvifica as justifying faith in the
PERSON of Christ. In other words : The apostolic tradi-
tion given us in the Scriptures shows us that no fides ex-
plicita is absolutely necessary to salvation; but that a
Jides implicita—i.e.,a faith which, though undeveloped and
unconscious, involves the principle and substance of what
the Creed expresses with the definiteness of a prescribed
rule,—is also a saving faith, It is true only of lifeless,
mechanical things (eg., a ring or a chain), that the whole
cannot be had without having all the parts. In living,
organic objects, it is very possible to have the whole with-
out having all the parts. But eternal life, and the things
that belong to eternal life must, as all will allow, be con-
sidered as subject to the laws of life. Hence we find in
the Gospels that our Lord adjudges salvation to men who
join themselves by faith to Him as the Redeemer, without
this faith being developed throughout in all its parts.
“ Thy faith hath made thee whole,” He said, in many in-
stances, without laying down any other conditions, So
He declares Peter to be blessed because he confesses Him
to be the only begotten Son of God, although many
articles of the apostolic creed are lacking in this con-
fession. (Matt. xvi. 16, 17.) This notion of a de-
finitely limited quamtum of propositions as being
absolutely necessary to salvation, calls our attention
back to the articult fundamentales which were laid
down by the early Protestant theologians ; who, notwith-
standing their correct definition of the fides salvifica, never-
theless designated the articuli fundamentales as those
articles the acceptance of which was necessary to salvation.
But herein they laid themselves open to the charge of
teaching error. For clearly salvation is an individual
thing, and the misconception of a truth, while it may in
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one individual be no hindrance to his salvation, may en-
danger the salvation of another who has reached a higher
stage of mental development. Hence, if we hold fast to
the truth that salvation is an individual thing, and yet
are not satisfied with faith in the Redeemer as the ground
of salvation, as a priuciple of life necessarily either present
or not present, then we must either hold that in this
matter there is something which in its individual applica-
tions is indefinable, or we shall be in danger of reposing in a
certain set of propositions, trusting that, if we only hold
to them, we may be indifferent to everything else.*
We cannot determine what is fundamental, by its relation
to the salvation of individuals, but by its relation to the
preservation and growth of the church. Fundamental ar-
ticles are those on which are conditioned the preservation
and growth of the church in sound doctrine; mediately,
therefore, it is true, the education and growth of the in-
dividual ; just as the church, by means of its developed
faith, supports and maintains the faith of the individual,
which is often in various respects imperfect and unde-
veloped. Although, however, the notion of the necessity
of fundamental articles is thus connected with that of the
preservation and growth of the church, yet this latter no-
tion must be always somewhat subject to flux and change,
inasmuch as times may come in the course of the progres-
sive developments of the church, in which doctrines may
be seen to have a fundamental significance which was not
before recognized. True, it must be maintained that what-
ever is really fundamental must at all times have lived and

* On this point we fully agree with the excellent sentiments of Julius Miiller
in his work, “ Die Evangelische Union” (p. 20): *“ As an inalienable acquisi-
tion,—derived by the Protestant Church out of the sad decayof its orthodox
theology, especially in the latter part of the 17th century and after, out of the
pietistic and Moravian reaction, and out of the revival of living faith in the pre-
sent century—we must regard the conviction that the faith which saves does not
consist in the adoption of a series of articuli fidei fundamentales primarit, but in
an absolute and truthful surrender of one’s self to the personal Saviour; a sur-
render of which the simplest child is capable. Although this conviction may in
the next few years have to sustain violent attacks and be branded as heresy—
the attacks have, indeed, already begun—yet it is so deeply rooted in the divine
word and in the fundamental religious sentiment of the Reformers, that we can.
not but have confidence in its finel triumph.”
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moved 1n the depths of the consciousness of the church ;
but it is by no means necessary that the church should at
all times have possessed it in an explicit form, still less
in the form of a sharply defined formulary. For the first
thing, the absolutely necessary thing, is life, life in its
fulness; rules, laws, and formularies are secondary, are
only relatively necessary. Accordingly, so long as the
apostolic spirit in its fulness was alive in the churches,
there was, so far as can be seen, no necessity for any other
formula of faith than that which was given by our Lord
himself, Matt. xxviii. 19 (“in the name of the Father, and
of the Son, and of the Holy Ghost ”) ; for this formula in-
cludes the whole of Christianity, the fulness of which was
proclaimed by apostolic lips, and which in actual life made
itself everywhere felt as a new creation. But after this
period of fulness and inspiration had passed, when
the church was no longer led by the apostles, when errone-
ous doctrines began to force their way, and bring con-
fusion, into the churches, then it necessarily became a
matter of the greatest consequence to the leaders of the
church to preserve the treasures which had been handed
down by the apostles; and now they began to put the
main points of the preaching of the apostles into the shape
of a formula, for which a basis had already been given by
our Lord himself. So too a beginning was made in the
collection of the apostolic writings into a canon. The
great importance of the Apostles’ creed lies in the fact that
it was the first work of the post-apostolic church, in which
the church repeated, in the form of a creed, what had been
orally transmitted from the apostles ; just as a catechumen
repeats, and says yea and Amen to, what he has received
from his teachers, with the resolution to preserve it and
transmit it to the next generation® According to all his-
torical evidences the construction of this creed was a
gradual process, undergoing many transitions until it finally
received the fixed form which it now has. Now, to be
sure, the confession of the Apostles’ creed must be con-

