
 

 

 

 

 
 

THE  

PRINCIPLES OF PROTESTANTISM 

 

PHILIP SCHAFF 

 

TRANSLATED FROM THE GERMAN 

WITH AN  

INTRODUCTION  

BY 

 JOHN W. NEVIN 

 

 

 

 

 

 

 



The work, of which a translation is here presented to the English public, has grown 
out of the authors INAUGURAL ADDRESS, delivered at Reading on the 25th of October, 
1844, and still retains to some extent its original form. Only a part of the Address 
however as previously prepared, was spoken at that time; and it has been since 
considerably changed and enlarged in the way of preparation for the press. It is now 
accordingly more like a book than a pamphlet. If this may be supposed to require any 
apology, it is found in the difficulty and importance of the subject, and in the anxiety of 
the writer to have his view with regard to it fully understood, from the first, by the 
Church which has called him into her, service. Both the difficulties and perils of the 
subject indeed were felt to be greater in the progress of the work than had been 
anticipated at the start; and hence it became necessary that the investigation, only to do 
justice to itself should be extended in the same proportion. 

It is trusted that the circumstances which have led to the publication, will 
exonerate the author, in the view of ail reasonable persons, from the charge of any 
improper presumption, in venturing so soon before the American public with the 
discussion of so momentous a theme. He has himself felt sensibly the delicacy of his 
position in this respect; and would have been glad in the end to have kept back the work 
entirely, if circumstances had permitted, until he might have become more fully 
acquainted with the relations of the Church in this country, that so no room might have 
been left for the semblance of impropriety even in his making them the subject of public 
remark. But the case has been one, which he had no power, properly speaking, to 
control. His inauguration made it necessary that he should deliver an address ; and he 
felt it to be due to the solemnity of the occasion, that he should select a theme of central 
interest, belonging to the life of the age, and suited to reveal his own general position 
with regard to the Church. The theme, as already mentioned, has controlled the 
character of the discussion. The publication  of the whole  in its present form, has been 
in obedience simply to the law, by which m the nature of the case every such address is 
required to appear also in print The work besides has been prepared primarily and 
immediately for the use of the German Reformed Church in this country, and with an 
eye mainly upon the German community in general. As now translated moreover, it is 
still a work intended directly of coarse for the German Church so far as this has become 
English ; though it is expected, of course, that it will command in this form a still wider 
interest. In any view however, the responsibility of the translation belongs not to the 
author. 

In the circumstances described, it is net strange certainly that the work should be 
pervaded with a true transatlantic Gasman tone, from beginning to end. I haw 
endeavored indeed to make the translation ran smooth and free in English, so far as the 
mere language is concerned. But the method, and argument, and thought, will be found 
to a great extent invincibly German still. How could it in fact be otherwise?  The writer’s 
entire nature and constitution are German. His whole “Entwicklung” besides has 
proceeded from the first, in the element of German thought and feeling, under the active 
power of a thoroughly German education; up to the moment when without previous 
expectation on his own part, he found himself as by a divine voice constrained to quit 
Berlin for Mercersburg. In such a case, who would expect him to appear here in any 
different character? He is entitled to indulgence at least, as not, yet having had time to 
become fully American. Bat we may go farther, and say; that no such renunciation of the 



German order of thinking, if it were even possible in, such a case, would be either 
desirable or proper. He had no reason certainly to anticipate, that, in coming to this 
country, he would be required to divest himself of his old life, and become absolutely 
reconstructed, as a preliminary condition to all right activity in his new sphere. And the 
Church never intended certainly to insist on any such conditions. Why call a professor 
from Germany, if all that is German in the man is to be left behind, or as soon as possible 
forgotten? Is he to receive all from those to whom he comes, and bring to them nothing 
of his own? Must he denationalize himself, lay aside his own nationality as barbarous 
and false; and not rather seek to make it available, as far as it may have value, for the 
improvement of the new life which has received him into its bosom? These questions it 
might seem hardly necessary to ask. And yet it is possible, that some may be disposed 
after all to find fault with the present work as too German; just as if in the circumstances, 
it either could have been, or should have been, in the fullest sense “Native American”. 

*The case of Professor Schaff has been somewhat singular. No man could well be 
more thoroughly German, in his whole constitution and character. Perhaps no one has 
ever come into the country, with more zeal for the consecration and advancement of all 
properly German interests as such. And yet, strange to tell, no foreigner has ever before 
encountered among us, within the same time, such a tide of reproach from his own 
countrymen, on the charge of being untrue to the honor of his nation. Within three 
months from the time of his arrival upon our shores, a perfect whirlwind of excitement 
may be said to have been raised against him, among the foreign German population, 
from one end of the land to the other; which has only of late begun to subside, in the way 
of sheer self-exhaustion; for even whirlwinds, if they are let alone, must in the end blow 
themselves to rest. The occasion of the uproar was a sermon preached by Professor 
Schaff in connection with his ordination at Elberfeld, in Prussia, just before he came to 
America; with reference particularly to the moral desolations of the field, in which he 
was called to labor. In the nature of the case, the dark side of the subject was brought 
into view, especially as constituted by the character to some extent of the emigration 
itself from Germany to America; including, as it was known to do, in connection with 
much good, a large portion also of very different material. Various classes in particular 
were described, who might be said to have left their country for their country’s good, 
carrying with them to the new world dispositions and tendencies unfriendly to all right 
order in the State and all true religion in the Church. The sermon was afterwards 
translated and published in this country. In this form, it fell under the eye of some, who 
immediately set themselves at work to turn it to mischief. A single paragraph was 
retranslated into German, and sent thus to circulate through the political German prints 
of the land, without the least regard to its. original connections, with such inflammatory 
comments as malignant passion was pleased to invent. Various communications 
appeared at different points, intended to rouse, if possible, general indignation. The 
author of the sermon, it was said, had slandered and vilified the whole German 
emigration; betrayed his country; sold himself to the service of the Native American 
party; and deserved properly to be tarred and feathered, or drummed out of the land, as 
not worthy to enjoy its free air.  

Some indeed seem to have the idea, that whatever is characteristically German, 
must be theologically bad. Especially the philosophy of Germany is regarded as almost 
universally either infidel or absurd, and incapable altogether of being turned to any 



serviceable account in connection with religion. Now I would be sorry to appear as the 
apologist of either the German philosophy or the German theology as a whole. Few 
probably have been exercised with more solemn fears than myself in this very direction. 
One thing however is most certain. The zeal affected by a large class of persons in this 
country against German thinking, is not according to knowledge. A judgment which is 
based, in any such case, on the assumption that there is nothing defective or one-sided in 
the system of thought and life out of which it has itself sprung; especially if it proceed 
from such as show palpably that they have never been able to transcend that system in 
his traditional form at a single point, and who may be possibly altogether ignorant 
besides even of the language which includes the foreign mind they presume to charge 
with folly; a judgment so circumstanced, I say, can never be entitled to much respect. It 
is an immense mistake, to assume that the Anglo-American order of religious life is all 
right, and the German life in the same respect all wrong. Both forms of existence include 
qualities of the highest value, with corresponding defects and false tendencies. What is 
needed is a judicious union of both, in which the true and good on either side should find 
its proper supplement in the true and good of the other, and one-sided extremes stand 
mutually corrected and reciprocally restrained. Realism and Idealism, practice and 
theory, are both, separately taken, unsound and untrue. Their truth holds, can hold only 
in their union. We are a practical people, and are entitled to great Credit on this account. 
But it is in vain to expect that in this character simply we shall be able to do our duty to 
the world or to the Church of Christ. All great epochs in the world’s development after 
all, owe their presence primarily to theory and speculation. Our religious life and 
practice can be sound and strong, only in connection with a living, vigorous theology. 
But to be thus living and vigorous, our theology must be more than traditional. It must 
keep pace with the onward course of human thought, subduing it always with renewed 
victory to its own power. Not by, ignoring the power of error, or fulminating upon it 
blind ecclesiastical, anathemas, can theology be saved from death; but only by meeting 
and overcoming it in the strength, of the Lord. Now this requires, in our day, a legitimate 
regard in this form to the errors of Germany in particular. For it is preposterous to 
suppose, that in the most, speculative portion of the whole Christian world, these errors 
stand in no connection with the general movement of the world's mind, or that they do 
not need to be surmounted by a fresh advance on the part of truth, as being only the 
dead repetition of previously vanquished falsehood. In immediate contact with the evil, 
the friends of religion in Germany itself know the case to be different. There it, is felt, 
that theology must advance so as fairly to conquer, or die. We may not feel the pressure 
of the same necessity. But this is no evidence, that we stand on higher or surer ground. 
In the end, our theology, to be worth anything as a science, must be carried over this 
limitation. It may not devolve on us possibly to achieve the work for ourselves. We may 
trust rather that this precisely is the special commission of the Church in Germany itself 
the land of Luther and the glorious Reformation. Certainly at this very time, the straggle 
with error may be regarded as most auspicious and full of promise. And if there be one 
county in the whole compass of the Church, where at this moment orthodox theology is 
not dead, but full of life and spirit and power, that country is Germany. We may hope 
then it will be found sufficient for its own work. This however when accomplished, must 
be viewed as a work properly for the whole Christian world; and we owe it to ourselves at 
least, to be willing to take advantage of it in its progress, and to employ it for the 
improvement of our own position, if it can be so used. 



Thus much I have thought it proper to say on this point, merely tot , counteract, if 
possible, the poor prejudice, that some may feel towards the present work, simply 
because of its German source and German complexion; as it all must need to be either 
rationalistic or transcendental, that breathes a thought in common with Hegel, or owns a 
feeling in sympathy with the gifted noble Schleiermacher. 

Bat after all, the work stands in no special need of apology in this direction. It is 
more likely to be met with distrust, in certain quarters under a different view. It may 
seem to occupy suspicious ground, with regard to the Church question. With the 
argument for Protestantism, in the first part, in its positive, separate character, even the 
most rigid in their zeal for this interest, can hardly fail to be generally satisfied. But some 
may not like the relations in which it is made to stand, nor the consequences it is made 
to involve. And then they are still less likely of course to be pleased, with the formal 
development of these consequences in the part that follows. They may think that too 
much is surrendered, in the controversy with Oxford and Rome. They may not be willing 
to endure, that the nakedness of Protestantism, in its modem position, should be so 
freely exposed. It is always difficult, in the case of earnest, violent controversy, to have 
an eye for anything less than extremes. All must be right in one direction, and all must 
be wrong in the other; although in fact, no great controversy in the Church is ever 
precisely of this character. So at this time, the excitement which prevails on the subject 
of Popery and Puseyism, and for which, undoubtedly there is good reason, must 
naturally render it hard for many to exercise any moderate judgment upon questions 
that lie in this direction. In such circumstances then particularly, there is some danger 
that the present publication may not escape censure, in, the view already mentioned. 

This much however is certain, at the same time. The work will not be regarded by 
puseyites and papists as a plea in their favor. Rather, if I am not much mistake, it will be 
felt by them, so far as it, may come under their observation, to be one of the most 
weighty and effective arguments they have yet been called to encounter, in this country, 
in opposition to their cause. For it is not to be disguised, that a great deal of the war 
which is now carried on in this direction, is as little adapted to make any impression on 
the enemy, as a battery of popguns in continual fire. Instead of being alarmed or 
troubled on its account, the enemy is no doubt pleased with it at heart. Nothing can be 
more vain than to imagine, that a blind and indiscriminate warfare here can lead to any 
true and lasting advantage. Not with circumstances and accidents simply mast the 
controversy grapple, but with principles in their inmost life, to reach any result. The 
present argument accordingly, in throwing itself back upon the true principle of 
Protestantism, with a full acknowledgment of the difficulties that surround it, while 
proper pains are taken to put them out of the way, may be said to occupy the only 
ground, on which any effectual stand, can be made against the claims of Rome. 

To contend successfully with any error, it is all important that we should 
understand properly and acknowledge fairly the truth in which it finds its life. The 
polemic who assails such a system as popery or Puseyism with the assumption that its 
pretensions are built upon sheer wind, shows himself utterly unfit for his work, and must 
necessarily betray more or less the cause he has undertaken to defend. All error of this 
sort involves truth, apprehended in a one-sided and extreme way, with the sacrifice of 
truth in the opposite direction. Hence a purely negative opposition to it, bent simply on 
the destruction of the system as a whole, must-itself also become inevitably one-sided 



and false, and can only serve so far to justify and sustain what it labors to overthrow. 
Romanism includes generally some vast truth in every one of its vast errors; and no one 
is prepared to make war upon the error, who has not felt, in his inmost soul, the 
authority of its imprisoned truth, and who is not concerned to rescue and save this, while 
the prison itself is torn to the ground. In this view, no respect is due to as infidel, or 
godless zeal, when it may happen to be turned in this direction; and that must be 
counted always a spurious religious zeal, which can suffer itself to be drawn into 
communion with such an irreligious element, simply because for the moment it has 
become excited against Rome. It is greatly to be feared, that the spirit into which some 
are betrayed in this way is unhallowed and profane, even where they take to themselves 
the credit of the most active zeal for the glory of God. So with regard to Puseyism. 
Nothing can well be more shallow, than the convenient imagination that the system is 
simply a religious monstrosity, engrafted on the body of the Church from without, and 
calling only for a wholesale amputation to effect a cure. Such a supposition is 
contradicted, to every intelligent mind, by the history of the system itself. No new phase 
of religion could so spread and prevail as this has dome, within so short a period of time, 
if it did not embody in itself, along with all its errors, the moving force of some mighty 
truth, whose rights needed to be asserted, and the want of which had come to be felt in 
the living consciousness of the Church, vastly farther than it was clearly understood. If 
the evils against which the system protests were purely imaginary, it could never have 
acquired so solid a character itself as it has done in fact. Most assuredly the case is one, 
that calls for something more than a merely negative and destructive opposition. Only by 
acknowledging and honoring that which is true and good in the movement, is it possible 
to come to any right issue with it so far as it is false. The truth which it includes must be 
reconciled with the truth it rejects, in a position more advanced than its own, before it 
can be said to be fairly overcome. In this view, it is not saying too much to affirm, that a 
large part of the controversy directed against it thus far, has been of very little force. It 
has been too blind and undiscriminating, as one-sidedly false in its own direction at 
times, as the error it has opposed in the other. Our newspapers, and reviews, and 
pamphlets and books, show too often, that the question is only half understood by those 
who undertake to settle its merits. While they valiantly defend the citadel of 
Protestantism at one point, they leave it miserably exposed to the attacks of its enemies 
at another. With many it might seem to be the easiest thing in the world, to demolish the 
pretensions of this High Church system. Its theory of the Church is taken to be a sheer 
figment; its idea of the sacraments, a baseless absurdity; its reverence for forms, a 
senseless superstition. The possibility of going wrong in the opposite direction, is not 
apprehended at all. Such a posture however with regard to the subject, is itself prima 
facie evidence that those who occupy it, are not competent to do justice to the case. 

Some have told us, that the controversy comes simply to this, whether we shall 
have a religion of forms, or a religion of the spirit. They claim accordingly to be the 
friends of inward, living, practical piety, and charge upon the opposite tendency a secret 
disaffection to this great interest, as exalting the letter above the life, and substituting for 
the fact its mere sign. But the issue in this form is false. Religion is the union of soul and 
body, spirit and matter. To resolve it into naked forms, is indeed to part with the 
substance for mere show; but it is just as vain to think of holding the substance, where 
forms are treated with contempt. The man who takes the issue in the way now stated, 
shows himself to be disqualified for the controversy. Because it is not a question with 



him then simply as to the quality or quantity of forms; whence they shall come and how 
far they shall reach; but a question as to the right forms have to be included in the idea of 
religion at all; in the case of which he shows clearly, that his own conception of the true 
nature of religion is one-sided and false. He will be a spiritualist only, and not a 
formalist. Why not then become at once a Quaker? In its own nature, the issue is false. 
No such alternative as it supposes, has any place in the idea of religion. It separates what 
God has joined together. Not soul or body, but soul and body, is the formula that 
represents humanity, as truly after its union with Christ as before. The issue is false, 
monstrously false ; and the champion who takes ground upon it, is not fit to be entrusted 
with the interests of truth, in opposition to Oxford or in any other direction. 

Again we are told the controversy has for its object the question whether salvation 
be an individual concern or something that comes wholly by the Church; the fruit of a 
private, separate transaction of the subject with God’s word and Spirit, or the product of 
a more comprehensive, inexplicable force, residing in the mystical body of Christ, and 
showing itself particularly in and through the sacraments. But here again the issue is 
false, and those who plant themselves upon it only betray their own incompetency for 
intermeddling with the subject. Ecclesiasticism, as held by Rome and also by Oxford, is 
indeed a terrible error; but it does not follow that the mere negation of ecclesiasticism is 
the truth. The error itself includes a truth; a vast, great, precious, glorious truth, and if 
our negation annihilate this along with the error, it has become itself an error as false as 
the other. The position that religion is an individual interest, a strictly personal concern, 
a question between a man singly and his maker, is one which it would be treason to the 
gospel to reject. He that believeth shall be saved; he that believeth not shall be damned. 
Every tree that bareth not good fruit, is hewn down and cast into the fire. Here is a vast, 
vital truth. But if it be so held as to exclude the dependence of the individual spiritual 
life, on the general life of the Church, it becomes necessarily one-sided and false. 
Individualism without the Church, is as little to be trusted as ecclesiasticism without 
individual experience. Both separately taken are false, or the truth only in a one-sided 
way; and the falsehood, sooner or later, must make itself practically felt. The full truth is 
the union of the two. Every issue then which puts them apart, must be counted an untrue 
issue; and as before said, the very fact that any man should make it, in contending with 
popery or Puseyism, proves him unfit for the task he has been pleased to assume. 

So again when the controversy is made to lie between the liberty of private 
judgment and the authority of the Church, the issue is equally false. And the matter is 
not mended at all, but only made worse, When the alternative is exhibited as holding 
between the Bible and the Church. It is indeed an abominable usurpation, when the 
Church claims to be the source of truth for the single Christian separately from the bible, 
or the absolutely infallible interpreter of the sense of the bible itself; and so requires him 
to yield his judgment blindly to her authority and tradition. But it is a presumption 
equally abominable, for a single individual to cast off all respect for Church authority 
and Church life, and pretend to draw his faith immediately from the bible; only and 
wholly through the narrow pipe-stem of his own private judgment. No one does so in 
fact. Our most bald, abstract sects even, show themselves here as much under authority 
almost as papists themselves. Where shall we find a greater traditionist than the Scotch 
Seceder? Who lees free ordinarily in the Exercise of what he calls his private judgment, 
upon the sense of scripture? His ecclesiastico-theological system as handed down by his 



Church, or fraction of Church, sways his interpretation at every point. Such a thing as an 
absolutely abstract private judgment we meet with in no denomination, party, or sect. 
But if we had it, what would it be worth? Or as far as we find anything like an 
approximation to it, to what honor or confidence is it entitled? For at the last, what sort 
of comparison can there be between the naked judgment of a single individual and the 
general voice of the Church? The argument from prescription here, is one which no 
spiritually sane mind can despise. We employ it with overwhelming force against the 
Anti-trinitarian, the Anti-pedo-baptist, the Anti-sacramental Quaker, and the whole host 
of fanatical upstarts who modestly undertake to make the world believe, that the City of 
God has been buried for eighteen centuries like Herculaneum and Pompeii, and is now 
to be dug out of the scriptures for the first time by such as themselves. Even the theories 
of a learned man are deservedly borne down by the weight of this authority; clothed in 
such a form, for instance, as it carries in opposition to the fancy of Prof. Bush, when he 
tries to persuade us that the resurrection of believers takes place at their death. The 
private judgment of a Grotius, as such, is a small thing as compared with the judgment 
of the Church. But we are told, the issue is properly, not between a Grotius or a George 
Fox and the Church, but between the Bible and the Church, evangelism and 
ecclesiasticism. As if the bible could interpret itself without the intervention of a human 
judgment, either public or private! There is gross sophistry in the alternative, as thus 
presented. In any true statement of the case, neither the judgment of the Church nor that 
of the individual, is to be exhibited as a professedly separate source of truth. Romanism 
and Rationalism, in this view, fall here in opposite directions under the same 
condemnation. The only fair alternative lies between the bible as apprehended by the 
Church, and the same bible as apprehended by an individual, or by some party or sect to 
which he may happen to belong. Shall the Church interpret the bible for the single 
believer, or shall he interpret it for himself? The question comes at last to this. But the 
issue, in such form, is false. Neither side of the alternative separately taken is true; and 
yet neither is absolutely untrue. The Church may err; and every man is bound to exercise 
his own reason, in things pertaining to his salvation. But still the Church is the pillar and 
ground of the truth. The bible lives and has power as God’s word, only in and by the 
Church, the body of Christ. It is most certain then, that private judgment, extrinsical to 
all felt communion with the life of the Church, as a continuation through all centuries of 
the life of Jesus Christ, is entitled to no confidence whatever. Private judgment, or if any 
one please, the use of the bible in this form, is a sacred right, to be parted with for no 
price by those whom the truth has made free; but it can hold only in the element of true 
Church authority. In proportion precisely as the sense of that general life which has 
constituted the unity of the Church from the beginning, is found to be wanting in any 
individual; in proportion precisely as it is possible for him to abjure all respect for the 
organic whole, in virtue of which only he can have any life as a part in proportion 
precisely as he is ruled by the feeling, that the bible is to be interpreted, as a revelation 
just fallen from heaven, without any regard to the development of its contents, the 
stream of its living waters, as carried forward in the faith of Christendom, from the 
beginning down to the present time; in the same proportion I say precisely, must such an 
individual, be his qualifications and resources in other respects what they may, be 
counted an unsafe expounder of God’s word, either for himself or for others. The bible 
mirrored from his mere private judgment, as thus sundered from all proper Church 
consciousness, is likely to reveal bat little of the mind of the Spirit. The issue then as 



made between the Bible and the Church, is false and sophistical; and the polemic who 
takes ground upon it as though it were of any real force, only shows himself again 
unequal to the wants of this great controversy. 