® Cf. A. G. Rudclbach: Ucber die Bedentung des Apostolischen Symbnl-
ums, p. 3.
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sidered as essential to the completeness of the baptismal
act ; since the church testifies its purpose to train up those
who are baptized in this faith ; and the baptized must de-
sire to be partakers of the faith of the church; though, of
course, retaining the right to examine whether the testi-
mony of the church agrees with that of the apostles
Nevertheless, it can by no means be affirmed that this
confession is the substance of the baptism itself For no
one can maintain that a baptism, without a complete con-
fession prescribed by the church, is invalid or must be
repeated, in case it is in other respects administered in
accordance with the Lord’s 6wn appointment.

The Apostles’ Creed is not only, historically considered, a
‘post-apostolic production ; its whole inner form and contents
are such as to prove its insufficiency to serve as the highest
critical standard in the church. Every word of it would
be unintelligible, if we had not a richer source to which we
could resort for an explanation, Hence also we find that
the church fathers of the first three centuries never sepa-
rated tradition from the Scriptures ; and Irenaeus, so often
appealed to on the point of the rule of faith, himself calls
the Scriptures “ columna et fundamentum ecclesiae.” It
is quite clear too that without the Scriptures we should
derive from the Apostles’ Creed a poor support. Though
it is a symbol used at baptism, yet it gives us not the
slightest information concerning the sacramental signifi-
cance of baptism; and with a full confession of the
Apostles’ Creed might be joined such a conception of
baptism as finds in this sacrament only a symbolic cere-
mony. It gives ue quite as little light respecting the
Lord’s supper. The same is true of the important doc-
trine of justification by faith, a doctrine whose funda-
mental importance, doubtless, few among us will have the
courage to question., Even the doctrine of the person of
Christ is so indefinitely stated that both Arians and
Socinians have been able to adopt the creed; and the
latter have always appealed to the harmony of their belief
with the Apostles’ Creed in order to prove themselves to
be good Christians. If it is answered that those who
bring heresies into the creed, misinterpret it, and disregard
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the consequences which necessarily flow from the creed
we alsent to this fully. Only we must then express our
surprise at the way in which the Nicene and Athanasian
creeds are often depreciated by those who affirm that the
Apostles’ Creed alone has the right to determine what
Christianity is. For, if this creed cannot be understood
except as inferences are deduced from it, it would seem to
be far safer to adopt that development of it which is pre-
sented by the cecumenical councils of the church in those
later symbols,—in which, through the aid of the Holy
Seriptures, the great and comprehensive truths implied in
the earlier symbol are drawn out,—than to fancy that we
may be indifferent to the later creeds as being only a work
of biblical scholars; and yet that any person whatever
may himself deduce the necessary inferences from the
Apostles’ Creed, and that too, perhaps, without consylting
the Scriptures at all. To leap over the intervening
symbols in this way, and go back immediately to the
Apostles’ Creed, is to imitate the course of the Socinians,
But whether it is. done from the stand-point of infidelity
or of faith, it will always be an unhistorical procedure,

We are, therefore, unable to see in this theory respect-
ing the Apostles’ Creed, any improvement upon the Refor-
mation. We can see in it only a reaction against the
one-sided view of the authority of the Scriptures, which
has displayed itself in so many ways within the Protestant
churches ;—a reaction kindred to that of Puseyism in the
Anglican church, in which, however, we discern no possi-
bility of a new development.

§ 24.

The formal principle of Protestantism, or its objective
canon of Christianity, is therefore the Holy Scriptures in their
indissoluble connection with the confessing church. But the
notion of a canon of Christianity, be it found in the Bible or
in the church, points to a conscious mind for which it is
a canon. The external canon points to an internal canon, by
whose aid alone it can be correctly understood ; and that
internal canon is the regenerated Christian mind, in which the
Spirit of God bears witness with the spirit of man (testimonium
epiritus sancti). To the unregenerated and merely natural mind,
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both the Bible and the church, the testimony of the church
in word and in deed, in doctrine and worship, will be nothing
more than the outward, sensible presence of Christ was to the
unbelievers of His age. Only to that mind in which Christi-
anity, in which the spirit of the Scriptures and of the church,
is present as an inner principle of: life, do the Scriptures and
tradition unfold their contents; without this internal canon
they remain unintelligible. It has been said that the Bible
must be interpreted according to the analogia fidei; but how
can such an analogia fidet, such a summary of the essential
dogmas of the Scriptures, be obtained without a Christian
mind which has come into possession of Christian truth in a
manner relatively independent of the Scriptures; and which,
by virtue of this conception of Christian truth, is able to
recognize what is essential in the Scriptures as essential. It
has been said that the Scriptures should be interpreted accord-
ing to the rule of faith (symbolum apostolicum); but by what
is the rule of faith in its turn to be interpreted, unless by the
Christian mind, which in this summary of doctrinal proposi-
tions can detect the invisible principle which gives them their
organic unity, and at the same time is able to distinguish, in
these different propositions, the leading from the subordinate
ones, the central from the peripheral? For all parts in an
organism cannot be alike central, alike essential. Lastly, it has
been said (by Augustine) that the Scriptures must be inter-
preted Ssorpexiic, in a manner worthy of God and divine
things ; but how is this possible, unless the Christian idea of
God is alive in the mind ? The idea of this internal canon
is the internal and material principle of Protestantism. This
material principle is usually called justification by faith.
But we must here guard against that misconception of it which
makes justification by faith only a doctrinal proposition. For
then it would be merely a traditum, an addition to what is
positively given, but not, in relation to this, a new side, some-
thing a priori. Justification by faith must here be taken as
an expression for subjective Christianity, for the regenerated
mind, for the new creature in Christ, in whom the certainty
of justification through Christ, the certainty of the forgiveness
of sins, and of adoption into the family of God,—and, accori-
ingly, the certainty of the glorious freedom of the sons of God,
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—is the centre of life. And this new creature, by virtue of
its living Christian experience, by virtue of the conception,
which it carries within itself, of Christian life and Christian
truth, knows itself to be, not a tabula rasa, but a relatively
independent centre, to have an a priori existence, in relation,
not only to the church, but even to Holy Scripture itself.
It is true, Christianity as a subjective thing is born from the
womb of the church, and must always stand in a relation of
external dependence to the church and the Scriptures ; but, as
we above showed in general that man’s relation to God must be
changed from one of dependence to one of relative freedom, the
same holds true in particular of man’s relation to the Christian re-
velation. Personal Christianity must,in the course of its develop-
ment, come to a point where it no longer stands in a relation
of mere dependence to what is imposed from without, but in
a free, reciprocal relation to it. It was this self-dependence of
the Christian life that displayed itself in an extraordinary
degree at the time of the Reformation. Luther’s standing-
point was the consciousness of “the freedom of a Christian
wan,” the divinely inspired certainty of union with Christ
through faith (“ Yet not I, but Christ liveth in me,” Gal. ii.
20) ; the sure confidence that faith has, not only outside of
itself, but in itself, the Spirit that leads into all truth.
Governed by these two principles, that of subjective, and that
of objective Christianity, in their vital and reciprocal relation
to each other, he accomplished the reformation of the church ;
and on this same reciprocal relation of these factors depends
at all times the prosperity of the Evangelical Church. Here
we meet an objection. Christianity in the individual, enter-
ing into this reciprocal relation to external Christianity is
not only modified by the individual, but exerts a ‘modifying
influence on him, reproducing the Scriptures and tradition ina
free form, and thus constructing a new tradition ; as we see
in the case of the Reformation, by which new creeds were
developed. Now it may be said that this subjective Christi-
anity i8 by no means infallible, because the individnal,
although regenerated and led by the Spirit of God, is yet not
inspired. This we must concede. We grant that the church,
so long as it is undergoing the process of development, will
never correspond with its ideal. We admit that the Refor-
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mation did not bring the church back to its apostolic or its
ideal condition, but that this condition is yet to be realized.
But we affirm that it is only in this way that it can be
attained. It may be granted that there are many things in
tradition, many truths in the Roman Church, which were not
duly appreciated by the Reformers. But we maintain that
the principle of the Reformation leaves us the possibility of
securing what may have been neglected ; and we maintain,
further, that no reformation can ever be effected in spirit and
in truth, unless the principle is accepted, that nothing shall
pass for truth which cannot stand the final test of the
word of God and the mind of man, freely investigating, in the
liberty wherewith Christ makes us free,
Observations—When the formal and the material principle
(the Scriptures and the Church on the one side, and the
testimony of the Spirit in the individual Christian on
the other) are taken out of their organic connection with,
and reciprocal relation to, each other, then false notions
of the Church arise. Church history shows us cases in
which the Christian Church has only the form of a legal
church ; then again cases in which it has merely the form
of a school or of asect. But all these phenomena are to be
explained as the dissolution of the vital union, of the vital,
reciprocal relation between the principles above described.