The case requires a reconciliation of these unhappily divided interests, in such form 
that the truth which each includes may be saved in the union of both. This of course is 
not to be reached, by yielding to Rome. The very nature of the papacy is that it sacrifices 
the rights of the individual wholly to the authority of the Church, which so far at the 
same time becomes itself false and dead. Puseyism is but a return towards the same 
error. We need not this. But as little may we feel ourselves abidingly satisfied, with the 
mere contrary. What is to be reached after, as the true normal form of the Christian life, 
is such an inward marriage of the two general tendencies, as shall be sufficient to make 
them one. There is no reason at all why zeal for experimental godliness, and zeal for the 
idea of the Church, should not go hand in hand together. The single case of Paul, to say 
nothing of Augustine, and Anselm, and Luther, and many others that might be named, 
may furnish full proof to the contrary. Who more zealous for all that is comprehended in 
the personal piety and personal freedom of the single believer! And yet who more carried 
away and ruled continually by the idea of the Church, as the body of Christ, and the 
organic whole in which and by which alone all individual Christian vitality must be 
upheld and carried forward to its proper perfection? This is the only form in which 
religion can deserve to be considered complete. This is to be regarded as the true 
consummation of the Church, in which the life of the whole body and the life of all its 
parts, may be expected to proceed harmoniously and vigorously together. Towards the 
full and final accomplishment of this glorious result, should be directed the prayers and 
efforts of all, who love the prosperity of Zion or seek the salvation of the world. 

Or will it be seriously pretended by any, competent to discern the signs of the time, 
that the state of the Church at present involves no necessity, for looking or reaching after 
any such new position? Is all that is wanted, for the great ends of the gospel, that is for 
the actualization in full of the idea of the Kingdom of God in the world, the simple 
annihilation of all the elements and tendencies embraced in the objective Church system 
as such, and the undisputed supremacy of the opposite subjective interest, in the form in 
which it now prevails in the Protestant world! Can we say of Protestantism, that, as it 
now stands, it forms the true, complete, symmetrical, and ultimate state of Christianity; 
or that this requires at most, only that its existing tendencies should be carried out still 
farther in the same direction? They must be dull of vision truly, who can impose upon 
themselves so far as this. Vast evils, and tendencies that must, if carried out, inevitably 
defeat the whole movement, are palpably incorporated at this time with its very 
constitution. These must be acknowledged and put away, before it can be expected to 
prevail. Taking the present state of Protestantism as ultimate and complete, we must 
despair of its being able to stand against its enemies. Our faith in its divine mission can 
be intelligent, only as we confidently trust that it will yet in due time surmount its own 
present position, and stand forth redeemed, and disenthralled from the evils that now 
oppress it, to complete the Reformation, so auspiciously began in the sixteenth century 
The necessity of some such new order of things is coming to be more and more sensibly 
felt; and may we pot trust, that the way for it is fast being prepared, though, to our 
narrow view, chaotically still and without light, in the ever; deepening and extending 
agitation, with which men’s minds are beginning to be moved, as it might seem all the 



world over, in this direction. The feeling that we are on the eve of some vast religious 
revolution, by which a new epoch shall be constituted in the development of the history 
of the Church as a whole, has taken strong possession of many of the first minds in 
Europe. And it is quite evident that in this country too, a sentiment of the same general 
sort is steadily gaining ground. Men feel that they have no right to be satisfied with the 
actual state of the Church, and they are not satisfied with it in fact. 

That there is reason in these circumstances for looking with apprehension towards 
popery, particularly in these United States, is not to be doubted. Both the author and 
translator of the present work, participate in this apprehension, to a greater extent 
probably than most of those, who may be ready to exclaim against it as treasonable to 
the Protestant interest. The danger however is of a much deeper kind, than is often 
imagined. It lies principally in the fact, that we have come to such a crisis in the history 
of religion as has just been mentioned; involving for the moment at least a reaction in 
the direction of Rome, and making it necessary for the Protestant interest to advance to 
a new position, in order to save itself; while at the same time, those who stand forth in its 
defense show themselves too generally ignorant of the true posture of the case, and not 
infrequently by their blind misguided zeal only help on in fact the cause they oppose. 
Meantime Romanism, with an instinctive sense of the importance and critical 
opportunity of the time, is putting forth vast policy and immense effort, for the purpose 
of securing the land. The system is growing rapidly. It is beginning to assume a hold and 
confident tone. All its works are on a large scale, and all its enterprises are crowned with 
success. No religious body is advancing at the same rate. Then it is a united, well 
organized phalanx, from one end of the land to the other. Protestantism, alas, is a 
divided interest. Most assuredly the danger that threatens us on the side of popery, is 
real and great. But for this very reason it is not to be turned aside by superficial 
declamation, hard names, or blind opprobrious epithets, especially if with all this no 
corresponding zeal be shown, to build up and clothe with strength the positive life of 
Protestantism itself. Still we will hope, that the end of all these things is destined to be 
different from what might seem to be their tendency at this time. It belongs to the crisis 
of the age, that along with this new impulse imparted to popery in the way of life, the 
same system is itself make to tremble at other points with infirmities and disorders that 
threaten its very existence. All this is included in the chaotic struggle, by which the way 
is to be opened for that new epoch which seems to be at hand ; and which, it may be with 
good assurance expected, will be not a retrogression of the Church to papal bondage, but 
an advance by the grace of God to the true standpoint of Protestant Catholicism. 

The present state of Protestantism is only interimistic. It can save itself, only by 
passing beyond itself.  In this country particularly, our sect system is an evil that may be 
said to prey upon the very vitals of the Church. The evil itself however is but the index of 
a false element, incorporated with the life of Protestantism itself. The case then is not to 
be remedied, by any merely external change. We are not called to a crusade against sects 
as they stand; as though by storming them to the ground, we could do for Christianity all 
that is needed in this direction. Only as the sect principle can be reached and cured in 
the inward habit of the Church, may any such revolution, (in connection with the 
openings and orderings of God’s providence,) be expected to take place, as the existing 
crisis demands. Not by might, nor by power, but by my Spirit, said the Lord. We are not 
to run before God, nor to take his work rashly and violently into our own hands. All true 



redemption and salvation, in the case of the Church, must come in the way of historical 
development, self-mediated under God, and in a certain sense self-produced. Still it may 
not be said, that on this account we are at liberty to sit absolutely still, inwardly as well 
as outwardly, passively content with the present, in the midst of the onward flow of the 
counsels of the Almighty. If our present position be unsound, it is right that we should 
feel it, and lay it solemnly to heart; that we may not cling to the old superstitiously, like 
the papists in the age of the Reformation, when the fullness of time is come for the new. 
Though we may not be able to see at once how our sect leprosy is to be healed, it must be 
a great evil still to justify it as something compatible with good health, or to acquiesce in 
it patiently as merely a necessary inconvenience. What is first of all and most of all 
needed, in the circumstances, as a preliminary to the coming of a more glorious Church 
epoch, is that the Protestant Christian mind generally should be brought to see more and 
more the actual wants of the time, and thus be engaged to sigh and reach after the 
deliverance, which in that case might be supposed to be at hand. 

Some, I know, have no faith in this idea of Church progress. Rather they regard it, 
as derogatory to the perfect character of the gospel, and false to the true unity of the 
Christian life. The subject is one of great importance, and vey liable to be 
misapprehended; and as the light particularly in which it has lately been exhibited by 
Professor Bush, in his “Anastasis” theory of the resurrection, cannot be regarded 
perhaps as exactly the most fortunate, it seems proper to bestow upon it here some 
additional consideration. 

The knowledge of revelation, Mr. Bush tells us, is progressive. But the progress he 
seems to have in his mind, may be said to be more of an outward than inward sort. The 
knowledge of the truth is expected to grow only by accretion, accumulating new material 
in an external, mechanical way. A certain number of truths are taken to be at hand for 
all, clear and complete from the beginning. But along with these are many dark things in 
the bible; which come to be understood gradually, by dint of study and helps of science, 
improved hermeneutical apparatus and new external facilities and opportunities 
generally. The discoveries thus made are to be added from age to age to the knowledge 
previously collected, so that the quantity of it may be continually increased; and this is 
what we are to understand by the law of progress and gradual development in the sphere 
of religion. Now it is certainly true, that the case does include the conception of such 
enlargement simply from without; although it is clear, that the form in which this 
conception is presented by Professor Bush is perilous as Rationalism itself. For if all, 
foreign science as such have a right to require that its discoveries, so far as they may 
seem to be related to religion, shall be allowed to assist in shaping its structure and 
making out the sum of its contents in a merely external, mechanical way, the 
independent life of Christianity may be considered gone at the same time. But in 
opposition to this we say, with Schleiermacher, that Christianity is a new living creation 
in itself that can be enlarged properly speaking only from within, and not at all from 
without. Not by mechanical accumulation or accretion can it be said to grow, but only in 
the way of organic development. These conceptions are entirely different, and it is of the 
first importance that the difference should be understood and felt in the present case. 
The outward gain that may be secured forthe interpretation of the bible, or that may be 
found in the actual results of such interpretation, can become important only as it is 



taken up by the inward life of Christianity itself and is made subservient to its progress 
in this view. 

Christianity we say is organic. This implies, in the nature of the case, development, 
evolution, progress. The law of its life moreover in this form, includes its whole life. It is 
not as though the knowledge of some truths had been absolutely complete, and so 
stationary from the beginning, while the knowledge of other truths has been numerically 
added to it from time to time. But the whole, in all its parts, is comprehended more or 
less in the same law; since no truth can be absolutely complete separately from the rest, 
though the general process may require that some should be developed to a certain point 
at least, as it might seem, in advance of others. In this view Christianity has an inward 
history, vastly more important than that which is simply outward; and all its leading 
doctrines have a history too; and cannot be understood, it may be added, apart from 
their history. The idea of such a development does not imply of course any change in the 
nature of Christianity itself. It implies just the contrary. It assumes that the system is 
complete in its own nature from the beginning, and that the whole of it, too is 
comprehended in the life of the Church, at all points of its history. But the contents of 
this life need to be unfolded, theoretically and practically, in the consciousness of the 
Church. What it includes potentially and in principle or idea, requires to be actualized or 
made real in Humanity as a new creation in Christ Jesus. All this is something very 
different from such a “Fortbildung des Christenthums”, as has been commended to us by 
the rationalist Ammon. Christianity can never transcend itself. It can never become 
absolutely more than it has been from the beginning, in the person of Christ and in the 
truth of the gospel. It belongs to its very nature however, that it should not remain in the 
person of Christ or the letter of the gospel, but pass over into the life of the Church. This 
implies development. In its very constitution, the Church involves a process; which will 
be complete only when the “new heavens” shall reflect in, full image the “new earth 
wherein dwelleth righteousness”. And still all this will be nothing more than the full 
evolution of the life that was in Christ from the beginning; and the full power of which 
has been always present in the Church, struggling through all ages towards this last 
glorious manifestation of the sons of God. 

I am not able to see, how any intelligent person, with a distinct understanding of 
what is meant in the case, and any tolerable knowledge of history, can refuse to admit 
this view at least to some extent. Can any such person seriously imagine, that the 
consciousness of the Church at the beginning of the second century, in the days of 
Ignatius and Polycarp, included all that properly belonged to it in the century following, 
or all that it reveals in the sixteenth century, through the persons of Luther, 
Melanchthon, Calvin, and the Reformers in general. Was the new spiritual creation in 
Christ Jesus exhibited from the start as a finished system, clearly bounded and defined 
at every point; or was it not rather the power of a divine life, that was expected to subdue 
the surrounding elements to its own law, and organize itself continuously from within? 
No one surely can read the masterly Church history of Neander, without being 
compelled to yield his mind in some measure to the force of this idea; and for one who 
has at all entered into the spirit of the work, the impression is never likely to be erased. 
Without this idea indeed, Church history may be said to be shorn of all its interest and 
meaning. It is no longer entitled to the name of history; and for all practical ends must 
be counted the most barren and useless of all studies ; while in fact in its true form, it is a 



river of instruction, deep, broad and full, conveying life to every other department of 
theology and religion. No man who rejects this idea entirely, can penetrate the spirit of 
any of the early centuries, or do justice to the character of a single Church father. 

But has not the Church in fact gone backwards at times, instead of forwards? Have 
not doctrines been obscured? Has not Christianity been vastly corrupted? And what shall 
we say of the law of progress, in view of such facts? Does the great Roman apostasy 
constitute part of the development of Christ’s body? Is the tenth century to be held in 
advance of the third? 

To one who has any right sense of history, questions like these will not be 
particularly confounding. Assuredly those who hold the idea of historical progress, with 
any proper knowledge, do not conceive of it as a contiguous movement, under the same 
form, in the same direction. They mean by it only a movement, whose general, ultimate 
tendency is forwards and not backwards; and which, though it may seem at times to be 
differently turned, is still found in the end steadily recovering and pursuing its original 
course; as a stream of water carried aside, or pressed back upon itself by some 
obstruction, does but force for itself a more circuitous way, or only gather strength to 
burst or overflow the barrier, that so it may roll onward as before. Truth can be said to 
advance, only as error is surmounted and thrown into its rear. But this requires that the 
error should always, in the first place, make itself known and felt. A position in which the 
elements of a still latent error are included, is of course less advanced than a position 
which has been gained by overcoming the same error after it has come to light; and as 
this can be reached only through the manifestation of the error, we may say that the 
intermediate stage itself in which such manifestation takes place, though it may seem to 
be a falling away as compared with the period before, is nevertheless also an onward 
movement in fact. In certain circumstances it may be absolutely necessary, that false 
tendencies should work themselves out through a long, vast experiment of disastrous 
consequences, before they can be so brought home to the consciousness of the Church in 
their root and principle, as to admit a radical cure. Whole centuries even may be 
comprehended, in the circuit of such a process. With this explanation then, we need not 
shrink from saying that the course of the Church has always been onward, in periods of 
apostasy as well as at other times onward in such sense, that the position gained in 
surmounting such apostasy has never been just the same ground that was occupied 
before, but an actual advance upon it that could not have been made in any other way. 
The proposition of course holds good, only of the proper central stream in which the one 
life of the Church is organically comprehended and carried forward; without regard to 
separate, particular movements, that may refuse to go along with this in its general 
course. In this view, the Middle Ages form properly speaking no retrogression for 
Christianity. They are to be regarded rather as the womb, in which was formed the life of 
the Reformation itself. For it is perfectly unhistorical, to imagine that this might have 
connected itself directly with the life of the fourth century, or third, or second, in the way 
of simple continuation, in the same direction, and under the same form. Palpably the 
tendencies which at last produced the papal system as a whole, were all in operation as 
early as the end of the second century. The Middle Ages then as the resolution of the 
latent mystery of iniquity, in connection with the life of the Church, stood nearer the 
redemption that followed, not only in time, but also in constitution than the period that 



went before. The tenth century, with all its darkness, must be considered in advance of 
the third. 

And so too, according to the view presented in the present work, it is our privilege 
to believe that the course of Protestantism, (comprehending since the Reformation the 
main, central stream of the history of the Church,) involves in the same way a true 
onward movement of Christianity; although manifestly it has included from the start 
certain false tendencies, which are working themselves oat interimistically in great and 
sore evils. If it should prove inadequate in the end to rise superior to these, it must stand 
convicted of falsehood. Our faith is, however, that it will in due time surmount them, and 
thus throw into the rear the epoch of the sixteenth century itself by taking a position in 
which the elements of such aberration shall no longer be found; which in such case must 
be regarded of course as the end, towards which, through all seeming retrogression in 
the way of heresy and division, the Church of the Reformation has been steadily tending 
from the beginning. 

Such a view of Church progress is certainly much more full of encouragement, than 
any theory in which the idea is rejected. What a depressing imagination, if only it were 
properly laid to heart, is that by which the papacy is taken to have been for eight long 
centuries the grave of all true Christianity; and the honor of the Reformation is supposed 
to require that the whole life of the Middle Ages should be relinquished to Rome, as part 
and parcel of the great apostasy, instead of being claimed as the catholic heritage of the 
Reformation itself. If Protestantism be not derived by true and legitimate succession 
from the Church life of the Middle Ages, it will be found perfectly vain to think of 
connecting it genealogically with the life of the Church at any earlier point. For if it might 
even be imagined possible, to effect a junction, say with the fifth century, or the fourth, 
or the third, by means of the small sect of the Waldenses and other such “witnesses of 
the truth”, (than which no dream can well be more visionary,) still, who that has the least 
true knowledge of history can feel, that the Reformation was in fact the continuation 
simply of the life of the Church as it stood in either of these centuries, secretly carried 
forward to the age of Luther in any such way! The life of the Church in the fifth, fourth, 
and third centuries, looks indeed towards the age of Luther; but not immediately nor 
directly. It looks towards it only through the Middle Period that was to come between; 
the entire constitution of which it may be said to have carried in its womb. If the 
Reformation had indeed sprung directly from the life of the third century, it must have 
been something widely different from what we find it to have been in fact; a birth, that 
could only have repeated, in its subsequent development, the general course of the 
Roman apostasy itself; as we may see exemplified, to some extent, in the tendencies of 
Puseyism as borrowed from this distant antiquity. That Protestantism in its true 
character has been something immeasurably better, is owing altogether to the fact that it 
did not spring in the way of direct historical continuation from the fourth century, or the 
third, or the second; but strictly and fully from the more advanced life of the Middle 
Ages, by means of which only the way was prepared for it to surmount, as it has done, 
the gigantic errors that have been left in its rear. 

As it regards too the present state of the Church, there can be no comparison again 
between the two theories, that which admits and that which rejects the idea of progress, 
in the same general view. Only as we can believe that Protestantism is itself a process, 
which three hundred years have not yet conducted to its issue, and that its very diseases, 



monstrous as they may seem, are only helping it onward to a triumphant resolution of its 
appointed problem, does it appear possible to be intelligently satisfied with the present 
posture of the great experiment. 

Thus much it has been thought proper to say on this subject of the progressive 
development of Christianity; as it is one which is very liable, in certain quarters, to be 
misunderstood and misrepresented. The difficulty which is made with regard to it, 
comes partly from this, that no proper distinction is made between Christianity itself in 
its ideal character, and the same Christianity as actually apprehended and realized in the 
life of the Church; and partly also from the fact, that so far as some notion of such a 
distinction may prevail the relation between the two is still contemplated as outward and 
mechanical, rather than inward and organic. In any true view of the case however 
Christianity must be regarded as the only proper idea of humanity itself. It is not to be 
joined with its other modes of existence externally, to make them complete; but it is to 
penetrate all modes of existence alike with its own life, and take them up organically into 
its own constitution. Till this be done, humanity must remain imperfect, and the idea of 
Christianity cannot be said to be fully evolved in the world. 

And yet who will dare to say, that the history of the Church has not this evolution 
for its object; which however is only to say, in other words, that it is such a process as has 
now been represented. In the case of the individual believer, something of the kind is 
generally admitted. His religion is expected to pervade his entire nature, not at once, but 
gradually and progressively, like leaven; till in the end the whole man, soul and body, 
shall appear transfused and transfigured with the power of it at every point. Here is a 
process, beginning at regeneration and ending in the resurrection; and yet at the last it 
cannot be said properly to include more than it has included from the first; only that 
which existed at first is principle merely, or potentially, in a state of involution, is fully 
actualized or evolved in the end in the perfect life of its subject. But such a process in the 
case of single Christians separately considered, can never folly represent the relation of 
Christianity to our nature. The life of man, in any view, is not something single and 
separate. To a great extent, it holds in the order and constitution of his nature as a 
whole. Humanity is not an aggregation merely of men, but an organic unity rather in 
which all men are one. And so Christianity also as the perfect conception of humanity, 
must take possession of it not by separate individuals simply, separately taken, but 
genetically. It must penetrate and transform into its own image the life, the whole life of 
the race, as such; and not till this shall have been done, can it be said to hate fulfilled its 
mission, or actualized its idea, or accomplished its full development in the consciousness 
of the World. Thus we have in the Church as a whole necessarily, the same progressive, 
leaven-like action of the Christian life, which we have just seen to hold in the history of 
the single believer. The kingdom of heaven here also is like leaven, not simply as 
diffusing itself extensively through the world, but in a still more important sense as 
transfusing itself intensively into the life of humanity itself as an organic whole. Now we 
see not yet the life of humanity in this view thus transfigured, just as little as we see the 
single mam made perfect in holiness and glory. Science, and art, and government, and 
social life, are by no means yet taken up organically into the living constitution of the 
Church. How then can it be imagined, that the life of the Church involves in its totality 
no process? And does it not lie clearly in the nature of the case, that this process must 
actualize or evolve from the idea of Christianity, age after age, what was not 



apprehended in the consciousness of the Church before, till it shall become complete 
finally in the new heavens and the new earth? Only indeed as it is comprehended in this 
general process, can the particular process by which the salvation of the single Christian 
is accomplished, from the new birth to the morning of the resurrection, be carried 
successfully forward. He is saved in the Church, the mystical body of Christ; and can 
become complete, only as the whole is made complete of which he is a part. His 
resurrection accordingly, the last result of the organize power of his new nature, will be 
reached only in connection with the consummation of the life of the Church as a whole, 
when in the fullest and moat glorious sense, old things shall have passed away and all 
things become new. 