‘We will now indicate the chief forms which the Church
assumes when the formal principle is8 maintained and the
material set aside.

The formal principle, when the material principle is
neglected, may be maintained predominantly in the form
of tradition ; this gives us one-sided Catholicism. In
this case the only question asked is, What and how much
shall be believed, and how can this be most securely guar-
anteed, so as to guard against the evils of individual
caprice? Secure in the possession of genuine Christianity,
and confirmed by its guarantees, the mind subordinates
itself to the church, so that there can be no thought of
an internal conflict growing out of the process of testing
and appropriating what the Church teaches. When such
a conflict takes place, it is a purely individual matter,
not springing from the principle of the church itself.
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The formal principle again may, when the material
principle is set aside, be maintained predominantly in the
form of the Scriptures; this gives us a new form of the
legal Church, such as was seen within the sphere of Pro-
testantism in the orthodoxy of the seventeenth century.
Here the Scriptures are regarded as a book of laws ; and,
the individual Christian, not maintaining a relative inde-
pendence over against the Scriptures, is unable to dis-
tinguish in the Scriptures between the essential and the
incidental, and practices a genuine relic-worship towards
the letter of the Bible. That this is a tendency towards
Catholicism, is shown by the fact that those who
follow it carry the principle on from Scripture to tradi-
tion ; inasmuch as the church creeds are accepted as a
rule for the interpretation of the Scripture; and no
divergence from them is tolerated. Secure in the pos-
session of the inheritance left by the fathers, secure in
the possession of “the pure doctrine,” of the genuine
presentation of the plan of salvation, they forget that in
their inner life they have not experienced what the creeds
describe ; that they are calculating with dogmatic for-
mule without possessing the vital, religious realities
denoted by the formule. The plan of redemption has
become a mere theory, for which, nevertheless, in the heat
of dogmatic strife they display the extremest zeal. How
far men had gone in depreciating subjective Christianity,
—the testimony of the Spirit,—is most distinctly seen
in the controversy of the orthodox Christians with the
Pietists respecting the theologia irregewitorum.  The
orthodox expressly affirmed that the official acts of un-
regenerate preachers might be attended with as rich a
blessing as those of the regenerate, if only they preached
the orthodox doctrines, and that it was possible to pene-
trate into the truths of the Holy Secriptures without a
regenerate heart. This is indeed so far true, that thought
and fancy may be to a certain degree inspired by Christi-
anity without its taking root in the heart. But this ortho-
doxy had become estranged not only from the Christian
heart,—the living Christian experience, on which all true
penetration into the meaning of Scripture is conditioned,
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—but also from the idea of Christianity. By Christian
knowledge it meant in reality nothing but a logical and
intellectual appropriation of “the pure doctrine” in its
consequences. Judgment on this carnal orthodoxy could not:
long be delayed. Rationalism stood before the door with
the assertion that even the natural man and the natural
reason can understand and expound the Holy Scriptures.
And what was Rationalism but a great theologia irregeni-
torwm which overflowed Protestant Christendom ? Ortho-
doxy having lost the key of knowledge was no longer
able to make a stand against Rationalism, and gradually
sank down into that form of supernaturalism in which,
faint and ready to surrender, it led a sickly existence.
The principle of the authority of the Scriptures now
fell into the hands of the rationalists, who maintained it
not only to the exclusion of the testimony of the Spirit,
but also to the exclusion of all ecclesiastical tradition.
Rationalism broke with all the traditions of the Church,
seeing very clearly that they were not bone of its bone
nor flesh of its flesh. The Church was thus changed into
a school in which the learned exercised their acumen in
interpreting the Scripture. In its first stage, never-
theless, Rationalism had a religious character, and sought
by means of a rational exposition of the Bible to purify
Christianity, regarding it as one with the truths of natural
religion. In its further course, however, it turned against
the Scriptures, disputed the genuineness of its books,
transformed sucred history into myths, etc. Although
these attacks of the schools on the Bible seem dangerous
to many, yet for him who himself lives within the em-
brace of Christianity they are of subordinate importance.
For the individual Christian will recognize in the Church
his objective counterpart, bone of his bone and flesh of
his flesh ; herein he will ind the womb from which his
new life was born, the rock from which he was hewn;
together with the witnessing Church, he will recognize
in the Scriptures the archetypal work of the same Spirit
whose workings he feels in itself and out of himself; he
will experience the divine power of the biblical Word in
his heart, and leave it to the Christian schools to fight
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the subject out in its scientific form. And when the sub-
ject is brought before the forum of science, the history of
science shows that, though rationalistic criticisms have
been able to raise many doubts and make many diffi-
culties, yet down to the present day, whenever a positive
answer should have been given to the question respecting
the origin of the Scriptures, of the Church, and of the new
life in the hearts of believers, the answer has been want-
ing. Neither Rationalism nor Naturalism has thus far been
able to give a scientific explanation of this new creation ;
they have been unable to furnish an adequate explanation.