The great question of the age undoubtedly is that concerning the Church. It is 
evidently drawing to itself all minds of the more earnest order, more and more, in all 
parts of the world. Where it comes to be apprehended in its true character, it can hardly 
fail to be of absorbing interest; nor is it possible perhaps for one who has become thus 
interested in it, to dismiss it again from his thoughts. Its connections are found to reach 
in the end, through the entire range of the Christian life. Its issues are of the most 
momentous nature, and solemn as eternity itself No question can be less of merely 
curious or speculative interest. It is in some respects just now of all practical questions 
decidedly the most practical. In these circumstances, it calls for attention, earnest, and 
prayerful, and profound. At the same time, the subject is clearly one of great difficulty 
and hazard; as we may see from the strange confusion and contradiction, in which the 
controversy with regard to it has come already to be involved. A subject manifestly, that 
is not to be disposed of in any way satisfactorily, in such flippant wholesale style as with 
some might seem to be considered sufficient for the purpose. Both the solemnity and 
difficulty of it have been deeply felt, in the preparation of the present work. It is the fruit 
of painfully severe thought, baptized it is trusted in the element of prayer. Not without 
true spiritual conflict, does it make its appearance in the world. And not without 
prayerful anxiety is its course followed, now that it is launched from the press, as the 
first fruit of the author’s labors in this form, in the new hemisphere. Should the views it 
offers be disapproved in any direction, it is desired only that it may be in the same spirit 
of earnestness in which they are presented. If anyone can show them to be wrong, not by 
declamation or positive assertion, but with deeper and more thorough exposition of the 
question itself it will be not only respectfully but thankfully received. For the theme is 
one that calls for light; and if the publication should only indirectly serve this end, by 
leading to the exhibition of some higher and better view, in which its own position shall 
be fairly and truly surmounted, it will be felt that it has not appeared in vain. The author 
however deprecate all hasty and superficial judgment, in which ignorance and 
presumption may prevail more than a heartfelt reverence for truths. Especially he 
protests solemnly beforehand against all false or partial: statement of his views; an evil, 
to which from, the nature of the subject and the posture of the times with regard to it, he 
cannot help feeling; that he is particularly exposed. 

J. W. N. 

Mercesnurg 

                  March 4,1845. 
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INTRODUCTION. 

BRETHREN BELOVED AND HONORED IN THE LORD. 

 

Guarded and led by the almighty hand, which rules the winds and the waves, I find 
myself standing at length in your midst, on the threshold of my new sphere of labor. But 
little more than a year ago, I had not the most distant idea of ever visiting the new world; 
while to you all, my very existence was unknown. You had sent two worthy 
representatives of your Church to the mother country, to secure for your Theological 
Seminary a man, whose name simply, carrying with it such a charm as it does for the 
friends of the gospel on both sides of the Atlantic, was sufficient to clothe the institution 
with new importance and credit; for whose sake alone, you were led to embark in so bold 
and weighty a movement. In the hands of Him who so often frustrates the prayers and 
plans of his people in one form, to establish them contrary to their short-sighted wisdom 
in another, this distinguished servant of God became the medium by which you were 
conducted to myself. In no turn of my life have I ever held myself more passive, than in 
this removal to America; in none, at the same time, have I endeavored more 
conscientiously and steadily to surrender myself entirely to the guidance of the Lord. 

Strong indeed was the temptation, I confess, to remain in the world-renowned 
metropolis of German science, where my academic career had just begun to open under 
favorable auspices in the society, of so many cultivated, profound, and noble minds, well 
fitted to enlarge and invigorate my inexperienced powers, and under the fostering care of 
a pious and highly gifted monarch, who has rendered his name immortal also in the 
annals of your Church, by the magnanimous interest he has shown in its welfare; there, 
along with the German Evangelical Church and Theology, though only as one of the least 
in her service, to fall or conquer in the deadly war, that now rages with fire and sword in 
the spiritual life of the old world. But the voice of nature became dumb, when the most 
competent judges in Germany, honored instructors and beloved friends, men long 
conspicuous in the religious history of the age, with strange unanimity joined in 
recommending me as one specially qualified for the vacant post at Mercersburg; and 
when your Synod subsequently, after the most earnest and mature deliberation, saluted 
me, as from the mouth of a single man, with the solemn call, Come over and help us! 

And thus I stand here today with the consoling consciousness, by which all 
darkness is made light, that in forsaking literary connections, country, kindred and 
friends, as a missionary of science, I have not pursued a road cast up by my own hands. 
How could I do otherwise, than I have done? Israel's pillar of cloud and fire has gone 
before me, in clear unbroken vision, from the palaces of Berlin to the foot of the Blue 
Mountains; so that I almost tremble in view of the vast perspective that is made to open 
upon me through such foretokenings, and under an unfeigned sense of my own 
weakness am ready to ask misgivingly, with one greater than myself, Who am I, Lord, 
that thou should send me! Yes, I speak it plainly in your presence, when I consider the 
vast expectations that rest upon me, and the unmerited marks of honor which attended 
my reception on the 12th of August, before all service on my own part, I should be cast 
down utterly, were it not for the stay I find in God's encouraging word : I will be with thy 
mouth, and will teach thee what thou shalt do. Fear thou not; for I am with thee; be not 
dismayed, for I am thy God. I will strengthen thee; yea, I will help thee, I will uphold 



thee with the right hand of my righteousness. Behold, I give power to the faint, and 
increase strength to them, that have no might. Even the youths shall faint, and he 
weary, and the young men shall utterly fall; but they that wait upon the Lord shall 
renew their strength; they shall mount up with wings as eagles; they shall run and not 
be weary, and they shall walk and not faint. 

Whether now I shall close my earthly career in the western world, or find myself 
called to the temporary service simply of scattering some germs that may be watered 
afterwards and brought to perfection by more competent hands; then to return to my 
original home, enriched with such observation and experience touching the Church, as 
are to be gathered from a land, mirroring like this her youthful infirmities and the fresh 
practical zeal of her first love, in one picture; this, I say, is a question, which it is not for 
me, nor for anyone else, at this time, to decide. God's thoughts are not our thoughts, 
neither are his ways our ways; and the man is to be counted happy, who by humble 
renunciation of his own counsels, and passive surrender of his course to the conduct of 
his heavenly Father, provides against painful disappointments; planting his feet on the 
firm ground of the actual present, and devoting his entire strength to its claims, free of 
all useless cares or empty dreams for the future. Now at least I am here, to serve your 
Church, and in and through this the Church universal of Jesus Christ. At present, no 
field is before me save that to which I have been called in America, and I have no ear for 
any call besides, cheerfully resigned to any issue that may follow. “Whether we live, we 
live unto the Lord”, it matters not where, in the old world or in the new; “and whether we 
die, we die unto the Lord. Whether we live therefore or die, we are the Lord's”. 

 

In such frame of mind, I proceed, according to ancient, venerable custom, before 
entering formally on my appointed work, to lay down in your presence, as representing 
here the German Reformed Church in this country, a sort of scientific religious 
confession, that may serve to explain distinctly the ground on which I expect to stand in 
your midst. I find myself at no loss, in these circumstances, in choosing my theme. On 
the practical relations of the service to which I am called, I have already spoken, in my 
ordination sermon, at another place. Here we have to do with its theoretic side; in such 
method however, as to hold in full view at the same time the connection of this with the 
other interest, and the end towards which it should continually reach in the life of the 
Church. I may say then comprehensively, that the foundation on which I stand, since by 
the grace of God I have come to any clear consciousness of religion and theology, is no 
other than the orthodox Protestant, or what in my view is the same, the Reformed 
Catholic faith; as it was preached loudly and powerfully by the reformers of the sixteenth 
Century, or rather by the Spirit of God in their persons, at once purifying the Church 
from the springs of its primitive life, and raising it besides into a new and higher form. 
Upon this ancient, venerable rock accordingly, against whose front so many hostile 
waves have already been broken, I propose to build, with divine help, in my present 
vocation; making due account at the same time of the past history of our Church as a 
medium of instruction, and having constant respect also to the special wants of our own 
country and our own age. 



Allow me then to speak of THE PRINCIPLE OF PROTESTANTISM, AND ITS 
RELATION TO THE PRESENT POSTURE OP THE CHURCH, PARTICULARLY IN THE 
UNITED STATES. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



PART FIRST, 

THE PRINCIPLE OF PROTESTANTISM IN ITS ORIGINAL RELATION TO THE 
ROMAN CATHOLIC CHURCH. 

 

To be true to its own idea, a REFORMATION must hold its course midway, or 
through the deep rather, between two extremes. In opposition on the one side to 
Revolution, or the radical and violent overthrow of an existing system, it must attach 
itself organically to what is already at hand, and grow forth thus from the trunk of 
history, in regular living union with its previous development. In opposition to simple 
Restoration, on the other side, or a mere repetition of the old, if must produce from the 
womb of this the birth of something new. Christianity was such a Reformation, not 
simply of Judaism, but of Humanity as a whole. With what gentle and loving 
accommodation, the Saviour and his Apostles, applied themselves to meet the general 
wants of the human heart, and those particularly of their own time. Towards the 
institutions of the old dispensation, disfigured though they were with arbitrary human 
additions, and towards its official ministers also, however poorly for the most part their 
personal character comported with their office, they exhibited all becoming respect. No 
iconoclastic zeal distinguished their steps; no revolutionary whirlwind gave token of 
their presence. Christ must fulfill all righteousness himself, and charged his hearers to 
observe and do what was commanded by those who sat in Moses’ seat. Paul, as he 
informs us himself, became to the Jew a Jew, to the Gentile a Gentile, and in one word 
all things to all men, that he might if possible gain all to Christ. John was ready to allow 
the gift of prophecy to Caiaphas, in his character of high-priest and found no difficulty in 
admitting, that the everlasting light of the divine Logos had shined in darkness through 
all ages, gradually preparing the way for its personal manifestation. And yet the 
watchword both of himself and his fellow apostles, openly and broadly proclaimed upon 
their common banner, was the Lord's declaration, Behold I make all things NEW! And 
what was the result of their mission. In the end, these humble, unlettered fishermen of 
Galilee caused both the Jewish and Pagan systems to fall to the ground together, and 
turned the history of the world into a different channel altogether. 

The same twofold character belongs to the vast ecclesiastico-religious movement of 
the Sixteenth Century. This too carries upon its standard the sacred field motto, “I am 
not come to destroy, but to fulfill”. And thus neither the unhistorical radical on the one 
hand, nor the motionless slave of the past on the other, can find in the true 
representatives of the Reformation either precedent or pattern. 

The case requires to be surveyed under both aspects, in order that the principle of 
our Church may be fully comprehended, and its position turned to right account for the 
purposes of God’s kingdom. 

 

 

 

 



I. The Retrospective Aspect of the Reformation; or its catholic union with the 
previous history of the Church. 

 

In the first place, we contemplate the Reformation in its strictly historical 
conditions, its CATHOLIC UNION WITH THE PAST. This is a vastly important point, 
which thousands in our day appear to overlook entirely. They see in the 31st of October, 
1517, it is true, the birth day of the Evangelical Church, and find her certificate of 
baptism in the ninety five theses of LUTHER; but at the same time, cast a deep stain 
upon the legitimacy of this birth itself, by separating it from all right relation to the time 
that went before. In this way, all interest is renounced in the spiritual wealth of the 
Middle Ages; which however belongs to us of right, as fully at least as it does to the 
Church of Rome. And what is worse still, the lie is given practically to the Lord’s promise 
itself, “Lo, I am with you always, even unto the end of the world” 

No work so vast as the Reformation could be the product of a single man or a single 
day. When LUTHER uttered the bold word which called it into being, the sound was at 
once echoed back again, as in obedience to an enchanter’s wand, not only from every 
quarter of Germany, but from England also, and France and Italy, and Spain. He gave 
utterance to what was already darkly present to the general consciousness of his age, and 
brought out into full view that which thousands before him, and in his own time, had 
already been struggling in various ways to reach. Genuine Protestantism is no such 
sudden growth, springing up like a mushroom of the night, as the papist, and certain 
narrow minded ultraprotestants, would fain, have us believe. Its roots reach back to the 
day of Pentecost. In all periods of the Church, in connection with the gradual progress of 
Romish corruption, it has had its witnesses, though not always fully conscious of their 
own vocation. And it was only when it had become fully prepared, in all parts of the 
Christian world, both negatively and positively, to stand forth in full separate, objective 
manifestation, that the Lord of the Church in the end, from an obscure corner of 
Germany, called into life the herald, whose word was to solve the oppressive riddle, with 
which all Christendom had been so long burdened; the spiritual Columbus, that should 
open the way into the territory, still unknown though long at hand, of evangelical 
freedom. 

As the several departments of human life are bound together by an inward organic 
union, like the members of the same body; while religion in particular, which takes hold 
upon the entire man, in the inmost ground of his personality, must exert a modifying 
influence in every other direction; the case requires, that we should take account of the 
tendencies which led the way to the Reformation, in the spheres of Politics and Science, 
as well as in that of the Church strictly taken. 

As it regards the first, it is clear that both Romanism and Protestantism rest 
constitutionally upon a national basis. Christianity, in its eternal and everlasting 
character, is raised indeed above every distinction of nation or race. It is a religion for 
the whole world. Still, on its first publication, it found on all sides a given, historical 
development, a settled, system of society, already at hand. This, of course, it did not seek 
to demolish and reconstruct, but simply to transfuse with the power of its own divine 
life. In this way, it became possible for the old order of existence to break into view 
again, with all its characteristic faults and virtues in the bosom of the Church itself, 



reflecting the Christian religion under its own peculiar image. Where previously the 
eagle of the war god spread forth his powerful talons, and the earnest, manly spirit of 
pagan Rome was enabled to organize and hold together, by the force of one gigantic and 
yet minutely specific system of Law, the entire world lying submissive at her feet; there, 
now, a new empire appeared, Rome restored in the Church; built up in part by the same 
agencies as before, invigorated only by the presence of a higher principle; subduing the 
most barbarous nations, under the banner of the cross, and binding the most distant to a 
common centre; but at the same time repeating the lightnings of the Capitol in the 
thunders of the Vatican, directed against every motion of freedom, and in its conflict 
with the world, gradually taking up all the elements of the world’s corruption into its 
own constitution. In both cases we meet essentially the same features of character; 
immovable resolution, iron constancy, a restless grasping after universal dominion, and 
confidence of perpetual stability; but in connection with all this, an artful cunning policy, 
disguised beneath a show of urbanity, the jesuitic maxim, of the end sanctifying the 
means, and a heartless disregard to both national and individual rights, in the midst of 
vast pretensions to liberality and broad-hearted pliant toleration. The papacy is a 
Christian universal monarchy, erected on the popular spirit of ancient Rome. And as it 
is necessary that authority should go before independence, the general before the 
particular and single; which implies that barbarous tribes require the force of a heavy 
disciplinary institute, in the first instance, to bring them to a full free knowledge of 
themselves; no unprejudiced historian will dispute the merits of the Romish system, as 
eminently fitted for this service. Nay, in view of such countries as Italy, Spain, and 
Ireland, which have not yet outgrown their political minority, must we not allow a 
relative necessity for it, even in our own day  

Protestantism springs as all know, from the German life, which may be considered 
constitutionally its proper womb and cradle; as we find prophetically indicated by many 
voices of the Middle Period even, like that of Mechtildis, with her, remansurum, pauper 
em et afflictum coetum in Germania, qui pie ac pure Deum colat. It was not a matter of 
mere chance therefore, or something indifferent in its nature, that the father of the 
Reformation, surpassing all his followers both at home and abroad, should have borne 
upon him the impress of this particular nationality, in its purest, most original, and most 
perfect form; and that his German translation of the bible became the recruiting call to 
so many thousands, to rally round the standard of the new, or rather, renovated faith. In 
LUTHER, all the essential traits of the German nationality are found collected as it were 
into a single focus; indomitable energy, earnest childlike integrity and simplicity, 
unaffected humility, and a predominant tendency towards the world, of thought and 
feeling; to which must be added, it is true, a blunt carriage, running not unfrequently 
into downright rudeness, and a certain undervaluation of the outward costume of life, 
not to be approved in any case. Such a nationality is fitted constitutionally for a deep, 
inward apprehension of the Christian system; while the Roman and Romanist spirit, as 
naturally, was led to embrace it prevailingly in a more outward way, as a body of mere 
rules and statutes. Those forms of character which have distinguished the German 
nature from the beginning, its love and truth, its geniality and depth, should be regarded 
as the prophetical preparation for Christianity. They were so more emphatically even 
than the penitential discipline of the Hindoos, or the earnest idealistic longings of the 
Platonic Philosophy; which last, as it is well known, served the purpose of a bridge, to 
conduct so many of the early fathers to Christ. 



These two opposite orders of life, which might have seemed to be forever disjoined 
by inward ineradicable mutual hatred, no less than by the heaven climbing mountains of 
snow that separated them outwardly, found the middle wall of partition between, them 
broken down notwithstanding by the power of Christianity, as the religion of the world. 
But now in proportion as the German tribes, under, the motherly supervision of Rome, 
began to wake to. self-consciousness, the old struggle of Arminius also, which may be 
said to have foreshadowed the disruption of the papal yoke by Christian Germany, was 
gradually renewed. The entire Middle Period is full of the conflicts of the imperial power 
in Germany with the papal authority at Rome. German blood was poured out like water 
on the battle grounds of Italy. As far back as the time of the Hohenstaufen a sect in 
Swabia declared the pope a heretic; and it was long a popular tradition in Germany, that 
Frederick the Second would one day return, or an eagle spring from his blood, to 
overthrow the Romish Church. The conflict grew always more violent and fierce, in 
proportion as the papacy surrendered itself, more and more, to the Machiavellian policy 
of employing mere worldly influences for the accomplishment of its ends, and laid itself 
out, under cover of the Church, to advance the private interests simply of the popes and 
their courtiers, directing the sword of St. Peter against every liberal movement that came 
in their way. Such foul prostitution of things sacred and divine to mere secular ends, 
carried to the most shameless climax at last in the traffic in indulgences as conducted by 
Tetzel, together with such hierarchal despotism intolerant of all right and all freedom, 
could not fail to shock the moral earnestness of the German spirit in the most serious 
manner. How could it be otherwise, in the case of a people, which in its purest 
representatives has ever subordinated national, political, simply egoistic interests to the 
world-embracing claims of the spirit, as embodied in the Church; and which in the 16th 
century, in particular, when almost every other nation either remained altogether in 
communion with Rome, or stood forth simply on general protestant ground, chose to be 
torn in pieces of its own children, and to see its fields laid waste and its fair territory 
divided, rather than to give up eternal truth for a political advantage, the momentous 
issue which divided the two Confessions, to save the unity of the nation. 

The long cherished opposition just mentioned passed over, towards the close of the 
Middle Ages, into the most distinguished, popular productions of the German national 
literature, particularly in its epic, dramatic, and satiristic forms. It is sufficient to remind 
those who are acquainted with the subject, of the Eulenspiegel, the German version of 
Reineke Fuchs, and the Fastnach-spiele of Hans Rosenblut. All these compositions 
served to bring continually nearer to the consciousness of the people, the faults of the 
time, and especially the corruption of the Clergy and the pernicious consequences of 
transalpine influence. In the end the tendency of the popular national literature found its 
most eloquent expounders, simultaneously with the appearance of Luther, in the 
persons of ULRICH VON HUTTEN and the celebrated HANS SACHS. 

But with all the importance of this political and literary opposition to Italy, it is by 
no means sufficient of itself to explain the Reformation. To suppose this would be 
superficial in the extreme; as is shown at once by the fact, that a large part of Germany 
still continues, though in a more inward and free way than other nations, to do homage 
to the see of Rome. It would have been a calamity rather, if the political tendency had 
drawn the direction of the Reformation into its own hands. Luther found no pleasure in 
the later enterprises of Hutten and Sickingen; taking the ground against them, that the 



Church was not to be revived by means, of outward, carnal weapons, but only by means 
of the divine word from which it had its life in the beginning. The war of the Peasants, 
which rose like a dark column of smoke in connection with the pure flame of the 
reformation, was repudiated by him as a miserable caricature of his work; and just as 
little respect did he show for the Anabaptists and their wild dreams of liberty and 
equality. 

The way of the Reformation was prepared, in like manner, in the smaller circle of 
the learned, by the revival of the sciences; and it is a circumstance accordingly not to be 
overlooked that the representatives of the movement, in particular MELANCTHON, 
CALVIN and BEZA, surpassed in thorough humanistic culture, almost all their 
contemporaries. The emigration of learned Greeks to the West, which took place after 
the destruction of Constantinople, and the fruitful labors of PETRARCH, had 
contributed to extend still more and more the study of the ancient languages; the 
darkness of ignorance and superstition, was coming gradually to disperse; the spiritual 
horizon of the nations had begun to grow clear. In Italy, the ancient life, through living 
contemplation of' the monuments of classic Art, stood forth in fresh reproductions, 
revolutionizing on a large scale the entire literature, and indeed the whole order of 
thinking. Almost all the philosophical systems of Greece and Rome, were honored again 
with living adherents and advocates. Platonism once more, as in the first ages of the 
Church, excited a longing for something higher and better than all that was offered by 
the present. We see this particularly in MARSIGLIO FICINO, who may be taken as the 
representative of a widely extended feeling, and who especially in his latter years —a sort 
of Christian Plutarch— endeavored to reconcile the culture of the age with Christianity. 
The knowledge of the Hebrew and Greek languages, promoted with untiring zeal by 
REUCHLIK and ERASMUS, furnished the key to the understanding of the Old and New 
Testaments, and enabled the Reformers, (indispensable for the purpose,) to translate 
them into the vernacular tongues, and so to open the way for them into the life of the 
people. It deserves notice particularly, that the two first editions of the Greek New 
Testament, that of Erasmus in the year 1516 and that of the Complutensian Polyglott in 
the year 1520, appeared simultaneously with the commencement of the Reformation; 
and under protection too of the papal authority, which dreamed not yet of the powerful 
assault, that was to be made upon it soon from this book. The edition of Erasmus was 
repeated in a short time, over and over again, and thus by means of the art of printing, 
not long before discovered, found its way into thousands of hands. 

It shows strikingly how very general the feeling of opposition to the superstition 
and immorality of the clergy had become, that this same small, cowardly and cautious 
Erasmus was enabled to occupy so successfully as he did the apparently bold and 
perilous position in which he stood. No one attacked the vices, of the clergy so sharply, 
with the same cutting wit and inexhaustible humor. His hatred for the monks seemed to 
be constitutional. He made it his great business, to draw theological study off from the 
reigning scholastic method, and back to the fathers of the Church and the New 
Testament; and to this last, not as exhibited in the Vulgate, which he was bold enough to 
convict of an immense mass of errors, but as found in the original text. And still, this 
man stood in the most honorable correspondence with the leading men of his time. 
Presents, and marks of respect, were showered upon him from all sides. Wreaths of fame 
adorned his person. His presence was courted, with special invitation, in all parts of the 



world. And his Encomium Moriae, the most severe of all his works against the clergy, 
passed during his lifetime through twenty seven editions, and made its appearance in 
every cultivated language of the age. 

But still these scientific and humanistic tendencies again, are not sufficient to 
account for the Reformation. Many, by the study of the ancient languages and 
philosophy, were led, in Italy particularly, into the most decided infidelity, which is 
worse of course than superstition itself. Erasmus himself, it is known, drew back in his 
latter years always more and more from the work of the Reformation. We cannot 
pronounce him void of all regard for evangelical truth; but altogether his influence was 
mainly of the negative sort, and was just as likely, but for the intervention of the 
reformation in its true form, to have called forth a false and perilous action, in the free 
thinking, liberalistic style, as it was to serve the cause in question. “He knew well”, as 
Luther tells us, who saw through him completely, “how to expose errors, but not how to 
teach the truth”. Indeed if science and art could have produced the Reformation, Leo the 
Tenth, in whom they found so zealous a patron, must have been one of the best 
reformers. The learning and cultivation of the age were primarily of the nature of a mere 
instrument, which, as it came to be associated either with piety or with the spirit of the 
world, might be made subservient to exactly opposite ends. 

Leaving behind now the outer court of politics, popular literature and profane 
science, as thus far surveyed, we approach nearer to the proper sanctuary of the 
Reformation, and fix our attention on the movements by which its way was prepared in 
the sphere of Theology and the Church. Here however we must distinguish carefully 
between simply negative action, so directed against error as to make war upon the truth 
more or less at the same time, and that of a positive character, springing from the life of 
the Church itself. The first we find exemplified, in general, by the sects of the Albigenses, 
the Beghards and Beguines, the Bogomiles, and Catharists; and by such men moreover 
as ARNOLD of Brescia, AMALEICH of Bena, DAVID of Dinanto, and others, who 
without any proper Church-feeling, and under the influence of hyper-spiritualistic, and 
not unfrequently Manichean and pantheistic views, set themselves in opposition to truth 
and error promiscuously. The Catholic Church regarded all these properly as heretics; 
but employed carnal weapons, instead of the sword of the Spirit, to put them down, and 
in this way rendered them only so much the more dangerous. 

Of much greater account, of course, is the positive tendency of the Theology and 
Church of the Middle Ages towards the Reformation. Here we meet whole communities, 
and also single voices. Among the first, a principal place belongs to the Waldenses; who 
accompany us in spite of the fierce persecutions of the papacy, like a lamp in the night, 
from the middle of the twelfth Century down to the lime of Luther; and whose life of 
simplicity and strict virtue is still perpetuated indeed, even in our own time, amidst 
surrounding Romish superstition, in the vales of Piedmont, near to Turin. They based 
their opposition to the reigning Church upon the holy scriptures, which many of their 
members knew almost entirely by heart; so that, in some instances, they were called in 
even by the Romish ecclesiastics themselves to assist them in their disputations with 
heretics. 

 



WICKLIFFE in Oxford, and Huss in Prague, though apparently overwhelmed by 
the ruling hierarchy, had not labored in vain, in contending against abuses and false 
doctrine, and in calling men’s minds away from externals to inward godliness, and from 
human traditions to the word of God as the only fountain of true theology. We find a 
large number of Wickliffites in England; and from the Hussites arose by degrees the 
Bohemian and Moravian Brethren, who made it their object to restore the simplicity, 
spirituality, and strict discipline of the apostolic age. They had already as many as two 
hundred churches and houses for prayer, in the beginning of the Sixteenth Century. 

The Society of the Fratres communis vitae also, instituted by GERHARD GROOT, 
towards the close of the 14th Century, must not be forgotten. It proposed to preserve 
what was true and good in the conventual system of the age, without its excrescences. 
Thus for instance it allowed no monastic vows, but only free resolutions in dependence 
on God’s grace. From this association proceeded many distinguished men, with 
THOMAS A KEMPIS at their head; who preached the word of God in the vernacular 
tongue; devoted themselves earnestly to the instruction of the young; insisted in a style 
very different from the Pharisaic formality of the times on deep, inward, practical piety; 
and in opposition to the prevalent dry learning of the schools, acknowledged no wisdom, 
but such as carried with it at the same time a sanctifying power. 

Attention is due farther to an association that rose in Italy, and formed an 
interesting analogy of the German Protestantism, though for reasons easily understood 
it fell far short of it in its development. An Oratory of divine Lore was established in the 
church of St. Sylvester and Dorothea, across the Tiber at Rome, where in the time of LEO 
X as many as fifty or sixty distinguished men, including such names as CONTARINI, 
SADOLET, GIBERTO, CARAFFA, and LIPPOMANO, were accustomed to meet stately 
for mutual religious edification. These men, some of whom afterwards struck into a very 
different path when they came to be adorned with the cardinal’s cap, had come to the 
very threshold of the evangelical doctrine of justification! CONTARINI composed a 
treatise on the subject, which led POLE to say, in writing to him, “You have brought into 
the light a precious jewel, which was before half concealed in the keeping of the Church”. 
Another member of this association M. A. FLAMINIO writes in his epistle to Theodorina 
Sauli: “The gospel is nothing else than the glad tidings, that the only begotten Son of 
God, clothed in our flesh, has rendered satisfaction to the righteousness of the eternal 
Father on our account. He who believes this enters into the kingdom of God, finds 
universal forgiveness, is changed from a carnal to a spiritual nature, from a child of 
wrath to a child of grace, and leads a life of sweet peace in his conscience”. 

But among all the movements and connections in which a reformatory element 
may be discovered to have been at work before the time of Luther, none is more worthy 
of being noticed, than the interest of mysticism. Its influence was felt indeed by several 
of the associations to which we have already referred, particularly by the Brethren of the 
Common Life. But we find it besides running in various forms, with more, full 
development, through the entire Middle Age; and the influence of it, in this view, on 
Luther himself, is not to be mistaken. He was the affectionate disciple of JOHN VON 
STAUPITZ, in whom a profound, Augustinian, mystical tendency strongly prevailed; and 
he was the publisher and eulogist of the old treatise entitled, The German Theology, 
which may be regarded as the flower of the ascetico-speculative spirit in this form. The 



reformatory bearing of the mystical system appeared in this, that it drew attention away 
from mere externals, in which the idea of religion and the Church had become well-nigh 
lost, to the exercises of the heart; and breaking through the barriers, which had been 
interposed between man and his Maker by the hierarchical framework of the papacy, 
and in defiance at the same time of the dialectics of the schools, threw itself directly into 
the stream of the divine life itself. In its view, religion was to be apprehended not as a 
system of forms, but as the inmost life of its subject. It thirsted after direct communion 
with God. Mysticism however had no power, of itself, to produce a reformation. It is 
deficient in practical energy. Predominantly subjective in its nature, and resting too 
exclusively in mere feeling, it has no capacity to overcome the world. Its life proceeds 
accordingly, in lonely retirement, without action, like the mysterious flower that unfolds 
its petals in the stillness of the night, but gathers them in again with shrinking 
sensitiveness as soon as they are touched by a hand. 

Not less significant however than these collective tendencies, are the separate 
strivings towards the Reformation to be considered, which show themselves in 
particular individuals with growing frequency, in the course of the 15th Century and with 
the opening of that which followed. These sprang partly from a practical religious 
interest, and partly from an interest in theology as a science, and in both forms wrought 
powerfully, in the way of controversy and in the way of quiet positive teaching, to 
prepare the way for the new era that was at hand. The celebrated councils of Constance 
and Basel, which had insisted on a reformation of the Church in its head and members, 
though with their self-contradictory constitution they could not accomplish the work; 
and the deep toned lamentations, of a NICOLAS OF CLAMENGE, (de Clemangis,) 
PIERRE d'ATILLY, JOHN VON GERSON, and others, over the reigning corruption, had 
served to disseminate a longing desire for a better, state of religion through all sections 
of Europe. This feeling found its organs in such men as the Dominican SAVONAROLA of 
San Marco in Florence, who preached with prophetic indignation, in the boldest style, 
not without a hurtful mixture indeed of political zeal, against the licentiousness that had 
come to abound in the Church, and sealed his testimony with his blood in the year 1498. 
Such also were JOHN VON WESEL, (de Wesalia,) Professor of Theology at Erfurth, (d. 
1482), JOHN VON GOCH, a native of Cleves, (d. 1475), and the Frieslander, JOHN 
WESSEL (f 1489). These all insisted more or less clearly on the Agustinian doctrine of 
grace, in opposition to the prevailing Jewish idea of righteousness by works and bondage 
to the law, and appealed to the sacred scriptures as the only sure ground and source of 
Christian doctrine. This was carried so far indeed in the case of John Wessel, who went 
beyond all others before the Reformation in his apprehension of the protestant doctrine 
of justification, that LUTHER, under valuing it is true his own merits, did not hesitate to 
say : “If I had read Wessel previously, my adversaries might have supposed that Luther 
had borrowed all from Wessel, so well do our views agree”. In none of these men 
however was there found such a union of all the powers that are needed for a 
reformation, as was possessed by LUTHER and CALVIN, for whom it was reserved 
accordingly to accomplish so great a work. 

Enough has been said already to vindicate an absolute historical necessity to the 
Reformation, and to expose in its utter emptiness and nakedness the reproach, cast upon 
it by its enemies, as an uncalled for innovation. We go farther however, and affirm, that 
the entire Catholic Church as such, so far as it might be considered the legitimate bearer 



of the Christian faith and life, pressed with inward necessary impulse towards 
Protestantism, just as Judaism—not in its character of Pharisaism and Sadduceeism 
indeed, but as a divinely appointed preparatory institute, and viewed in its true historical 
import—rolled with steady powerful stream, in its interior legal, symbolical and 
prophetical principle, directly towards Christianity, as the fulfillment of the law, the 
prototype of all its symbols, and the accomplishment of all its prophecies. The Councils 
of Constance and Basel alone furnish proof, that the call for a reformation had its 
ground, not simply in the sects, and in single individuals more or less estranged from the 
objective life of the Church, but in the heart of the Church itself, and in the persons of 
those who were most fully penetrated with its life. This affirmation, as well as the appeal 
to the case of Judaism, may require some additional illustration. 

The Catholic Church of the Middle Ages, as already intimated, was a Church of Law 
and Authority; well fitted, by means of its vast disciplinary system, turning on a single 
living centre and perfectly complete in all its parts, to exercise a wardship over the 
nations, still in their childhood, till such time as they might be ripe for a fuller 
appropriation of the evangelical principle, and the use of an independent manly 
freedom. In saying this, we do not question the presence of the gospel in the communion 
of the Roman Catholic Church, any more than we doubt the comfort of the promise, that 
went hand in hand with the development of the Old Testament law. Still, the 
predominant spirit, in both cases, was legal; as might easily be proved, in minute detail, 
if this were the proper place. Now it belongs always to the nature of the law, to excite in 
man a feeling that reaches beyond itself, and refuses to be satisfied by its means; a 
feeling that craves reconciliation with the lawgiver, and the full possession of that 
righteousness which he requires. More definitely expressed, the law is a schoolmaster to 
bring men to Christ, who has fulfilled its requisitions in their largest extent, and makes 
over to us the benefit of this obedience, as a free unmerited gift, by the power of his 
Spirit. Thus the Jewish dispensation looked always towards the gospel; and in like 
manner the discipline of the Roman Church involved an inward struggle, that became 
satisfied at last only in the evangelical emancipation of Protestantism. 

It is only from this point of view we come to understand fully the personal life of 
LUTHER, in which the genesis of our Church, itself is reflected with the most clear and 
graphic representation. It was no political, national, scientific, or theological interest 
even, that impelled him to his work. The immediate, original ground of it, is to be sought 
in the very centre of the religious life of the Catholic Church itself, as it stood at the time. 
This Church, he was proud at one time to call his mother; and his separation from her 
visible head cost him a struggle, a self-immolation, of which, now that the great rupture 
is past, it is hard for us to form any clear conception. The most faithful and conscientious 
of monks, he subjected himself intellectually to the logical discipline of the schools, and 
bore practically the prescribed penances and other legal burdens of the Catholic Church, 
as those of Judaism had been borne by Paul. To become righteous before God, to appear 
as a saint in his presence, was the object for which he wrestled without intermission. But 
the longer he continued in this hard school, he became sensible the more of his own 
weakness, and of his immeasurable distance from the ideal he was laboring to reach, and 
in the same proportion was brought to long, after a redeemer from the body of such 
death, and the terrible conflict between the law in his members and the law of the Spirit; 
till in the end, like his great apostolical pattern, he beheld the Crucified in his spiritual 



glory, and by faith in him received at once, in all its fullness, as a free gift, all that he had 
been vainly endeavoring to secure by his own strength before. Of a truth, we may say, the 
pains endured in, the mortification of the flesh and in legal wrestlings after 
righteousness with God, by the noblest spirits of the Middle Ages, the Mystics in 
particular, with the anxiously religious Augustinian Monk at their head, are to be 
regarded as the true birth-pangs of our Protestant Church. 

As the result then of this whole representation, we reach the following, for the 
vindication of Protestantism vastly important, and even indispensable, proposition : The 
Reformation is the legitimate offspring, the greatest act of the Catholic Church, and on 
this account of true catholic nature itself in its genuine conception : whereas the Church 
of Rome, instead of following the divine conduct of history has continued, to stick in the 
old law of commandments, the garb of childhood, like the Jewish hierarchy in the time 
of Christ, and thus by its fixation as Romanism has parted with the character of 
catholicity in exchange for that of particularity. 

 

 

II. The Prospective Aspect of the Reformation; or the Protestant principle in its 
positive force. 

 

With this proposition, we have already touched upon the second essential 
constituent, of the Reformation, according to which it is to be viewed as a historical 
advance on the part of the Church; and in the closest connection with the pressure of 
previous long accumulating want, a new birth from the womb of its life in, the old form. 
The subject however, in this aspect, calls now for closer elucidation, in a direct way. 

It must be remarked, in the first place, that when we, speak of advance, or progress 
here, we do so with reference only to the previous apprehension of Christianity in the 
Church, and not to Christianity itself, as exhibited, in its original and for all times 
absolutely normal character in the writings of the New Testament. Our comparison of 
the relation of the Evangelical Church to the Roman Catholic, with the relation of 
Christianity to Judaism, must be taken therefore with a material limitation. Christianity 
stands related to Judaism, not simply as fulfillment to presentiment, enlargement to 
compression, substance to shadow; but is at the same time specifically a new creation. 
No expansion, simply of the idea of the Old Testament, as such, was sufficient for its 
production. This could take place only by the creative act of God, in his incarnation, his 
life, sufferings, death and resurrection, as God and man in one person, and in the real 
and full communication of the Holy Ghost, which had irradiated the human 
consciousness before only in a transient and sporadic way. Beyond Christianity itself 
however, as thus introduced into the world, there can be no similar advance. Our faith 
must be subverted in its very ground, if now that Christ has appeared, “the fullness of the 
Godhead bodily”, and given his Spirit to the apostles to “lead them into all truth”, we 
should allow ourselves to expect, like the Jews, a still higher revelation. In its own 
nature, as a new order of life, Christianity has been complete from the beginning; and 
there is no room to conceive that any more perfect order can ever take its place, or that it 
may be so improved as in the end to outgrow, entirely its own original sphere. But 



notwithstanding this, we are authorized to speak of advance or progress in the case of 
the Church itself, and on the part of the Christianized world; and of this not merely as 
extensive, in the spread of the gospel among Pagans, Mohammedans and Jews; but as 
intensive also in the continually growing cultivation and improvement of those four 
great interests of the Church, doctrine, life, constitution, and worship. The Church, not 
less than every one of its members, has its periods of infancy, youth, manhood, and old 
age. This involves no, contradiction to the absolute character of Christianity ; for the 
progress of the Church, outward or inward, is never in the strict sense creative, but in the 
way only of reception, organic assimilation and expansion. In other words, all historical 
development in the Church, theoretical and practical, consists in an apprehension always 
more and more profound of the life and doctrine of Christ and his apostles, an 
appropriation, more full and transforming always of their distinctive spirit, both as to its 
contents and its form. Only so far as a doctrine or ordinance of the Church bears this 
character, may it be allowed to have normative and enduring force. If it could be clearly 
shown for instance, that the doctrines of the trinity and the two natures in Christ, as 
dogmatically developed and symbolically established in opposition to heretical errors in 
the Fourth, and Fifth Centuries, are not contained so far as substance is concerned in the 
New Testament, but contradict it rather, their authority must fall before the culture of 
the age, to make room for a different view in consonance with the scriptures. 

In this sense then, the Reformation is an advance, not of Christianity itself, but of 
its tenure at least upon the consciousness of the Christian world. We may bring forward 
indeed many passages from the writings of AUGUSTINE, ANSELM, BERNARD OF 
CLAIRVAUX, and other men occupying a position near to the Reformers, which seem to 
teach the cardinal doctrine of justification by grace; and it may be affirmed with truth, 
that all real christians, from the beginning, had lived upon this doctrine at bottom, 
unconsciously to themselves. But still their piety, in its general character, must be 
admitted to carry with it more or less of a legal complexion. Only in single, exalted 
moments of their existence at best, were they enabled to lay hold of the freedom, the 
assurance of salvation, and full triumphant faith, to which we have been raised by the 
Reformation. This merit at least belongs to the Reformers, that they have brought into 
clear consciousness what existed only darkly before in the soul, and have made that to be 
common property in the Church which had belonged previously only to single and highly 
gifted individuals. On the other hand, when we bring the soteriological ground principle 
of the Reformation into the light of the New Testament, particularly the epistles of Paul, 
we find it ratified here with such clear and distinct enunciation, that we are ready to 
wonder why the Church should not have come to the knowledge of it a great while 
sooner. But to penetrate from the surface into the depth, from the shell to the kernel, is 
something far more difficult than it seems; a work belonging to God’s chosen 
instruments, the architects of the world’s history, the wakers of slumbering centuries. 

The new vital principle of the Reformation, as compared with the form in which 
Christianity had been held previously, is not to be sought in the sphere of the objective, 
more theoretic doctrines; such for instance as the trinity, the incarnation, or the relation 
of the divine and human natures in the person of Christ. These it incorporated into itself 
rather, as they had been previously perfected by the great ecumenical councils, asserting 
and maintaining thus its catholic interest in the true spiritual acquisitions of the ancient 
Church. On the contrary, the Sixteenth Century was the classic period for the full 



exposition of the Christian soteriology, as standing in the subjective appropriation of the 
work of redemption. The reappearance of Unitarian and Arian errors at the time must be 
considered a mere accidental excrescence, such as we find attending every great 
historical occasion. The essential, fundamental doctrines of the Reformation then fall 
within a sphere, which had not previously been occupied by the decision of any general 
council, as in the case of the trinity and the constitution of Christ’s person, and where 
accordingly it was possible to advance new scriptural statements, without contradicting 
the true Catholic Church. The movement in this view was not an effort, to overthrow and 
reconstruct the work of this Church, in the case of its great cardinal doctrines as already 
positively defined by the general councils; but to carry forward and complete that work 
rather, by going on to define and settle what had not yet been made the subject of action, 
in the same positive style. As little may we say, that the Reformation stood essentially in 
an effort to subvert the papacy and hierarchy; although this is often affirmed. Those who 
regard it in this light, do not consider that LUTHER had already uttered his positive life 
principle, before he thought of a breach with the pope; and that much later even 
MELANCTHON, in subscribing the Articles of Smalcald, professed himself willing to 
accept the pope, as de jure humano head of the Church. Such a principle besides would 
give no distinction between the Protestant Church and the Greek, or common sects even, 
which all agree in rejecting the primacy of Rome to the same extent. The great point was, 
to eradicate popedom from the heart itself, which is too prone, away from all connection 
with Rome, to make an idol of mere human authority, in forms that may appear more 
plausible perhaps, but are often more intolerably tyrannic on this very account. 