While a one-sided adherence to the formal principle
leads now to a one-sided catholicizing tendency, now to a
rationalistic scholasticism, a new series of one-sided forms
of the church appears, when the material principle is main-
tained, and the formal principle sacrificed. When the
individual Christian severs himself from all connection
with history and tradition, and lightly esteems the
written word, relying upon his being born of the Spirit,
and accordingly needing no Christ outside of himself,
because he has Christ in himself,—then originate sects,
based on visionariness and fanaticism. Here is displayed
the religious a priori, without limitation. As there is in
science an a priori, through which thought transforms all
nature, the whole external world, into a shadow and alle-
gory of itself, so there is a religious a priori by means of
which fanatical piety transforms the church and the
Scriptures into a mere reflection of the inner, spiritual
Christian life which it lives within itself Since this dis-
regard of the church and of the Bible is at the same time
a disregard of “ Christ outside of us,” it leads logically to
the denial of the miracle of the Incarnation; and then the
subjective religion ceases to be subjective Christianity.
For what it calls Christ “ in us,” is nothing but a general
idea; what it calls the inner light, is merely the light of
pature wrapped in a mist coloured by Christianity.

To this extreme, however, not many of the sects have
proceeded. Most of them bow to the authority of the
Scriptures, but break with the church and tradition,
This. however, is their mistake, that they fancy that they
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are able to put themselves into immediate connection
with the apostolic church. For, as Christianity in indi-
viduals owes its birth to the church, so church history
and tradition form the connecting link between us and
the apostolic church, Although the thread which binds
the present with the apostolic church, is not visible and
palpable as the Roman Catholics think, yet it extends
through the history of the church, through its doctrines
and institutions ; it can be traced with the eye of the
Spirit by means of the Holy Scriptures; whereas every
independent attempt to establish a purely biblical church
must necessarily fail. And although we do not accept in
the Roman sense the proposition : evangelio non crederem,
nist me suaderet ecclesim auctoritas, yet the principle has
a validity which cannot with impunity be overlooked.
For, although the church must submit to the authority of
the Scriptures, yet it is the church that has to educate
the individual and lead him to the sources of the Holy
Scriptures, if he is to reach that stage of maturity at
which he can himself judge of the relation between what
is ecclesiastical and what is Christian,

In order to overcome the various forms of one-sidedness
here referred to, there must exist an organic, reciprocal,
relation between Scripture tradition and the Christian
individual born of the Spirit. On this reciprocal relation
depends the health of the church; and, if we conceive a
time when these factors shall have thoroughly permeated
one another, then will the church have reached its highest
earthly goal ; it will have returned through the strifes of
its period of development back to the fulness of life re-
vealed by the apostolic church as a model for all time,
But just because in the Evangelical notion of the church,
freedom is one of the factors, the Evangelical Church
cannot be expected to enjoy a perfectly uninterrupted
progress, but rather to pass through temporary periods of
fermentation and dissolution. For where there is free-
dom, there are also abuses of freedom. Seemingly the
Catholic church knows no such states of disintegration
and confusion as does the Protestant. The principle of
authority throws a veil over the secret injury, the secret
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unbelief and doubt, that assert themselves within the
church. In the Protestant church, on the contrary, all
these defects are manifest, Many members of the Pro-
testant church, however, have become weary of the abuses
of freedom, of arbitrary interpretations of Scripture, of
the numerous vague appeals to the Spirit, &c., and are
seized with a longing for surer ecclesiastical guaramitees,
for a tradition possessing not merely relative, but absolute
authority, in order thus to obtain rest. This security
they seek, now in the consensus of the first three centu-
ries, now in that of the first five or six centuries. “A
Catholic current is passing through the world,” says Geijer,
in one of his last writings; and this “ Catholic current”
will become more and more noticeable, the nearer the time
of the great religious movements and crises approaches.
But to lay down a tradition which can claim to be
wn dtself infallible; to impose ecclesiastical gyarantees
which shall make superfluous for the church all internal
struggles for freedom, will fortunately be impossible—
fortunately for the development of freedom, which needs
not only a given truth, but a truth which, being given,
must continually be acquired anew by an internal process
of appropriation. The various manifestations of sympathy
with Catholicism exhibited of late, are of use in awaken-
ing what in many had been slumbering, viz.,, an apprecia-
tion of the importance of the church and of tradition as
the natural connecting link between faith and the Bible.
But whenever these sympathies have turned into anti-
pathy to the principle and the inmost essence of the Re-
formation, they lead, as various facts have lately shown,
to Rome, and to a repose in the guarantees which are there
offered.
§ 25.

The Evangelical church appears in two leading forms,
the Lutheran and the Reformed. The Swiss Reformation
started primarily from the formal principle, that of the
authority of the Scriptures ; whereas the Lutheran originated
more especially in the material principle, in the depths of the
Christian consciousness, in an experience of sin and redemp-
tion, The first Lutheran written creed, the Augsburg Con-

D
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fession, has no loous respecting the Scriptures; in it the
Christian consciousness gives expression to the truths con-
tained within itself, their scripturalness being presupposed.
With this freedom, this delicacy of emotion,* which is a spe-
cial characteristic of the Lutheran church, is joined a pro-
found reverence for what the church has inherited from his-
tory. The Lutheran Reformation manifested the greatest
caution in regard to tradition, and observed the principle of
rejecting nothing that could be reconciled with the Secriptures ;
whereas the Swiss Reformation introduced in many respects
a direct opposition between the biblical and the ecclesiastical,
and in several particulars followed the principle that all eccle-
siastical institutions should be rejected unless they could be
deduced from the letter of the Bible, In these diverse views
of the principle of the Reformation, and in the carrying out of
them in the formation of church creeds, there is betmyed a
diversity in the tendency of the Christian spirit, which is but
inadequately designated by the antithesis between “ emotion™
and “intellect.” + The antithesis is better expressed by say-
ing that the Reformed church, although vigorously protest-
ing against the legal church of Rome, is nevertheless in-
fected with the legal spirit, whereas the germ of the fulness
of the gospel is found in Lutheranism. Still the antithesis
can be fully seen only by considering the difference between
the two churches in the main points of their doctrinal sys-
tem, especially in that point in which the Christian view of
life finds its highest expression, viz, in the doctrine of the
sacraments.

PROTESTANT AND EVANGELICAL DOGMATICS.

§ 26.

The Theology of the Evangelical churches must be de-
veloped out of their principles, Qualis ecclesia, talis theo-
logia. It must have therefore not only a biblical and ec-
clesiastical, but also a free, scientific character, by virtue of
the idea of Christian truth that is involved in living faith.

® Gemiithsinnerlichkeit, an untranslatable expression. Literally, “ inwardness
of emotion, or affection.”—V.P. Tr,
t “Gemilthlichkeit und Verstindigkeit.”
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Under the first two forms the formal principle, under the lat

ter the material principle, find in dogmatics their place.

Observations.—The foregoing statement implies a separa-
tion of dogmatics from ethics. ~What in actual life should
not be separated, viz, Christian conceptions and Christian
actions, must in science be treated as distinct. In dog-
matics the relation between God and man is exhibited as
an existent relation, whereas in ethics it is regarded as a
relation still future, to be attained by the free efforts of
believers. Hence dogmatics presents the Christian sense
of God in its repose ; ethics presents the same in its mo-
tion. This difference is, it is true, only relative, but it is
yet of importance that these leading aspects of the gene-
ral theme be kept apart, since otherwise the one may
easily be supplanted by the other, especially the ethical
by the dogmatical, ethical principles being treated only as
supplements to the dogmatic principles, and not as being
in themselves independent. The statement that dogmatics
is only the scientific expression of the same doctrine which
is to be preached, is true only in so far as that the foun-
dation of all Christian preaching—namely, the confesston
and the testimony of the revealed truth,—finds in dog-
matics its corresponding scientific presentation. In so far,
however, as the thing aimed at is to introduce revealed
truth into the life, to apply it to ourselves and others,—and
in Christian preaching the main point always is this, since
it should not only impress on us what we ought to be-
lieve, but also what we ought to do,—then preaching
receives its corresponding scientific presentation and answer
in ethics, which science contains the rules and patterns
of Christian conduct,

DoGMATICS AND THE HOLY SCRIPTURES.