Still more prevalent is the view, by which the essence of the Reformation is placed 
in the emancipation of the human mind subjectively considered; that is, in the 
triumphant assertion of the liberty of faith and conscience, as well as of unlimited 
scientific inquiry. Rightly understood this to be sure has its truth; but as commonly 
represented, it is a sheer, caricature of history. It is made to mean very often, for 
instance, a full liberation of the subject from every sort of restraint, the overthrow of all 
authority as such. But of such escape from discipline and rule, the Reformers had no 
thought. Their object was rather to bind man to the grace of God, and to lead his 
conscience captive to God's word. In every view, the act of protesting is not the first and 
main constituent in the Reformation, but the result only of a positive affirmation going 
before. This last accordingly is the great point from which alone its true importance 
springs. Only in connection with such an original positive life principle, and as flowing 
from it, can deliverance from the papacy, and the restitution of private judgment to its 
rights, find any right sense, any religious value. Apart from this connection, they fall over 
to the province of infidelity, with which the Reformation has nothing to do. 

Such a positive religious principle now is the doctrine of the exclusive authority of 
the sacred scriptures as a rule of faith; and it is a very current idea, particularly in the 
Reformed Church, that this doctrine forms the proper centre and root of Protestantism. 
But this also we cannot admit, although the Christian life of the Reformers was shaped, 
from the beginning by the scriptures. For this principle is formal only, and so secondary, 
presupposing the presence of a definite substance which it must include. In order that 
the scriptures may be taken as the exclusive source and measure of Christian truth, it is 
necessary that the faith in Christ of which they testify should be already at hand, that 
their contents should have been made to live in the heart by the power of the Holy Ghost 



accompanying the word and the Church. And so all turns upon the particular 
constitution of this faith. The Socinians, Swedenborgeans, later Unitarians, and other 
sects, made the same strenuous appeal to the scriptures, as their only authority; but they 
stood quite off from the true living ground of the Reformation notwithstanding, and 
have accordingly a wholly different sense to the bible, in the most weighty points.  

 

 

Material Principle.  

That we may come to the farthest source then, we must inquire after the material or 
life principle (principium essendi) of the Reformation. This, according to history, is no 
other than the great doctrine, which is presented by Paul especially as the entire sum of 
the gospel; the doctrine of the justification of the sinner before God by the merit of 
Christ alone through faith. This doctrine was the fruit of LUTHER’S earnest spiritual 
conflicts already noticed; and it formed the proper soul, the polar star and centre of his 
life, from the commencement of his reformatory career on to his last breath. The Romish 
Church may be said to urge precisely her most earnest and pious members always to-
wards this point; as we see in the case of the Jansenists, condemned indeed by the pope, 
and in our own day in such men as SAILER, VEITH, GOSSNER, BOOS, and others. For 
all earnest legal wrestling after righteousness and holiness leads naturally at last, to the 
abandonment of every fleshly confidence, and a reliance on God’s grace alone. It was this 
doctrine which first made the scriptures for the Reformers, what they claimed to be; and 
LUTHER, it is known, employed it as a measure for the sacred canon itself, not allowing 
it to include as God's normative word anything that might carry an opposite sense. His 
harsh censures on certain portions of the established Church canon, the Epistle of 
James, the Epistle to the Hebrews, and the Revelation of St. John, we do not of course 
defend, but reject them rather as one-sided and rash. They form an interesting fact 
however, in illustration of the point immediately in hand, the posture of the doctrine of 
justification relatively to the great reformatory movement as its true life principle. 
Pressed as he was by his Romish adversaries, with whom James especially was always a 
favorite authority, LUTHER'S unfavorable judgment of the books just named arose 
altogether from his not being able to find in them his cardinal truth, justification by faith 
only. 

It devolves upon us now to go into a somewhat closer examination of this material 
principle of the Reformation; and for this purpose, it is necessary to direct our view first, 
in brief, to the opposite tenet of the Romish Church. The Christian salvation rests upon 
the primary truth, that Jesus Christ, the absolute God-man is the only Redeemer and 
Mediator between man as a sinner and his offended Maker. It is long however before 
man is brought to take up this doctrine in its full import into his consciousness, and to 
part radically with the Judaism that is in him from his birth. So we find it in the 
experience of the individual child of God at all times; and so it has been with the life of 
the Church as a whole, from the beginning. In the Church of Rome, we find the doctrine, 
according to the Council of Trent, acknowledged objectively and in thesis but always laid 
under restriction, as soon it comes to a particular explanation of the way, in which the 
atonement is carried over into the life of its subject, and made available for his salvation. 
In opposition, not only to Pelagianism, but to Semi-pelagianism also, (which may be 



charged indeed upon the papal bull, Unigenitus, A. D. 1711, and the whole practice of the 
Church, but hot on the Council of Trent,) she teaches, it is true, that the grace of God, as 
gratia praeveniens, commences the work of conversion in man, by calling him to the 
salvation which is in Christ. In her view however, the natural condition of man is not as 
with us, a state of positive corruption, but holds simply in the absence of supernatural 
endowments, as defectus justitiae originalis, on the one hand, and a mere debilitation of 
the natural powers of reason and freedom on the other and so the natural man is made 
to take part also in the work of his own conversion and justification. When the power 
towards good, which is still in him though debilitated by original sin, is again set free and 
invigorated in his gracious calling, he disposes himself, we are told, to the acquisition of 
justification; so that God's grace (gratia operans) and the human will (voluntas humana 
cooperans) work now in conjunction, the first in the way of illumination, and the other 
freely consenting and moving towards God. As the result of this twofold action 
justification in due time takes place, not suddenly however, but gradually, partly by faith, 
and partly by works of love. For justification here, agreeably to the etymology of the 
word indeed, but against both classical and biblical use, is taken to mean making 
righteous in the proper sense; whence it is made the same substantially with 
sanctification, and regarded as a property residing in the man personally, justitia 
inhaerens or infusa. The objective ground of justification, according to the Council of 
Trent, is in every view the propitiatory death of Christ; but the apprehension of it is not 
by faith alone. This has justifying power only so far as it is the beginning of salvation, the 
root of justification, humanae salutis initium, fundamentum et radix omnis 
justificationis. Full justification however it cannot effect, if it were only for the reason, 
that in the Romish view of it, differing from the evangelical, it is exhibited prevailingly as 
simple historical assent. The grace becomes complete only by means of good works 
flowing from faith; and has different degrees accordingly answerable to the character 
and number of these works. In this way a proper merit is held to belong to such works; a 
meritum de congruo, as they speak, to those which precede justification, and a meritum 
de condigno to those which follow. 



Practically however this coordination simply of faith and works, as producing 
justification, cannot be preserved; but the chief weight must be given to the last; since 
they can be multiplied indefinitely, coming thus under the category of number and 
quantity, whilst faith is one act properly flowing over into a continuous state. The 
Romish Church accordingly has carried her estimate of human virtue so far, that she not 
only holds a perfect fulfillment of the law to be possible; but in broad opposition to that 
scripture, When ye have done all, say, We are unprofitable servants, has to tell even of a 
surplus meritoriousness of good works, her so called opera supererogationis, in which a 
man may do more than his duty, and raise himself to the character of a saint. Such 
supermeritorious works are deposited in the treasury or fund of the Church, which has 
the right to dispose of the trust at pleasure, and may employ it to cover the sins of less 
advanced Christians, or of souls even that have already passed into purgatory. Hence 
sprang the traffic in indulgences, the abomination that gave the first shock to the moral 
sensibilities of LUTHER. In this scandalous trade, that which forms the inmost 
sanctuary of man’s life, the pardon of sin and holiness, was put to sale for the most paltry 
and outward of all interests, money. The profits thus made were applied to the building 
of St. Peter’s church, to gratify the ambition of the popes. But the completion of this 
dome, whose Sistine chapel Michael Angelo had decorated with the scene of the Last 
Judgment, might be said to have brought with it at the same time the last judgment for 
the Romish Church itself, thus fallen into the arms of the world. 

Where full justification is thus made to depend on the fluctuating subjective ground 
of human works and merit, it is impossible, on the other side, for a Christian, however 
honest and humble, to attain to any certainty of his salvation; and all such assurance is 
expressly condemned accordingly by the Council of Trent, unless as it may be the 
product of a special revelation. Thus it happens very generally, that the piety of precisely 
the most excellent and earnest members of this Church, carries with it a legal, fettered, 
anxious character, that never allows them to come to the full joy of faith, the glorious 
liberty of the children of God. The farther the man advances, the more he sees and feels 
what is still wanting; while such as can be satisfied with themselves, only show the 
absence of all right judgment and feeling by this fact. Such self-righteousness no doubt is 
much more common in the Roman Catholic Church, than rigid self-probation or self-
knowledge. 

The Tridentine view then of this most momentous dogma, in which all subjective 
Christianity is comprehended, is fairly chargeable with the following serious defects. 1. A 
very superficial knowledge of human sinfulness, in affirming a dispositio, praeparatio 
and cooperatio, on the part of man, as necessarily preceding and making way for 
justification. 2. A confounding of justificatio with sanctificatio, in the conception of the 
central idea itself. 3. A most insufficient representation of the nature of faith. 4. An over-
valuation of good works after conversion, investing the whole Christian life with a 
pelagianistic complexion. 5. Lastly, an entire want of evangelical freedom and assurance.  

Now in all these points, which are inseparably connected with the doctrine of 
justification itself, the Protestant system, both as Lutheran and orthodox Reformed, 
exhibits a greater depth of Christian consciousness, and an advance consequently upon 
the soteriology of the Middle Ages. The doctrine as it stands in this system presupposes 
necessarily a much more thorough knowledge of sin, the guilt of which is to be taken 



away by justification. The natural state of man, or his original pravity, is viewed not 
simply as a debilitation of the moral powers, egestas naturalis, justitiae debitae nuditas, 
as Thomas Aquinas expresses it; but as a real corruption of these powers, of such sort, 
that before the introduction of a new life-giving principle into his person, so far as a 
justitia spiritualis is concerned on which all turns in the case, he is unable to produce 
from himself anything that is good. After the will has once made choice of evil, it is no 
longer free, no longer an undecided liberum arbitrium; but on the contrary, it is filled, 
with the contents of evil, sold under its power, and thus an object of divine wrath. The 
only disposition then which Protestantism can require, and in fact does require, as a 
prerequisite to justification, is the consciousness of guilt awakened by the judicial 
function of the law, that "schoolmaster to Christ", and grounded on this the felt need of 
redemption, which is still included in our nature in spite of its corruption, and without 
which indeed redemption could have no place. This repentance and desire however are 
so little operative and meritorious as it regards justification, that they form rather the 
sense of complete unworthiness, the feeling of absolute emptiness and want, resembling 
bodily hunger, which craves food, but has no power to satisfy its own call. 

The renovation of the sinner can proceed only from the creative grace of God. If the 
divine goodness, in the first creation, formed for itself its own object, this is necessary 
much more in redemption, where its object is in the first place its opposite also and 
enemy (Rom. 5 : 10.). Not the love we bear to God, but the love with which he has loved 
us in Christ, is the ground of our salvation (l John 4: 10.). This love accordingly has 
prevented us; it has borne all sin and expiated all guilt in our stead, but fulfilled at the 
same time all righteousness, as required by the law, that is the published will of God. 
This all sufficient satisfaction of Christ takes hold upon the individual subjectively, in 
justification. This is a judicial, declarative act on the part of God, by which he first 
pronounces the sin-crushed, contrite sinner free from guilt as it regards the past, for the 
sake of his Only Begotten Son, and then, (freely, Rom. 3 :. 24., without the deeds of the 
law, v. 2.8,. by grace, through faith, and not of himself Eph. 2 . 8.) makes over to him, in 
boundless mercy, the full righteousness of the same, to be counted and to be in fact his 
own. It is in this way, 1. negatively remissio peccatorum (Ps. 32 : 12. Rom. 3 : 25. 4 :. 7. 
Luke 11 : 4. 2 Cor. 5 : 19.) and 2. positively imputation justitiae and adoptio in filios Dei 
(Rom. 4 : 5. 5 : 9. 2 Cor..5 : 21. Gal. 3:6. PhiL 3 : 9.). Man by justification steps into the 
place of Christ, as Christ had previously stepped into the place of man. What he did 
altogether, he did not for himself, but out of free self-sacrificing love towards the human 
race, of which he is the head. 

In this way, all pelagian and semipelagian self-righteousness is torn up by the 
roots; humility is exhibited as the ground of piety; and all rightful honor is secured to 
Jesus Christ, as the only and all sufficient Mediator between God and man. 

Whilst the merit of Christ is thus viewed as the only ground, the efficient cause 
(causa efficiens and emeritoria) of this righteousness, the only means of its 
appropriation, (causa instrumentalis, instrumentum, organon lepticon,) is presented to 
us in faith. This is not a natural product of man, although it finds a basis in the 
possibility and want of redemption belonging to his fallen nature; but the free gift of 
God, which is offered and imparted to him through the word and sacraments. Nor is it 
moreover, as regarded in the Romish system, (and this is a very essential point,) a mere 
historical assent, and so a theoretic process simply; but along with this, and principally, 



a cordial unconditional trust in the atoning efficacy of Christ's merit, a personal 
appropriation of it to the entire spiritual life of the subject. It holds, back of the 
psychological distinction of understanding and will, in the inmost depth of man’s 
personality, and so works with like influence upon both. The later protestant theologians 
tried accordingly to exhaust the conception of faith, as much as might be, under three 
characters. The first is notitia, the knowledge of its object, Jesus Christ namely and his 
all sufficient merit; the second, assensus, free inward consent to all the scriptures teach 
of the mercy of God in Christ; the third, which is most essential and full of comfort, 
fiducia, or the act of the will moving towards Christ and resting in him for redemption, 
the confidence that this grace is not only of general objective force, but personally proper 
also to the believing subject himself. 

In what relation now does this justification stand to holiness, faith as thus 
described to works? Decided as Protestantism is in limiting all justifying efficacy to the 
apprehension of Christ's merit by means of faith, it is just as far from denying, however 
remotely, the necessary connection between this grace and a godly life. This even the 
most shrewd, clear-sighted and profound of modern opposers of the system, has been 
constrained to admit, when he says : “It, would be in the highest degree unfair however, 
not to add that according to the Lutheran theory, the apprehension of this free remission 
of sins must always draw after it the renewal of the sinner, and a transformation of his 
life to holiness”. Genuine Protestantism has ever in its eye the faith of Paul, that works 
by love; or to speak with the Helvetic Confession, the fides, nulla operum fiducia, is at 
the same time operum foecundissima. Its very being consists in the appropriation of 
Christ, the holy and the just. How then should it not produce good works, as necessarily 
as a good tree must yield good fruit? It is the parent of all virtues. As soon as we have 
known and believed the love which God has towards us (1 John 4 : 16.), we cannot but 
love him in return (v. 19.). This relation between faith and love is of such inward force, 
that this last also can have no place without the first, as little as one may gather grapes 
from thorns. Faith is always necessarily presupposed in love; for what docs not spring 
from faith is sin, and so not love; the essence of which is a forsaking of self, while self-
seeking forms the inmost nature of evil. “Good religious works make never a good 
religious man, but a good religious man maketh good religious works. So that always the 
person must first be religious and good before all good works, and good religious works 
follow and go forth from the religious good person. As the tree must be before the fruit 
so must the man be first good or bad in his person, before he doeth good or bad works. 
The like we see in all handiwork. A good or bad house maketh not a good or bad 
carpenter, but a good or bad carpenter maketh a good or bad house. No work maketh a 
master, such as is the work; but as the master is, his work also is such.—Works, as they 
make not believing, so they make not pious either. But faith, as it maketh pious, so doth 
it make good works also”. 

Protestantism, in this way, only places faith and love in their natural relation to 
each other, without detracting in the least from the dignity of the last. Rather, with the 
apostle Paul, it puts this highest, for the very reason that it comes last; as the beginning 
is always the less perfect, that points to a more complete form of existence. The 
Evangelical morality, as the product of free love and gratitude, is also much more sound, 
pure, deep, than the Roman Catholic, which even in its highest exhibitions must be 
allowed to include a sinful mixture of spiritual pride or mechanical formality. 



Good works then, in the Protestant system, are held to be acceptable to God; and it 
is taught even that God rewards them graciously. But no room is left for the imagination, 
that we can earn salvation by their means, much less to think of any surplus merit. The 
entire Christian life is made to appear as a debt of gratitude, for the boundless, eternally 
to be praised love and mercy of God manifested towards us in Jesus Christ. When, we 
have done all accordingly, we have at best done only what was our duty (Luke 17 : 10.). 
Sanctification however is in its nature a continually progressive work, that becomes 
complete only when the whole body of the Church, of which the individual Christian is a 
member, has reached its state of perfection. Yea, strictly considered, even the best works 
of the believer, so long as he sojourns in the body, by reason of the continued presence of 
sin in his person, are not good absolutely, but only so much and so far as they are 
wrought in him and through him by the Spirit of God. If he might say even with the 
apostle, “I know nothing by myself”, that is am conscious of no wrong, he must with him 
also still add “yet am I not hereby justified”. His confidence of salvation consequently 
can never rest upon his works of love, but only upon the objective rock of Christ’s merit, 
whose he feels himself to be in faith. Even Paul himself, the apostle, at the end of his 
career — a career, such as no saint of the Romish Church certainly can exhibit—declares 
it to be the highest object of his desire, that he might not have his own righteousness, 
which was of the law, but a foreign righteousness, which was of faith in Christ, the 
righteousness namely that is of God by faith. (Phil. 3 : 9.). 

The last point of difference in the case before us, regards the assurance of 
justification. Being justified by grace through faith, we have peace, the apostle tells us, 
with God (Rom. 5: 1—5.). This peace is a state of mind, which necessarily attends the 
exercise of faith. For God is the fullness of all blessedness; and faith is the possession of 
God; consequently in itself of beatifying nature, in itself the assurance of salvation. To be 
united to God in Christ, is to be saved. But faith is the consciousness of this communion. 
As nothing makes a man living but life, nothing makes him joyful or loving but joy or 
love, so he can be made blessed only by faith, which is the same thing with blessedness 
itself. At the same time to be sure, since faith is at onetime large and strong, as Luther 
says, at another small and weak, this assurance of justification must naturally rise and 
fall in the same way. 

Before passing over to the formal principle, it may be well, in view of the immense 
importance of the protestant doctrine of justification, to notice the most acute and 
weighty objections that have been urged against it on the part of Roman Catholic, and 
pseudo-protestant, or rationalistic opposers. 

1. One of the most common reproaches is, that “the protestant theory of 
justification encourages a thoughtless reliance on grace and neglect of good works”. Here 
however the curse turns into a blessing. For the same reproach was brought against the 
doctrine of the apostle Paul and it serves to show consequently that we agree with him. 
As he could triumphantly point such calumniators to the moral exhortations contained 
in all his epistles and also to his own life, so do we with like confidence hold up to our 
opponents our symbolical books, and the lives of the Reformers themselves, whose 
moral earnestness and untiring practical activity were such as to cast all their 
contemporaries into the shade. 



2. “It is not possible that God, who is truth itself, can declare a man to be righteous, 
and treat him as such, when he is not such in fact”.— The mere treatment involves no 
difficulty. Even in the sphere of the natural life, God treats us better than we deserve, 
causing the sun to shine, and giving rain, for the benefit of the ungodly as well as of the 
good and pious. The nature of grace, which falls it is true beyond the range of abstract 
justice, consists always in this, that the offender is released from merited punishment, 
and put into the positive enjoyment of freedom, that being thus subdued and humbled, 
he may be led to pursue a better life. Love also in general, of which grace is only a 
particular modification, shows in its highest utterances the very same character, without 
which it could never he exercised towards an enemy. When some unfortunate has fallen 
into the water, the philanthropist stops not to inquire, even if it be his own enemy, 
whether he is worthy of being rescued, but plunges at once info the stream, and by his 
noble, self-forgetting conduct wins the heart of him whose life he saves. The whole 
difficulty then in the case before us must turn, not upon God’s treatment of the believer, 
but upon the idea of his declaring a man to be what he is not in fact. If however practice 
and judgment are to be saved from irreconcilable contradiction with each other, the first 
must involve here the supposition again of the second. When God is represented by the 
apostle as having loved men while they were yet sinners, it does not mean that he loved 
them as sinners, which would be to have loved sin itself in them, whereas this is always 
his abomination; but he loved them as creatures, who were capable of redemption, and 
in this view worthy of being loved. He loved the divine nature which was in them 
potentially, having reality indeed only in his own purpose, but destined, through the 
manifestation of his grace and love, to actualize itself and become real subjectively also 
in man himself. Men are declared righteous then by God, not so far as they are sinners, 
but so far as they are in Christ, and have thus in this objective way the principle of 
righteousness in fact; and this justifying act becomes itself the occasion, by which the 
principle is actualized in its subject, having creative force, quickening the dead, and 
calling into existence that which had no existence before. The justifying grace of God 
does not stand over against the convicted sinner in an abstract form, but passes over to 
him through the medium of faith, sets him in its own element, and thus lodges in his 
person a life germ altogether new, in which is comprehended from the start the entire 
growth of holiness. So Abraham was called a father of many nations, before he was so 
actually. Ideally however, in the divine plan he was such in the fullest sense. God, before 
whom the dimensions of time all give way in the same vast eternity, looks upon men in 
their inmost nature as rooted in Christ, with whom they are brought into living union by 
faith. For the relation of Christ to humanity is not outward, but inward and essential. He 
is the second Adam, the spiritual head of the race, the true centre of all its individual 
personalities, in which only the idea of the whole is fully realized and made complete. 
This whole objection then proceeds upon a perfectly abstract conception of the doctrine 
of justification, which admits the thought of a judgment in the divine mind that is not at 
the same time creative; and only against such a conception of the case can it be allowed 
to have any force. Many of the Lutheran theologians did indeed lean towards this 
extreme, in their anti-pelagian zeal; but it was not so with the Reformed. They always 
acknowledged the true element here in the catholic doctrine, without sanctioning its 
pelagianistic trait. For there still remains always this great distinction, that the principle 
of righteousness in man as answering to the justifying act of God never flows even in part 
from his own subjective constitution, but only and altogether from his believing union 



with the objective Christ, and that the actualization of this principle in his person, is 
itself conditioned by the declaratory act, creative at the same time, going before.  