§ 27.

The biblical character of dogmatics is seen primarily
in the fact that the New Testament holds to it the rela-
tion of the supreme critical standard, respecting everything
that is laid down as dogmatic truth. It is the last touch-
stone which furnishes & corrective against all truditiones
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permane which have been mixzed up with the develop-
ment of dogmas, Nothing therefore can be propounded as
Christian doctrine which cannot be traced back to apostolic
testimony and the apostolic course of thought—which can-
not be traced back to something that foreshadows it in the
statement or intimations contained in apostolic doctrine. But
the Scriptures form the supreme canon, not only in relation
to criticism, but also in relation to the church as an organism.
Dogmatic thought is not only to be tested by the Bible, must
not only not contradict the Bible, but it must be organically
fructified and continually reinvigorated by the fulness of scrip-
tural doctrine. As the archetypal work of the Spirit of in-
spiration, the Scriptures include within themselves a world of
germs for a continuous development. While every dogmatic
system grows old, the Bible remains eternally young, because
it does not give us a systematic presentation of truth, but
truth in its fulness, involving the possibility of a variety of
systems. That which is said of the kingdom of heaven, that
it is like leaven, which is to leaven the whole lump, is true
in like manner of the relation of Scripture to human think-
ing. Hence it is correctly said : Theologus in scripturis nas-
citur. Theolngy must always sustain to the Scriptures the
relation of a humble receiver, of a constant disciple, and may
in this respect be compared to Mary, who sat at the Lord’s
feet and listened to His words.

But holding to the Bible the relation of disciple does not
forbid, but rather requires, that the contents of biblical doc-
trine should be reproduced as the truths of one’s own con-
sciousness. Hence, when we say that dogmatic propositions
must bear evidence that they are based on the Word of God,
we must still on the other hand say that one must be able to
exhibit them as inward and present truths of consciousness ;
accordingly there is to be considered not only the scriptural-
ness of these propositions, but also the validity and signifi-
cance which they have in themselves, apart from the fact that
they are written. In proportion as these two demands are
complied with, dogmatic propositions have value. So long
as the theologian can only pronounce a dogma biblical, with-
out at the same time being able to show its inner and per-
manent significance, and, vice versa, so long as the theologian
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can only express the religious and ideal significance of the
dogma, without being able to prove its harmony with the
teachings of Scripture,—so long the problem of dogmatics is
unsolved. The use of the Scriptures in dogmatics must not,
however, consist in & mere appeal to single passages, or in a
comparison of single passages; this mode of procedure too
often betrays the narrow-minded view that nothing is true
which cannot be proved to be literally found in the Bible.
We agree rather on this point with Schleiermacher, when he
says that in our biblical studies there should be constantly
developed & more comprehensive use of the Scriptures, in
which stress shall not be laid on single. passages taken apart
from the context, but in which attention is paid only to the
longer and specially fruitful section, in order thus to pene-
trate the course of thought of the sacred writers, and find
there the same combinations as those on which the results of
dogmatic study themselves rest.*

Qbservations.—For Christians the Old Testament is sanec-
tioned only by the New; and no canonical authority
can belong to it except what belongs to the preparatory
testament after that of the fulfilment has come. On
account of its profound organic connection with the New
Testament, it is of importance not only as an exegetical
auxiliary in the study of the New Testament, but as the
delineation of the way in which God led and trained His
chosen people, as the testament of the law and of prophecy,
as the type or foreshadowing of the eternal treasures, it
will always be profitable for doctrine, for correction, for
instruction in righteousness} Hence we reject the Gnostic
view of the Old Testament, that it is of no account to the
Christian Church ; but not less do we reject the Jewish
view, which would retain in the Christian Church the
Old Testament as an independent canon by the side of the
New Testament. For the Old Testament is not /3ix¢
im\bosws,? and if it is to serve for Christians as present
truth, it must first be interpreted awuuarixis, i.e., from the
standpoint of the New Testament, as we see it done
especially by the Apostle Paul. This is true even of the

® Schleiermacher: der Christliche Glanbe 4 ed. I., 148,
¢ 2 Tim. iii. 16. 3 2 Deter i. ¥»
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Psalms and Prophets, the most evangelical portions of the
Old Testament. For, rich and exhaustless as are the
treasures therein contained for the illumination and edifi-
cation of the Church, yet the contents cannot be received
by the Christian mind as present truths, without being
regenerated by the mew Spirit of Christianity and in
various respects reconstructed.