3. “It is unreasonable to ascribe all justifying and saving power to faith and to deny 
such virtue to love, when the apostle Paul nevertheless, who is in such great authority 
with protestants, places love above faith” 1 Cor. 13 : 13”. We too proclaim love to be the 
highest, the always abiding; but precisely for this reason it is not to be found in guilty 
man, immersed in selfishness and sin, but only in God himself, the fountain of all love. 
So the only way of coming to God, and becoming assured of his love in Christ, through 
the knowledge and apprehension of which we are made first capable of love in return, is 
no other than faith itself; which is simply what our doctrine asserts. The fruit is better 
than the root; and yet this last carries the tree, and not the first. In this objection 
moreover, it is forgotten, that all justifying and saving power, causatively considered, is 
lodged according to our view, neither in human faith, to which we attribute only 
instrumental efficacy, nor in human love, but exclusively in God’s grace, that the glory of 
this may remain complete.  

4. Adroitly constructed is the objection : "Faith in the protestant view is justifying, 
not as a dead historical assent, but in the character of inward humility and trust, as a 
longing after the Redeemer, as love consequently tough in its infancy; and thus the 
theory, to preserve itself, falls back again unwittingly to the Roman Catholic Dogma”. — 
Now we may well allow, that there is an ultimate point, where faith may be regarded as a 
constituent in the development of love, taken in its broadest sense. But unless all ideas 
are to lose themselves in one another promiscuously, we must distinguish and separate 
on the one hand, as closely, as we seek connecting relations on the other. Only in the use 
of such reflective separation, is any scientific knowledge possible. We say then, that 
fallen man, sold under the power of selfishness, which is the very opposite of love, in 
order that he may come to the exercise of this grace, in its true Christian, self-
renouncing, self-sacrificing form, must first become conscious of the divine love in its 
relation to himself personally, must yield, himself to Christ's love; and this is itself the 
exercise of faith. The receptive element must go before the spontaneous; humble 
apprehension before self-subsisting action. We are always brought back accordingly to 
the protestant thesis, that man is justified and saved, not by the love which he exercises 
himself, but by the love he receives from abroad, that is by faith. 

  

 

 

 

 

 

The Formal Principle.  

So much for the material principle of Protestantism, by which direct and full access 
has been made good for man to the grace of God in Christ. This doctrine was brought to 
the consciousness of the Reformers, in their inward spiritual conflicts, by means of the 
written word of God. Whilst tradition as it then stood contradicted it entirely, directing 



men for salvation, not to faith, but to mechanical outward observances and forms; the 
almost forgotten bible was felt to preach the glorious truth, distinctly and loudly, from 
beginning to end. Thus as Christ became to them all in all, his word also was taken for 
the separate and sufficient fountain of their religious knowledge. To the material or life-
principle of the Reformation accordingly, is joined as its necessary complement the 
formal or knowledge-principle; which consists in this, that the word of God, as it has 
been handed down to us in the canonical books of the Old and New Testaments, is the 
pure and proper source as well as the only certain measure of all saving truth. 

 We find here now a similar relation to that which we have already met in the case 
of the material principle, and a correspondence between the terms on both sides. The 
word of God answers to faith, and tradition to love. As the doctrine of justification refers 
back to the doctrine of sin as its necessary presupposition, so does the doctrine of the 
authority of the scriptures also to a corresponding view of the relation of the natural 
reason to revelation. The more favorable the view that is taken of the will of man in its 
natural state, the less will be the account made of the blindness of the understanding as 
going hand in hand with sin, and the higher the consequence attached to the word of 
man, as well as to his works, in the business of salvation; and so the reverse will hold 
also in every point; Hence Romanism, as it makes faith and works to be parallel sources 
of justification, and lays the main stress in fact practically upon the last, is only 
consistent with itself, when it invests, here also in the sphere of the formal principle, the 
word of God and human tradition with equal authority as sources of religious 
knowledge, and gives the second in reality the preference above the first. Protestantism, 
on the contrary, places both powers in each case in their natural relation to each other, 
in the relation namely of ground and consequence, cause and effect, origin and process. 
Faith alone justifies, but produces at the same time good works as its necessary fruit; the 
word of God is the only fountain and norm of knowledge, but it flows forward in the 
Church, and comes there continually to clearer; and deeper consciousness. As moreover, 
according to this view, the value of works is estimated by the measure of the faith which 
forms their ground, so the worth of tradition also is determined by its organic 
connection and agreement with the word of God. Inasmuch however as history is ever 
developed by means of more or less one-sided antagonisms, it was natural that with the 
Reformation, in opposition to the reigning overvaluation of man's works and man’s 
word, the principal emphasis should be placed upon God's grace and God's word; not 
with the repudiation indeed, but with some neglect at least of the other side. This was 
the case particularly with regard to tradition. The neglect here is the more to be excused, 
since the Church of Rome, under the credit of apostolical tradition had smuggled into 
her communion the most shocking errors, and brought the word of God almost entirely 
into oblivion, had repeatedly prohibited it to the laity indeed in express terms. Tradition 
was in fact, as CHEMNITZ says in his Examen. Cone,. Trid. the box of Pandora. 

As both principles are thus inwardly connected, being only two different sides 
indeed of one and the same principle, our exposition of the formal, which is now before 
us, will be materially assisted by the acquaintance we have formed with the other. 

The Council of Trent receives, according to the first decree of the fourth session, 
two sources for the knowledge of divine revelation, the word written or the sacred 
scriptures, and the word unwritten or tradition; and these she makes coordinate, in the 
first instance, as the product of the same Holy Ghost. Such a coordination serves itself to 



depreciate the written word. But this is done still more effectually through the farther 
definitions and restrictions, to which it is subjected. In actual practice, the scriptures fall 
behind tradition, as in the case of the material principle faith falls behind works. For 
under the written word of God, the Church of Rome understands not merely, as we do, 
the canonical books of the Old and New Testaments, but in open contradiction to the 
oldest and purest tradition of an ORIGEN, ATHANASIUS, EUSEBIUS, HILARY, and 
even her otherwise so much, respected JEROME, incorporates into it also the 
Apocrypha; mere human, productions, whatever may be their worth. The distinction 
between the divine and human is thus unsettled. This pantheistic feature runs through 
the whole system, culminating in the respect shown towards the pope, as lawfully 
holding and exercising the threefold office of Christ himself. Too much again is flowed to 
human agency in the formation of the sacred scriptures, by limiting the inspiration of the 
Holy Ghost to mere assistance and guidance. Still farther, the Latin translation of 
JEROME, a work of course proceeding from a particular Church position and reflecting 
its image, is not only placed on a par with the original text, but in actual use preferred to 
it altogether. In the fourth place, the charge of darkness and ambiguity is brought 
against the scriptures; whence tradition is held to be necessary for their interpretation; 
and it is counselled that the laity should not read them, except in cases of special 
qualification, of which the bishop is to be the judge. In short, the whole tendency of the 
Roman Catholic Church has for its object, to subordinate the bible to tradition, and then 
to make itself the infallible judge of both; with power to determine at pleasure what is 
God's word and the doctrine of the Church, and to anathematize everything that may go 
beyond its past decisions, even though, as in the case of the Reformation and Jansenism, 
it should be an actual deepening of the Christian consciousness itself. 

As already remarked, tradition in the Romish sense, is the unwritten portion of 
divine revelation; by which is meant simply, that it was not committed to writing in the 
beginning by its author, however it may have been reduced to this form since in the 
symbolical books and other productions of the Church. Its contents are partly expository 
and partly supplementary to the bible; it springs in part from Christ himself, and in part 
from the apostles under the guidance of the Holy Ghost; it is thus of like origin and like 
dignity with the written word : and has transmitted itself through the Church all along, 
pure and true, under the constant care of God's Spirit. Articles of tradition are, for 
example, infant baptism, the worship of the saints, the doctrine of purgatory, the 
sacrifice of the mass, the forty days fast before Easter. Its compass is determined of 
course by the Church, that is by the Roman Catholic Church, which is taken to be the 
Church universal, and so the rightful bearer of this trust. What she has declared to be 
apostolical tradition, through her organs, the popes and councils, must be received in 
this character. She decides in the case however according to a fixed rule, the criterion of 
catholicity namely presented by VINCENTIUS LIRINENSIS : quod ubique, quod 
semper, quod ab omnibus creditum est. All valid traditions consequently must have 
been universally acknowledged by the Christian Church from the beginning. 

But just here comes the knot which the Church of Rome is not able to unloose, but 
only to cut in a violent way. The universality in time and space which is called for by the 
criterion now mentioned, cannot be shown in favor of a single one of all her traditions, 
as different from the bible. This point has been largely handled by CHEMNITZ, with 
great learning. Very many dogmas and usages rose clearly in the Middle Age, or at least 



after the time of Augustine; and in the best cases, the alleged universality reduces itself 
to a relative majority of voices merely, which was often very small, and not unfrequently 
besides the result of outward influences entirely. In the discussion on tradition itself, in 
the fourth session of the Council of Trent, nothing like absolute unanimity was to be 
found. The bishop of Chiozza maintained that the gospels contain all that man needs for 
salvation; and another prelate declared decidedly, that God’s word consisted not of two 
parts, that it was a reproach to divine providence to assume that a portion of its 
revelation had not been committed to writing, and that we must rather follow therefore 
the example of those fathers, who confined themselves always to the bible alone. In the 
discussion on the doctrine of justification a still more considerable want of unity 
appeared. The archbishop of Sienna, the bishop della Cava, Giulio Contarini bishop of' 
Belluno, and with them five theologians, joined in declaring faith to be the only ground 
of justification, love and hope its attendants, and works its evidence or proof; whilst the 
general of the Augustinians, Seripando, brought forward the view of Gaspar Contarini, 
which took a middle course between the two systems. 

But the voice of history, with its thousand tongues, is overwhelmed, not answered 
by the Church of Rome, with the declaration that she is absolutely infallible, the unerring 
organ of the Holy Ghost, to which all private judgment, all historical inquiry, must yield 
implicit submission. To this point in the end the whole controversy of right comes; with 
it the entire Roman Catholic-system stands or falls. But this highest principle precisely 
of the infallibility of the papal hierarchy, like the highest principle of most philosophical 
systems, is merely asserted, never proved. It forms the proton pseudos, the grand 
falsehood, on which the whole system rests; and at the same time its central sin, creature 
deification, making itself identical with the universal Church, yea, with the absolute 
kingdom of God, out of which alt are heretics only and children of perdition. 

Protestantism has shaken this foundation from its place. It plants itself on the 
principle, that in fallibility, belongs to Christ and his word alone, and to all else so far 
only as it may be joined to him in living union. This union however, in the present world, 
is progressive, and so always incomplete. In the case of the single Christian, this is as 
clear as day. As in the best works of the regenerate sin still continues to work with more 
or less power, so that they can never become the ground of justification ; so also error 
still cleaves to his knowledge, as long as he tabernacles in the body, and on this account 
the truth which is unto salvation can never be built on human tradition. For error and 
sin are ever inseparably related, like the understanding and the will. Sin is practical 
error, and error is theoretic sin. If this hold in the case of the individual, it is hard to see 
why the same should not be true of the Church also, since this is nothing else than the 
organic complex of individual Christians. A bishop does not become another man, in 
appearing as the member of a Synod, made free as by a magic wand from error and sin. 
As little is this the case with the whole body. Many sinners make no saint, many blind no 
one with the gift of sight, as little as a quantity of wood can yield iron, or a quantity of 
stones breads. Error and truth differ not gradually, but specifically. If the Church 
militant then be not free from sin, which no one in the face of history will maintain, so 
neither is she free from error. True, she has the unerring word of God, and is styled by 
Paul “the pillar and ground of the truth”. The truth accordingly can never disappear from 
her communion; and this is the right and sound side of the Roman Catholic dogma. But 
this by no means involves the idea of a positive infallibility. Rather, the Church has error 



along with the truth, by which this may be corrupted; and obscured, though never 
absolutely lost. She bears the golden treasure in earthen vessels; along with her ideal, 
divine nature, she possesses also a real, human existence, which is subject to the 
conditions of the finite, and thus also to the laws of process and growth. In the Church 
herself, as well as in her members singly taken, we must distinguish different periods of 
life. She is, not made perfect at once, but is engaged in a gradual process of development, 
which holds just in this, that she is ever extricating herself more and more from the 
Judaism and Paganism, sin and error, that still cleave to her by nature; by entering 
always more deeply into the word of God, in her hands but not for this reason fully 
understood from the beginning; and by incorporating it more fully always with her 
thinking, feeling and acting; till in the end she shall appear the full grown body of Christ, 
without spot or wrinkle, infirmity or disease, thus ceasing at the same time to be a 
militant Church, and passing over into the kingdom of God triumphant. 

For every unprejudiced person, history confirms this by incontrovertible facts. 
Even the most celebrated councils have been sufficiently characterized by contention 
and strife, contradictory feelings and views and human passions and errors have come 
into play in their proceedings, as fully as in other places. Add to this, that popes and 
councils have not unfrequently appeared in direct contradiction; a circumstance fatal at 
once to the claim of infallibility. Thus, in the Arian controversy, several synods, just as 
large and constitutional as those afterwards acknowledged to be orthodox, declared in 
favor of this heresy; and while the Council of Constantinople, 754, by imperial will the 
Seventh Ecumenical, composed of 300 bishops, fanatically damned all religious images, 
the next universal synod, held at Nice, 787, proclaimed the whole proceeding to be wind. 
More frequent still have been the cases of contradiction on the part of the popes, among 
themselves, and especially to the Church as represented by the great reformatory synods 
of Constance and Basel; so that with regard to this point, the Roman theologians 
themselves have not been able to agree. 

The Protestant Church however can appeal, in favor of her view, not simply to the 
history of councils and popes, but also to the express testimony of the most ancient 
Church fathers; as ATHANASIUS and AUGUSTINE, for example, without qualification 
allow the possibility of error even in the highest administration of the Church. The idea 
of a positive infallibility, excluding all and every error, and clothing the decisions of 
councils with the character of divine oracles, was first uttered by the Council of 
Chalcedon, A. D. 451, with reference to that of Nice; whose decrees, it was directly 
affirmed, were given not by the fathers of the synod themselves but by the Holy Ghost 
speaking through, their persons. 

If there be then any unerring fountain of truth, needed to satisfy religious want, it 
can be found only in the word of God, who is himself the truth; and this becomes thus 
consequently the highest norm and rule, by which to measure all human truth, all 
ecclesiastical tradition, and all synodical decrees. Having in this way no rival at their 
side, the sacred scriptures must take a far higher place in the protestant system than 
they are allowed to hold in that of Rome, similarly to the view taken of faith also in the 
two Churches. Our older theologians cannot be charged certainly with any want of 
respect for the bible; rather fault is to be found with the inspiration theory of the 17th 
Century, that it did not sufficiently recognize the individuality of the sacred writers, 
which without the least prejudice to the divinity of the matter, mirrors it nevertheless in 



every case under a peculiar form. These bible fathers, as I may style them with DAUB, 
have resolved the excellence predicated of the scriptures into the following properties. 1. 
The character of fontal and normal authority immediately in view. 2. Perfection as to 
compass and contents; not of course in the absolute sense, as containing all that can 
possibly be known of God and divine things; but relatively, reaching to all that is 
necessary to salvation, as distinctly expressed in the symbolical books. All traditions 
accordingly, unless they be mere consequences drawn from the bible, are either 
positively false, or contain only subordinate and unessential truth. It might be presumed 
indeed beforehand, that the divine wisdom and goodness, in the case of the new 
covenant as well as in that of the old, would provide for a true and full record of the 
truth, as needed for salvation, in a written form; since a merely oral tradition, in the 
nature of the case, must be subject to change and distortion, making it impossible at last 
to distinguish truth from falsehood. In such passages as Acts 20 : 27. 26 : 22. 2 Tim. 3 : 
14—17. Gal. 1 : 8. Rev. 22 : 18. the scriptures ascribe this character to themselves quite 
directly; and the claim is made good continually in practical life. The more anyone enters 
into the contents of the bible, the more he learns to say with Luther, that it resembles an 
herb, that by every rubbing becomes only the more odoriferous, a tree, that by every 
shaking throws down only a richer supply of golden apples. Every valuable exegetical 
work discloses to us new treasures; and our Church, after having lived upon it already 
three hundred years, must still with Paul exclaim in amazement, “O the depth of the 
riches both of the wisdom and knowledge of God!”—3. As it regards form, the bible has 
the quality of Perspicuity (perspicuitas); not absolutely again, as excluding every 
mystery; but so, as that all things indispensably necessary to salvation may be known by 
every member of the Church from the scriptures, without the aid of tradition or councils, 
if only the proper conditions are at hand for the purpose. These include not simply the 
general command of intellect and knowledge that are requisite for the understanding of 
every human book, by which the loose spiritualism of the Quakers is disowned, but a 
living sense also of spiritual need, and a proper affinity with the Spirit from which the 
scriptures proceed. And here the Protestant Church appears in full opposition to 
Rationalism, in the case of which the natural understanding, that cannot discern the 
things of the Spirit according to Paul, (1 Cor. 2 : 14. 13 : 3. 2 Cor. 3 : 5.) is made the 
principle of interpretation. That it is properly the Holy Ghost only which can interpret 
the scriptures, is admitted by the Romish Church also; and so all controversy here turns 
upon the question, Where is this Holy Ghost The Church of Rome of course arrogates its 
presence, and with this the right interpretation of the bible, entirely to herself, her 
bishops and her popes; and thus in fact exalts herself above the bible, as its infallible 
judge. The Protestant, on the other hand, binds the Spirit, that “bloweth where it listeth”, 
not to a particular form and section of the Church, but to the word alone, (comp. John 8 
: 31, 32.). Where the word is read and preached, there the Spirit lives and moves and 
creates light; that is, in other words, the scriptures interpret themselves. When 
notwithstanding controversies arise, as they unavoidably must, and opposite parties 
contend for different senses of the word in their own favor, the Protestant requires, it is 
true, a subjection of the individual to some general authority; whether it be a small body 
of theologians, as that which framed the Form of Concord, or a regular synod, as of Dort, 
Westminster, &c., which establishes a standard of faith for all within its jurisdiction. On 
this ground, it is known, the Reformers were earnestly urgent for a general council, in 
which the controversies of the time might be decided. But here still this important 



difference prevails between the Protestant and Romish systems, that in the view of the 
first no such ecclesiastical authority is permitted to draw its decisions from tradition, but 
always again from the bible itself only; and thus the principle of its self-interpretation in 
the Holy Ghost remains unimpaired.—4. The last character of the scriptures is the power 
(efficacia) with which they operate through the Holy Spirit on the soul of man, in the 
way of illumination and renewal. This however is of no essential consequence to our 
present investigation. 

When all this is taken together, we may say, leaving out of view a number of the 
fathers and mediaeval divines, very prominent men it is true, that the holy scriptures 
were first instated in their proper rights, in a general way, by the Reformers. It is felt 
accordingly to be a sacred duty with Protestantism, which in this view also forms a 
decided advance in the history of the Church, to circulate them as widely as possible in 
the languages accessible to the people; whilst it lies in the interest of popery universally, 
to restrain their circulation, and to anathematized all bible societies; under the 
convenient plea of course, that the editions are heretical, and the translation corrupt. 

We are now to investigate the relation of the Protestant bible principle to tradition; 
or the place assigned to tradition in the protestant system. To do justice however to this 
difficult point, we must first reduce the idea to its constituent parts; since the word is 
used in very different senses, and by the Council of Trent in particular is made so 
general, as to embrace the whole mass of what has been handed down in the Church. We 
may take up the whole compass of its meaning, under the distinction of ritual, historical, 
and dogmatic tradition. To all these forms, the general relation of Protestantism is such, 
that it affirms their historical necessity, whilst at the same time it places them neither 
parallel with the scriptures, nor over them, hut under them only, and measures their 
value by the extent of their agreement with this standard. 