DoeMATICS AND CHURCH CONFESSIONS,

§ 28

A dogmatic treatise cla.in;sing to be biblical, but not eccle-
siastical, would eo 4pso not be biblical, since the Bible itself
points to a confessing church, which is to perpetuate itself
through all ages. Dogmatics, in order to be such for the
whole Church, must harmonize with the cecumenical sym-
bols of the Christian Church, among which the Apostles’
Creed takes the first place. But dogmatic works must not
only have & meaning for the Church in general; they must
also have a confessional character—a demand which in our
days is made with renewed energy. What “nationalities”
are in the world, “confessions” are in the Church; and
although the thought of a union of Christian churches can-
not be given up, yet every union will be objectionable
. whose only object is to extinguish individuality and reduce
everything to a latitudinarian basis, If, now, we ask in -
what sense ecclesiastical symbols have a canonical character
in relation to dogmatics, the answer is—they have it as being
norme mormaie, or QUIA et QUATENUS cum 8acra scriptura
consentiunt. By the first of these specifications (quia) we
would indicate the essential oneness of church doctrines with
biblical doctrines; by the second (quatenus), that there is
nevertheless a relative difference between the ecclesiastical and
the Christian, between the letter of the symbols and their
spirit, between form and idea. Accordingly, in announcing
that we intend to adhere not only to the cecumenical symbols,
but also to the creed of the Lutheran Church, particularly as
this is given in the Augsburg Confession, we mean thereby
that we intend to hold to that #ype of sound doctrine which
is therein contained, being convinced that we are in this way
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most sure of preserving our connection with the Apostolic
Church. We do not regard the Lutheran Confession as a work
of inspiration; yet no more do we regard it as a mere work
of man, inasmuch as the age of the Reformation had a special
vocation to bear testimony and put forth confessions, just as
had those periods of the Church in which the earlier creeds
were formed. We make a distinction between type and
formula. By the type of Lutheranism we mean its ground
form, its inextinguishable fundamental, and distinctive
features. As we recogmse in a man or in a people an
inward peculiarity, an 1mpress which belongs to them from
eternity, never appearing in perfect clearness in time, and yet
recognisable even amidst temporal imperfections: so we can
detect in the Christian confessions a church individuality, a
fundamental abiding form, which, amidst change and growth,
is constantly reproducing itself ; whereas the theological for-
mule in which this form is expressed are more or less
characterized by relativity and transitoriness. To wish to
canonize formulse and letters in the symbols, betrays a defec-
tive view of history; for the symbols originated in the
midst of great movements of particular periods, and in various
ways exhibit the traces of the peculiar theological culture, the
peculiar needs and defects of those times. We know very
well how scandalously the distinction between ¢ spirit and
letter,” “idea and form,” may be abused ; but this abuse will
not prevent its proper and necessary use. And a candid
consideration will always lead to the conviction that the chief
importance to be attached is not to the formuls, but to the
fundamental conceptions of the Church,

Therefore, while dogmatic science on the one hand holds to
the Church creeds a relation of dependence, it must, on the
other hand, in this relation be free to pass critical judgments
on the formule of the symbols, and also to exhibit the funda-
mental ideas contained in these symbols in a fresh form,
corresponding to the present stage of the development of the
Church and of theology.

Observations.—The opposition between orthodoxy and hete-
rodoxy is in the Protestant Church other than in the
Catholic. ~Catholics, assuming the perfect identity of the
church and of Christianity, make orthodoxy something
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merely historical, that finds a perfect expression in the
doctrinal systems of the church. Protestants, on the other
hand, maintaining that there is arelative difference between
the church and Christianity, must regard orthodoxy as
something which not merely is, but is yet to be, attained.
During the course of historical development, the difference
between orthodoxy and heterodoxyis relative and variable ;
and propositions which at one time on account of their
novelty are branded as heretical innovations, may at a
later time be justly pronounced orthodox, or purer presen-
tations of the essence of Christianity. Every new dog-
matic presentation of truth must thus necessarily contain
propositions which have the appearance of beingheterodox,
since otherwise it would leave everything as it was, and
would be only a repetition of the dogmas of the church
without attempting to evolve a purer conception of Chris-
tian truth, It is manifest that that only is both seemingly
and really heterodox and heretical, which under the sem-
blance of Christianity denies its essence. Hence all heresies
are derived from Judaism and heathenism, that is, from
the standpoint of “the old man,” and are always forms of
Judaism