1. The first class corresponds in the main, with what BELLARMINE styles 
ecclesiastical traditions. It comprises the ancient customs and usages, pertaining to 
order and worship, which have gradually acquired the character of catholicity; for 
example, the distinctions of the clergy, the Church festivals, the arrangement of divine 
service, the specifications of Church discipline, and the whole range of Church 
symbolism, as the custom of praying with the face towards the East, the consecration of 
the baptismal water, making the sign of the cross, &c. That these points in general were 
established after the age of the apostles, needs in the present posture of historical 
inquiry no farther argument. It entered not into the design of Christ and the apostles, to 
lay down more than the most essential ground regulations for the order and worship of 
the Church. They wished not to burden the new organization with forms and 
ceremonies. This would have been wholly contrary also to the free genius of the gospel, 
which was expected rather to create its own body according to time and circumstances, 
as its wants might require (comp. Rom. 14. Gal. 4 9, 10. 5: 4. Coloss. 2 : 16—18.). To 
insist on owe constitution and one worship, as alone true and valid, in the case at least of 
the militant Church, is to fall back again into fleshly Judaism. So in the Church of Rome 
itself, many primitive customs have gone into disuse, and others again have been 
introduced much later, which now form an essential part of the system; as the papacy in 
its present form, the pomp connected with the mass, the splendid clerical attire, the 
festivals of Mary and the saints, the details with regard to fasts and penances, praying by 
the rosary, and the like. Now in all these secondary things, Protestantism recognizes 



throughout no normative force, as is done by the Church of Rome, but claims the right to 
exercise a free evangelical criticism in the case; rejecting absolutely all that conflicts with 
the true life of the Church, and serves merely to promote a dead mechanical religion; 
whilst it retains only what is found to embody with suitable form and expression the 
Christian spirit. As however at the time of the Reformation, the Church had well-nigh 
petrified in these outward forms, with the loss in a great measure of all inward life, as it 
was with Judaism at the time of Christ; whilst the apostolic age, as far as we can gather 
from the New Testament, was characterized by the greatest simplicity and spirituality; it 
was quite natural that the Reformers should have been carried too far at times in 
opposition to the existing system. At the same time, this was not the case so much with 
the Lutheran and German Reformed Church, as it was with the Reformed Church in 
Scotland and France. For the Romanic nations, and the English also, are much more 
disposed to attach an undue value to form, than the inward minded, idealistic Germans; 
and for this very reason, it was natural for them, when the spirit was roused to the 
consciousness and assertion of its superior rights, to fall over unduly to the opposite 
side, on the principle that one extreme begets another. Puritanism in particular, I am 
constrained here openly to acknowledge, through a false spiritualistic tendency and an 
utter misapprehension of the significance of the corporeal, and outward, showed itself in 
this case rash in its zeal, and, has sacrificed many beautiful customs, by which religious 
ideas were sweetly interwoven with common life, and outward opportunities continually 
supplied for the favorable application of truth to the heart. All this, it is much more 
difficult to recover, than to cast away. It is always more easy to destroy, than it is to 
build. The culminating point of this abstract spiritualism has been reached in the system 
of the Quaker; which rejects even the ministry and the sacraments as mere forms; but 
strangely enough, against its own will, swings clear over at the same time to the very 
opposite extreme. For of all others, the Quakers are the greatest slaves of form, and the 
most barren and unmeaning besides in their profession; a palpable satire upon all such 
naked inwardism, an involuntary argument for the necessity, of externalization. 

2. To the historical tradition must be referred, as of first account, the testimonies of 
Christian antiquity on the genuineness and integrity of the sacred books, the time and 
place of their composition, and the settlement of the canon. This tradition the Lutheran 
and Reformed Church hold to be of great account, and they have retained, as is known, 
the canon of the Catholic Church. But still faith in the scriptures is made to rest, in the 
end, not on these testimonies of the fathers, but on the inward testimony of the Holy 
Spirit, and is not allowed to have any true worthwhile it continues a simple blind trust in 
authority. Then again, these traditions are for Protestantism by no means infallible and 
binding, but simple historical testimonies only, whose worth is to be estimated, partly 
according to the general credibility of the writer concerned, and partly also, and mainly, 
according to the measure of their connection with the apostolic age. It is sufficient to 
show them not infallible, that previously to the Council of Hippo in the year 393, they 
are known not to agree with one another, in relation to several books of the New 
Testament, the so called antilegomena of Eusebius. The Church of Rome has so much 
the less room for casting reproach upon us here, since in open contradiction to the oldest 
and best accredited tradition which we have once more restored to its rights, she has 
rejected the distinction of canonical and apocryphal books, and so invested with 
traditional authority this false coordination itself.  



Under the same head, in a wider sense, may be reckoned exegetical tradition. The 
Council of Trent understands by this the pretended consent of the fathers; and it was 
ordained, in the fourth session, that this should govern the interpretation of the 
scriptures. This tradition also Protestantism prizes, without overvaluation. It is well 
pleased to find a Church father in harmony with the true explanation of a passage; as 
may be sufficiently seen for instance, from Chemnitz’ Examen Concilii Trident, and 
Gerhabd’s celebrated system of theology. The religious life rests on the deepest feeling of 
communion. It may be safely affirmed moreover, that for every peculiar exposition of the 
Reformers, at least an analogy may be found in the ancient Church, particularly with 
Augustine. But still the Reformers by no means allow a normative authority to the 
fathers. Respect for them is not suffered to shackle the farther progress of exegesis, as in 
the Church of Rome. The fathers, in their interpretation, proceeded in part on wholly 
unsound principles, as those of Alexandria for instance with their extravagant allegory; 
and of a full agreement, except only in the most essential particulars, it is idle to speak. 
The scripture expositions of the Reformers show not, only far more agreement, but also 
sounder sense and tact, and, saving the single case of Augustine, who however like all 
philosophical thinkers, is a better theologian than interpreter, are characterized by 
much, greater acuteness and depth.  

The dogmatico-moral traditions finally, on which most hangs, may be taken first in 
the material view; comprehending thus, in the Romish system, all doctrines that are 
referred to Christ or the apostles, without being found in the scriptures. These we might 
look for most naturally, in the apostolical fathers and the ecclesiastical writers of the 
second and third centuries. But we find here no utterances of Christ and the apostles, 
that are not more clearly and fully presented to us in the New Testament. At times 
besides, something wholly unsuitable and absurd is attributed to them; as Papias for 
instance, in Irenaeus, puts, an allegorical saying into the mouth of Christ, which he could 
never have uttered. It becomes necessary accordingly to proceed here with the utmost 
critical caution, and there remains no rule, by which to discriminate the true from the 
false but the scriptures. Our Romish opponents however set more store by the dogmatic 
traditions of the middle ages; which are referred at once to a divine origin, on the 
grievously arbitrary principle of Peter a Soto, quarum observationum initium, auctor et 
origo ignpratur vel inveniri non potest, illad extra omnem dubitationem ab apostolis 
traditas esse. All these doctrines, however, which not only have no foundation in the 
bible, but for the most part contradict it outright, such as the worship of the virgin Mary 
and the saints, the scholastic theory of justification, purgatory, satisfactions, 
indulgences, &c., are with full right rejected by Protestantism; under the authority of the 
apostle’s word, “Though an angel from heaven should preach unto you any other gospel 
than that which we have preached unto you, let him be accursed”. For how can the spirit 
of Christ contradict itself ? And where do we find it written that the Church has the 
power at pleasure to create or. sanction new doctrines? These then are no apostolical, 
but in their later Romish form at least, altogether human, arbitrary traditions; like the 
self-made Jewish ordinances of the Pharisees and Sadducees, and the false doctrines 
against which we are expressly warned by Christ and his apostles (Matth. 15 : 2. Mark 7 : 
3, 6, 13. Gal. I : 1.4-. Col. 21 : 8.).  

Quite different however, in the second place, is the case of the formal dogmatic 
tradition. This is such, as has not for its contents something different from what is 



contained in the bible, but forms the channel by which these contents are conducted 
forward in history; the onward development thus of Church doctrine and Church life, as 
comprehended first dogmatically in the so called rules of faith, above all in the Apostles' 
creed, and then in the ecumenical creeds, that of Nice and the Athanasian; and still 
farther as orally carried forward, apart from all written statement, through the entire 
course of Church history, so that everyone, before he wakes even to self-consciousness, is 
made involuntarily to feel its power. Tradition in this sense is absolutely indispensable. 
By its means we come first to the contents of the bible; and from it these draw their life 
for us, perpetually fresh and new; in such way that Christ and his apostles are made 
present, and speak to us directly, in the Spirit which breathes in the bible and flows 
through the Church as her life’s blood. This tradition therefore is not a part of the divine 
word separately from that which is written, but the contents of scripture itself as 
apprehended and settled by the Church against heresies past and always new 
appearing; not an independent source of revelation, but the one fountain of the written 
wordy, only rolling itself forward in th0 stream of Church consciousness.  

This tradition Protestantism can and must allow, without a surrendry of its 
principle. For the Reformers in their great controversy had always in their eyes not this 
conception, but this material tradition only, as a fountain of knowledge independent of 
the scriptures, and having, different contents. Many protestants are to be found, to be 
sure, in our own time particularly, who entirely overlook the importance of this point; 
which makes it so much the more necessary to give it emphasis. But we can, appeal 
boldly to history, for its support. In the first place, an argument for holding fast to 
tradition in this form, is found in the whole historical connection of the Reformation 
itself with the periods going before, as this has been already brought into view. Then, we 
have it expressly declared by the leaders of this vast movement, that men can be saved 
only in connection with the true Christian Church, as it has stood from the beginning, 
against which the gates of hell cannot prevail; and that all reformation therefore, and 
farther development of doctrine and life, must maintain essential unity with the 
collective consciousness of the Christian Church. Lastly, our affirmation is confirmed by 
the practice of the Reformed and Lutheran Churches. For these have appropriated to 
themselves unhesitatingly the ecumenical symbols, as true expressions of this Church 
consciousness, that is as agreeing with the scriptures; to which they refer still as the 
unerring fountain and norm of religious knowledge. Then again, they formed in their 
own bosom a peculiar Reformed and Lutheran tradition, carrying forward thus the 
stream of Church, consciousness in themselves, and giving it representation in their 
symbolical books. This too is in no respect contrary to their bible principle. For the 
protestant symbols are likewise formal dogmatic traditions, which contain nothing 
different from the scriptures but simply express the faith of Protestantism in the 
scriptures themselves, and its apprehension of their contents. They are the evangelical 
answer to the interrogation of the divine Word; which founded the Church at first, and 
by which it must be continually set free from remaining alloy, and carried forward from 
one degree of light and power to another, till at last the word itself shall be fully 
corporatized in its life, and the written letter thus, will be no more needed in the 
plenitude of the spirit.  

With this view firmly secured in our minds, we escape the insuperable difficulties, 
which do in fact incumber the protestant position as held by many, particularly in our 



own time; who invest the bible with the most abstract, isolated character, interposing a 
lifeless void of eighteen centuries between its completion and the present time; while yet, 
in spite of their own theory, they do themselves in fact hold it only through the medium 
of tradition, and see and understand it too only as mirrored in the present consciousness 
of the particular Church to which they belong. A gross inconsequence truly, and glaring 
contradiction, of which the Romish theologians are well pleased to take advantage.  

Before closing this part of our discussion, and passing over to the consideration, of 
the present posture of Protestantism, we have still to notice the principal Roman 
Catholic objections to the scripture principle, and then to make clear, in a 
comprehensive view, its relation to the material principle.  

1. One of the most frequent objections is: “The Church is older than the holy 
scriptures, these proceed from her; this relation between them, ought not then to be 
reversed, as it is with Protestantism”. True, the Church was in being, before any book, of 
the New Testament existed; but not before the unwritten word of Christ and the 
apostles, which, rather was the foundation of the Church, and in substance is the same 
with the written. Now however this originally oral communication, is fixed and secured 
against corruption by the scriptures.. Why then should we have recourse besides to 
unwritten tradition, as though these were not sufficient? As long as the apostles lived, 
the inspired bearers of the divine word, such tradition was sufficiently safe. In case of 
corruption or perversion, the apostles might apply the necessary correction. But the case 
must be wholly different, after the death of these unerring witnesses. If the gospel was to 
be perpetuated in' its purity, it became indispensable that it should be committed to 
writing; since all merely oral tradition, in proportion as it becomes removed from its 
source, is found to grow more and more turbid through the accession of foreign matter, 
till in the end it is no longer possible, without the intervention of a new revelation, to 
make any sure distinction between the truth and the error. Against such disaster God has 
provided under the new dispensation, as before under the old, by causing his word to be 
committed to writing, and wonderfully preserving it in this form from age to age. 
Allowing then, as all reasonable protestants will be ready to do, that the written word 
was not necessary for the rise of the Church, it must still be considered indispensable for 
its continuance as the perpetual, pure fountain, and only certain measure of saving truth.  

2. “It is through tradition only we have the scriptures themselves, and are assured 
of their authenticity, integrity, and divine character. So likewise we are referred to the 
Church for the determination of the sacred canon, which fixes the limits of the written 
word. Now it is inconsistent, when protestants accept the canon thus handed down to 
them by the Church, and yet in theory reject tradition”. With regard to this, it has been 
already observed that these testimonies of the Church on the genuineness, integrity, and 
number of the sacred writings, have no claim to infallible authority; but are primarily of 
mere historical character, subject fairly to critical trial external and internal, and become 
fully valid to the individual Christian at last, only through the self-evidencing power of 
the scriptures themselves to his spirit by the Holy Ghost. Properly too, they utter nothing 
new, give no contents, are no voice beyond the scriptures, but only upon the scriptures. 
“The Church”, as Nitzsch says, “has not made the scriptures genuine by acknowledging 
them, but the scriptures have demonstrated themselves to her, and now make the 
Church genuine”. And in the same way, apart also from these patristic testimonies, they 



still demonstrate themselves as genuine and divine, to every earnest reader, by the Spirit 
of God speaking through them to his heart.  

3 "By rejecting tradition, which imposes definite rules and limits on the 
interpretation of scripture, we throw open the door to lawless subjectivity. This is shown 
by the actual state of the protestant world, as rent into various conflicting parties, which 
without exception appeal to the scriptures in support of the most opposite doctrines and 
principles”. Here indeed a disadvantageous side of Protestantism is brought to view, 
which we are constrained to acknowledge with deep sorrow, as will appear here-after. 
Still however, whilst we readily allow that the curse of sects is to be ascribed, in large 
part, to the contempt of Church authority and the abuses of protestant liberty, we must 
decidedly reject the allegation, that tradition alone, and that in the Romish sense as an 
infallible judge of scripture, forms a sufficient remedy for the cure of this disease. The 
prescription at best leaves us where we were before, if it bring us not into a plight still 
worse. For tradition itself is capable also of various interpretations, and to a greater 
extent indeed than the bible, in proportion as the writings I which is to be found are of 
greater compass. It is prodigious injustice, to ascribe all clearness to man’s word, and all 
darkness to the word of God. The history of the Church besides informs us plainly, that 
different sects have stayed themselves on tradition as well as upon the holy scriptures. 
This was done, for instance, by the Gnostics, and again by the Arians at the council of 
Antioch; also by the Artemonites, who according to Eusebius affirmed, that their error 
with regard to the person of Christ had been held by the apostles and the whole Church 
down to the time of the Roman bishop Victor, and was first exchanged for a different 
view under his successor Zephyrinus. It is known too that different views still prevail in 
the Church of Rome, without loss of orthodoxy, on several by no means unimportant 
articles of the Tridentine system; and it is owing only to the outward force she employs 
to restrain all tendencies of the more free sort, as in the case of Jansenism and 
Hermesianism, that these differences come not to more open contradiction and collision. 
In this way however, the disease is not cured, but only covered over; to break forth the 
more dangerously again, in its own time. Such tyranny over the conscience and against 
free inquiry, is contrary in the view of our Church to the free nature and spiritual 
constitution of the gospel. As little as the present, so sadly divided condition of the 
Evangelical Church may be considered her proper normal and perfect state, it still forms 
an advance as compared with the posture of the Church of Rome, to which the crisis is 
still future. What vital energy must not Protestantism possess, to endure so long, and 
renew its youth continually, in spite of such distraction!  

4. In directing our view now to the relation of the two principles to each other 
mutually, it may be observed that they are inseparably joined as contents and form, will 
and knowledge, and strictly taken constitute but two sides of one and the same principle, 
which resolves itself into the maxim, Christ all in all. All sects accordingly, which either 
deny justification by faith alone, as the Socinians, Unitarians, and Swedenborgians, or 
reject the written word, as the Schwenckfeldians and Quakers, are to be excluded from 
the territory of orthodox Protestantism, however they may claim to belong to it and seem 
to stand in its connection. Wherever either element comes to be held in a one-sided way, 
a deviation has already taken place from the original character of the Reformation. 
Christ, or in an immediate view his Spirit, is ever in the word and with the word; never 
without or beyond the word, written or preached; yea, he is himself the living, personal 



word. The word again can be understood only by faith, in union with the spirit of Christ 
speaking to us through the letter. By the word, the objective Spirit bears witness to the 
subjective spirit that it is born of God. The material element without the objective basis 
of the formal, becomes swarming inwardism, and in the end sheer subjectivity. The 
formal element without the material, on the other hand, conducts to stiff, lifeless and 
soulless externalism, the idolatry of the letter; and comes besides to no right 
understanding of the scriptures, to which the key is found only in justifying faith as 
produced by the Spirit of God. We have a like result in Philosophy, where Idealism and 
Realism come not to a living interpenetration. The first sundered from the second 
becomes a barren, merely formal thought-thinking; the second without the first sinks 
into rough empiricism and materialism.  

5. In thus breaking through the interposed obstruction of hierarchical authority, 
vindicating to Christ his exclusive and all sufficient mediatorial rights, bringing man 
back from dead works to God’s grace, from vain traditions to God’s word, and thus by 
means of both obtaining for him direct access to his Savior, and through him to his 
heavenly Father, Protestantism at the same time gave no countenance to loose and 
unrestrained willfulness in thought or practice. On the contrary, the freedom it has 
introduced is such as has solid contents, not excluding but including allegiance to law 
and order. It has bound the religious spirit indissolubly to God’s grace and God’s word, 
and by so doing set it free from all human ordinances running counter to the same. The 
positive element, is accordingly the first. Our Church is primarily Evangelical. 
Protestation is its second character, and has respect only to that which invades 
destructively the objective ground of the gospel. Positively evangelical, it becomes at the 
same time negatively protestant towards all opposing error. In short, its freedom is the 
blessed liberty of the children of God, which stands in unconditional obedience to the 
Lord and to his word, and is identical thus with moral necessity.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 

PART SECOND. 

THE PRINCIPLE OF PROTESTANTISM IN ITS RELATION TO THE LATER 
DEVELOPMENT AND PRESENT STATE OF THE PROTESTANT CHURCH.  

 

 

The new religious views comprehended in Protestantism, accomplished a 
remodification of the entire world, in government, science, art, and social life. Modern 
history is an inexplicable riddle, without the Reformation. We are not called however to 
quit the strictly theological sphere. Rather, having now completed the historico-doctrinal 
part of our subject, we must pass on to consider THE RELATION OF THE 
PROTESTANT PRINCIPLE TO THE POSTURE AND WANTS OF THE CHURCH IN 
OUR OWN AGE. 

It must be acknowledged something remarkable always, that the last days of 
LUTHER and MELANCTHON, who had attained, to such a full measure of evangelical 
liberty and joy, should have been characterized nevertheless by a deep melancholy. Only 
ill will can attribute this to their personal character, and only the most superficial 
reflection reckon it to the discredit of their work. They were sad, not on their own 
account, but on account of the Church, which lay immeasurably more near to their 
hearts, than all personal prosperity. And the men were not imposed upon by their own 
imagination; their sad forebodings, in view of the perils outward and inward to which 
Protestantism stood exposed, after its glorious pentecostal period, had in fact a 
prophetical character. The great rent, from which Christendom still continues to bleed, 
had now taken place; the Church hitherto one was divided; individuals and whole 
nations were set loose from the bonds of hierarchical discipline. The Reformers had not 
sought the separation; it was however unavoidable. They; must themselves set their seal 
to it, after the pope had uttered history sentence, if they would obey God and their own 
conscience rather than men, and honor Christ’s crown of thorns above the triple crown 
of gold with its arbitrary decrees. It was simply the objective course of history itself, and 
with this, one would think, they might have set their hearts at rest. But history, since the 
presence of sin, unfolds itself only through extremes in the way of action and reaction. A 
religious principle, once uttered, becomes the property of the whole world, 
communicates itself like fire to all other departments of life, rushes onward restless and 
one-sided to its extreme consequences; and then, by inherent dialectic process, strikes 
over into its opposite. Dislodge a heavy rock from its place on the summit of a mountain, 
and it rests not till it finds the bottom of the valley below, and there breaks into a 
thousand pieces. All flesh is as grass; only the word of God abideth forever. This was well 
understood by the great men of whom we speak. Already indeed they had been 
compelled to witness with their own eyes, much fleshly misunderstanding of their pure 
work; false consequences drawn from it; confusion and division by its means, though not 
by its fault. In all this, they saw now the slender beginnings of greater distraction to 
come, and were made sorrowful by the prospect. Time has since verified their fears. 
What they thus despondingly anticipated, lies painfully disclosed before our eyes. 



Protestantism has now a history of three hundred years in its rear—a short, but 
most stirring and active life. True, it has built no Gothic domes, painted no Raphaelian 
madonnas, founded no monastic orders; in such spheres, its laurels are not found. But it 
possesses a scholasticism, less philosophically deep perhaps, but quite as acute, as that 
of the Middle Ages, and at the same time much more biblically sound and solid. It carries 
in its bosom a mysticism, not less inward and full of feeling, speculative and practical, 
than that which preceded it in the Roman, Church. Its hymns and chorals, in Germany at 
least, may stand comparison with the richest creations of Church art in earlier times. 
From the snows of Greenland to the islands of the South Sea, from the sundered walls of 
the mammoth Asiatic State to the western shores of America, its missionaries are 
scattered among the heathen, vying in devoted and untiring zeal with those of the 
ancient Church. It calls a literature its own, which is truly a literature for the world, and 
the power of which continues to be felt with boundless influence upon the civilization of 
the human, race. To it belongs, at all events again in Germany, a theology to which, in 
point of mobility, learning, spirit, penetration, freedom from prejudice, and skillful 
delineation, nothing equal is to be found in the earlier history of the Church. From it also 
has sprung the modern philosophy, with its succession of systems, which in their kind 
are something no less bold and grand, than the papacy itself and its dogmatic image, the 
metaphysics of the schools. It has organized states, and given them immunities, which 
our age for no price would commute again with the servitude of the ancient hierarchy. 
Compare Prussia with Italy, England with Spain, the Free States of North America with 
Brazil, and the truth of this declaration will be at once felt. To Romanism itself, though 
serving on the one hand to fix it in its own principle, it imparted on the other a new 
impulse; calling into life the Jesuits, for its defense; purifying like a storm its moral 
atmosphere, so that it could venture no more to nominate such a pope as Sixtus IV, 
Alexander VI or Julius II. It stands indeed continually over against its powerful 
adversary still, as a corrector and waker from sleep; and who will not admit, that the 
greatest modern defenders of popery, a MOEHLER, a GOERRES, for instance, are so 
formidable as they are, simply because they have sharpened their weapons on the 
whetstone of protestant science. In short, without this influence the vast communion of 
Rome, like the Greek Church (at least in great part), must have passed over into a state 
of putrefaction, so as to present at best only the spectacle of a praying corpse. Traverse 
the lands in which Protestantism has fixed its seat, from the northern boundary of 
Sweden to the Sandwich Islands, from the southern declivities of the Himalayah to the 
banks of the Mississippi; almost everywhere you may find theologians victoriously 
contending against infidelity and superstition; preachers, who like Paul are not ashamed 
of the gospel of Christ crucified, but hold all the glory of the world in contempt for its 
sake; a strict moral order a blooming domestic life; an acquaintance with the bible; a 
freedom and joy of faith in the inward man; such as you may seek in vain in the central 
seat itself of the Church of Rome. There is still sufficient salt in the system, with all its 
diseases, to save it from corruption; full as much certainly as belonged to the Catholic 
Church toward the close of the Middle Ages; material enough therefore for a new 
Reformation. High and low, learned and unlearned, die happily within its bosom every 
day, with nothing but the bible in their hands, and faith in the free unmerited grace of 
God in their hearts. Only blindness itself can deny, that Protestantism still continues the 
great moving force of the time, holding the helm of the world’s political and spiritual 



history; while every other form of action comes to have deep significance, only as 
standing with it in hostile or friendly relation. 

 

 

I. THE DISEASES OF PROTESTANTISM. 

We may not however, and will not, for this reason, close our eyes to the shadow 
that falls from this gigantic system, on the other side. In its inmost centre there is 
lodged, as in the heart of the Catholic Church at the time of the Reformation, a 
dangerous disease; and, wo to us, if we look not round betimes for a remedy. This must 
be sought, not beyond the system itself, but only again within its own bosom, in that 
same apostolic circle into which the Judas has crept, as was the case also, according to 
our previous showing, with the Reformation itself. Along with the bright aspects just 
noticed, Protestantism has also its Revolutions, its Rationalism, its Sects; which are all 
the more dangerous as foes, inasmuch as they all claim to be its most true and legitimate 
offspring. 

With the first, the spirit of political revolution, we have here no concern. It falls not 
within the theological territory. To the other two however our attention must now be 
directed; then to the reaction of Puseyism; and finally to the true remedy for these 
diseases, in its most essential points. 

 

 

1. Rationalism; or one-sided theoretic subjectivism. 

RATIONALISM has developed itself mainly in the Lutheran Church, upon what 
may be styled its classic soil. Germany is the proper home, not only of the Reformation, 
but of all the deeper spiritual movements which have been called forth by this, during 
the last three hundred years. Thither then we must first direct our view. To the creative 
period of the Lutheran Church, which came to a close with the Form of Concord, 
succeeded immediately that of logical comprehension; as in the Catholic Church the 
patristic, dogma-producing time was followed by the scholastic. 

This protestant school learning was accompanied indeed, like that which preceded 
it in the Church of Rome, with mystical tendencies of various sorts; but still it gave tone 
to the age. Its great effort accordingly was to reduce to system the theological 
acquisitions of the period of the Reformation, with a demonstration, in part dialectic and 
in part biblical, extending to the smallest separate particulars. Our business here, is not 
to bring into view the many merits of this period, in which such men as JOHN 
GERHARD, HUTTER, QUENSTEDT, CALOVIUS, rise before our vision, but only to 
show in what respect it tended necessarily to call forth opposition. Shutting itself up 
from the start within the narrow circle of the Form of Concord, it stood in a perfectly 
exclusive relation, not only towards the Reformed system of doctrine, but also towards, 
the diverging peculiarities of the Melancthonian school; and thus gradually degenerated, 
like the scholastic theology of the Middle Ages, into dry dogmatism and stiffened 
orthodoxy, in, which religion was made to consist in sound knowledge, and its practical 
nature thrust wholly out of sight. Justification was separated abstractly from holiness; 



whilst as it regarded the formal principle, the theory of inspiration, contrary to the more 
free view of the Reformers, became so overstrained, that the scriptures were made to 
assume a magical character, in which, their human, natural side was not allowed at all to 
appear. All this opened the way for an opposite movement. 

The reaction showed itself first, in, the sphere of the material principle, under the 
form of Spenerian Pietism; which in opposition to such forms of outward intellect 
successfully asserted the vast importance of holiness and the verification of faith in 
practice. This mission it fulfilled with great earnestness; but not without a certain one-
sidedness, particularly in its later character, which gave its orthodox adversaries, with 
their superior science, the advantage of right in many points. Pietism contributed much, 
along with its kindred spirit among the UNITED BRETHREN, by whom all confessional 
distinctions were undervalued, to disseminate a religion of sickly sentiment and sighs, 
aversion to clear definite conceptions and to a regularly digested system of theology, and 
since the confession of the truth is the ground of the Church, along with all this a want of 
true Church feeling. 

This was the first step, we may say, towards Rationalism; the nature of which holds 
in this, that it allows the idea of religion to resolve itself into simple morality, or in the 
end into mere good, citizenship, a result full as one-sided as the error of identifying it 
with theoretic orthodoxy. Men who could acknowledge the truth belonging to Pietism, 
whilst they still continued to stand firm on the solid ground of the old Church faith, such 
as the great J. A. BENGEL, who stands out to view as the religious ornament of the 
Eighteenth Century and of his native Wurtemberg in particular, were not common; and 
their number grew always more small, as the century advanced towards its close. The 
chord once struck found every day a clearer response. The undervaluation of the Church 
and her symbols, led gradually to the undervaluation of the apostles and their writings, 
and terminated finally in a denial of the divinity of Christ himself. The transition of the 
pietestic tendency over into the rationalistic, is strikingly exhibited in the case of the 
celebrated professor of Halle, SEMLER; who was brought up in the pietestic school, and 
continued to adhere to it all his life also, in the way of what he called “private piety”, but 
became nevertheless, through his special dislike to doctrine, and his bold critical and 
historical investigations, the proper father of the German Neology, and contributed 
beyond all others to unsettle the received views, with regard to the canon and the subject 
of inspiration. Other elements, in part foreign, the English deism, the French infidelity, 
whose leaders found unfortunately so powerful a protector in Frederick the Great, and 
lastly the immeasurably that philosophy of Wolff, making all in heaven and on earth 
clear by making all shallow, came in to support this fatal tendency; so that towards the 
close of the revolutionary century it had almost universal possession of the pulpit and 
professor’s chair, and was fairly and fully at home with the visible rulers of the Church, 
the general superintendents and counsellors of consistory. 

Rationalism again, however, has its own historical development. In its first stage, it 
appeared as a shallow, popular auf-klaerung, by which religion and the Church were 
both cleared of all deeper meaning. Afterwards, by means of the philosophy of Kant, 
which had in the meantime taken hold on the consciousness of the age, it assumed a 
more scientific form. The familiar, every day style of thinking, was made to give place to 
intellectual, philosophically cultivated reflection. Finally, it culminated in the destructive 
speculative theology, or untheology rather, which within a short period past has burst, 



like a wild monster, with terrific desolation, from the camp of the negative criticism and 
Hegelian logic. Compared with this, the old common Rationalism is only a harmless 
child. The critical and doctrinal writings of STRAUSS, FEUERBACII, BRUNO BAUER, 
and their associates, may be regarded as a complete concentration, full of spirit and keen 
penetration, of all assaults heretofore made upon Christianity; so that if they should be 
fully overcome, apologetic divinity might hold a true triumph, and allow her armour to 
hang long without use. Rationalism, it is true, even in its first stage, had exchanged the 
protestant doctrine of justification for pelagianism, and put the holy scriptures into the 
same class with mere human books. It still left standing however some fundamental 
religious truth, as the being of God, his providence, the freedom and immortality of man, 
and paid great respect particularly to the morality of Christianity. It is not to be denied, 
that Kant’s Critic of the Practical Reason is animated with great moral earnestness, and 
may have served as a schoolmaster to bring some to Christ. Being separated however in 
itself from the personal ideal of morality, Jesus Christ, the absolute God-man, it was 
pervaded with the poison of stoic self-righteousness, and could make no stand therefore 
against the ever growing stream of the negative movement. The speculative Rationalism 
has now fully demolished the brittle structure, and thus realized in the world of thought, 
what the French Revolution under Robespierre accomplished in actual life. The entire 
sacred history of our Savior is resolved into a collection of myths, unconsciously 
produced by the imagination of the infant Church, and forming a tissue of inward and 
outward contradictions. One Church dogma after another is given to the winds, as an 
imperfect conception, self-annihilated gradually by the onward course of scientific 
criticism. Yea, the whole supernatural world is drawn over into the present life, as a 
mere product of the religious fancy without all objective reality, and the infinite Godhead 
itself must shrink into the finite spirit of man. This is Pantheism in the most 
scientifically complete and perilous form the world has ever yet seen, exalting the 
general idea of humanity to the throne of the universe, and proclaiming it the creator, 
preserver, and redeemer of all things. No farther progress seems possible in this 
direction, unless it be to reduce the theory to practice, by building temples for the 
worship of genius, as has been already proposed, and in some parts of the new world 
actually carried into effect; and by composing liturgical forms, in which the human spirit 
may offer prayers and sing speculative hallelujahs, in measured logico-dialectic process, 
to the honor and glory of itself. 

It would be an error however, to suppose that the representatives of this tendency 
are agreed among themselves. They stand to one another, in part at least, in the most 
contradictory relation; so that the negative theological literature of Germany, at the 
present time, appears a tumultuating chaos of systems and theories, whose affinity often 
is such as holds between fire and water. In the nature of the cage, when, the human 
understanding is raised to the highest tribunal, full scope is given to the willfulness of 
private judgment at the same time. 

This extreme climax of unbelief proclaims itself to be, the ultimate necessary result 
of Protestantism. To this we answer however in the words of the apostle John, 
concerning the antichristian errorists of his own day : They went out from us, (in the way 
of outward, historical derivation,) but they were not of us. For if they had been of us, 
they would no doubt have continued with us (1 John 2 : 19.). It belongs to the very 
nature of the Reformation, as we have seen, that it makes the clearest distinction be-



tween sinful man and a holy God, prostrates utterly the imagination that the human will 
may redeem itself, or the natural understanding know the truth by its own power, and 
requires an unconditional submission on the part of the sinner to God’s grace and God’s 
word. Here, on the contrary, the divine grace is taken to be a mere objective reflex of the 
power belonging to man himself; and the subjective reason, or understanding rather, is 
made the fountain and norm of knowledge. If there was ever a radical confusion of 
things totally heterogeneous, we have it in the pretension just mentioned. The tendency 
in question deserves to be regarded only as a Christianly refined paganism, whose very 
character stands in a deification of the universe, and the worship of the forces, either 
physical or spiritual, in which it has its constitution. It might be shown, that all the 
heathen mythologies find their image in this modern infidel cultivation. 

From this it may now be seen clearly, that the standpoint of our time is wholly 
different from that of the Reformers. The most dangerous enemy with which we are 
threatened on theoretic ground, is not the Catholicism of Rome, but the foe within our 
own borders; not the hierarchic papacy of the Vatican, but the worldly papacy of the 
subjective understanding, and protestant infidelity; not the Concilium Tridentinum, but 
the theology of unbelief, as proclaimed by a ROEHR, a WEGSCHEIDER, a STRAUSS, a 
FEUERBACH, and others of the same stamp. Must not all serious believing protestants 
feel themselves more closely related in spirit to a BELLARMINE or a MOEHLER, who 
agree with them in acknowledging the trinity, the deity of Christ, atonement by his 
blood, and the divine inspiration and infallibility of the scriptures, then they are to 
STRAUSS and BRUNO BAUER, by whom all these articles are rejected? I will by no 
means deny indeed, that a certain affinity also may be traced, in another view, between 
protestant Rationalism and the Catholicism of Rome; in the fact that the tradition 
principle of the one corresponds with the reason principle of the other, while both rest 
upon a pelagian basis in which all right apprehension of the deep corruption of sin is 
wanting. Even the pantheistic character of the latest Rationalism is not without its 
analogies, in the absolute infallibility and supremacy in Church and State claimed by the 
papacy, and in the doctrine of transubstantiation, according to which the priest by his 
consecrating act produces the body of the Lord, the creature the Creator, and sensible 
elements are taken to be the immediate contents of the Savior’s flesh and blood. But a 
great difference holds notwithstanding between the two systems, of which we must not 
lose sight, if we would be equal to the questions of the time. For Romanism, in the first 
place, is in this respect at most only half pelagian and half rationalistic, that it makes the 
grace of God and the sacred scriptures coordinate with works and tradition, and equally 
necessary as the ground and fountain of salvation; whilst Rationalism, in true stoic style, 
dreams of being able to do all by its own strength, and to know all by reason simply, 
separated from its proper divine contents and contradicting thus its own design; on 
which account the idea of a supernatural revelation is rejected, and Christ himself is 
degraded to a natural hero of virtue, a second Socrates, a mere man accordingly however 
ideally apprehended. A farther difference consists in this, that Romanism in making 
works necessary to justification and salvation looks to the deeds of the whole Church, 
and by tradition, as a fountain of knowledge and rule of faith supplementary to the bible, 
intends properly the reason of all Christian history, showing itself thus in the character 
of objective, churchly semipelagianism and semirationalism; whilst protestant 
Rationalism holds the isolated will and reason of the individual sufficient for the 
purposes of salvation, and in this way is altogether subjective and unchurchly in its 



nature. This then, as already said, stands in vastly more direct opposition to the essence 
of Christianity and orthodox protestantism, than the enemy which the Reformers were 
called to combat. LUTHER and CALVIN, if they should make their appearance now, 
would act very differently, in the altered state of things, from what they did three 
hundred years ago. Their main zeal would be directed no doubt against such purely 
negative pseudo-protestantism, as something altogether worse than popery itself. 

We need to bear this in mind, in our activity for religion and the Church at the 
present time; that we may not lose sight of our true character and calling as protestants, 
in view of the false pretensions with which we are surrounded, on the part of the 
unbelieving and ungodly, who profess to stand upon the same ground and to glory in the 
same name; and who show themselves loudest possibly in their cry against popery and 
Jesuitism, only to cover their hostility to all faith and righteousness. Such have a 
nominal title only, but none that is historical, to appear in the protestant character. That 
caution is needed herein a high degree, in our present circumstances, is not to be 
doubted. By making common cause with such destructive protestants in their opposition 
to Catholicism, whether the immediate object be political or religious, we must render 
the most efficient support and aid to this interest itself; which has already indeed, with 
serpent wisdom, contrived to draw immense advantage from such anti-protestant 
connections between Christ and Belial. The attack intended to overwhelm the enemy, 
recoils in this case necessarily, in the way of self-annihilation, upon its source. Rather let 
us never forget the much that we hold in common with the Roman Church, the bond of 
union by which she is joined with us in opposition to absolute unbelief; whose wild 
ravages are displayed also in her own bosom, particularly in France. Let us first with 
united strength expel the devil from our own temple, into which he has stolen under the 
passport of our excessive toleration, before we proceed to exorcise and cleanse the dome 
of St. Peter. At least let this be our main business. 

It may be said however perhaps, that Rationalism, at least in the philosophical 
form now described, has for our own country no danger. But it should be remembered, 
that the evil does not hold simply in the form. The main thing is the principle from which 
it grows; the general standpoint of a cold, abstract intellection, to which all that is 
mystical or supernatural in Christianity is found displeasing. In this view, we may 
discover affinities with the German Rationalism, not only in the Unitarian and 
Universalist heresies of this country, but in much also that passes for orthodoxy. That 
unbelief has not yet acquired here the same giant force, is not owing so much to the 
greater prevalence of personal piety, or to the moral earnestness of the English 
character, as to the one-sided practical tendency and want of scientific spirit generally 
predominant. Where a man does not think, it requires no great skill to be orthodox. But 
the orthodoxy that includes no thought, is not worth a farthing. In countries where 
scientific feeling has prevailed, though with less force, as Holland and France, results 
have appeared quite analogous with the course of things in Germany. In Holland 
particularly the old established orthodoxy, having degenerated in great part into dry and 
lifeless forms, found itself assailed by Arminianism, which itself again ran out finally into 
formal Pelagianism and Rationalism. In the case before us, it may be expected that the 
disposition to explore a given principle, and carry it out to its proper consequences, will 
continually gain ground; and with this change, if no scientific, counterpoise be provided 
in season, Rationalism must assume among us a more dangerous form. Why should it 



not find its way into England and America, even as the Deism of the first country, from 
which it is descended, wandered formerly over into Germany, to complete there its 
university training? Time and space are continually becoming more compressed; the 
intercourse of the nations more active and free. Emigration from the old world is on the 
increase. Acquaintance with German literature is extending daily; and it would not be 
difficult to show, that many respectable divines of this country, who employ themselves 
with it only under its abstract intellectual form, have without their own knowledge or 
will admitted the rationalistic principle; which needs only to be cultivated, as a germ in 
the earth, by those who may come after them without their piety, to grow upwards in a 
short time into a mighty tree. Shall I say, that even in the liturgies and hymn books of the 
German American Churches rationalistic elements are by no means rare, without being 
perceived by those who use them? In many cases, clergymen who were educated at the 
German universities in the palmy day of Rationalism, have been here improved indeed 
in their hearts under the salutary influence of practical piety, but have at the same time 
retained the poison, for which no scientific antidote was at hand, in their heads, and 
communicated it also involuntarily to others. I will simply notice the fact besides, as of a 
kind to justify anxiety, that so many of the German periodicals of the country, 
particularly in the West, are lending themselves, as organs more or less expert, to the 
service of infidelity, with the worst influence on the more common class especially of our 
emigrant population. True, these sheets, so far as they are known to me, are mostly both 
in matter and style beyond description miserable; such as dare not show themselves in 
Germany at all, unless in the lowest ale-houses. The great body of their readers however, 
of course, are not aware, that all this style of pretended light and liberality has been fairly 
exterminated by German science in its most recent form, or we may say even by the 
Romantic school itself; and then, practically, it comes to much the same, whether 
infidelity goes about in the antiquated coat and cue style of a BAHRDT and 
EDELMANN, or in the modern philosophical cloak of a STRAUSS or FEUERBACH. We 
have good reason therefore to stand upon our guard in this quarter also, and to prepare 
ourselves before hand for the crisis that may come 

 

 

 

 

 

2. Sectarism; or one-sided practical subjectivism. 

We turn now to the other grand disease which has fastened itself upon the heart of 
Protestantism, and which must be considered only the more dangerous, because it 
appears ordinarily in the imposing garb of piety, Satan transformed into an angel of 
lights This is the sect system, which reigns especially in our own land, favored by its free 
institutions and the separation of the Church from the State, and is entitled accordingly 
to our particular attention. Whilst Rationalism has been nurtured mainly in the bosom 
of the Lutheran Church, the poisonous plant of sectarianism has flourished most on 
Reformed ground, and with the practical nations, England, and her now full grown, 
emancipated daughter America. 



This difference has its ground in the national character of the Germans and the 
English, who stand in a relation to each other similar to that of the ancient Greeks and 
Romans. For the better understanding then of this part of our subject, a short 
ethnographic digression may not be out of place. 

The German, when true to his better nature, is distinguished by inwardness, 
heartiness, and a tendency to contemplation and deep thought. His favorite home is the 
ideal region of truth and beauty. He possesses at the same time inexhaustible energy and 
endurance. He can devote his whole life to the development of a philosophical thought or 
some learned investigation, and feel himself happy while so doing under the most 
unfavorable circumstances, even sitting on a shoemaker’s bench, like JACOB BOEHM: 
or suffering hunger with KEPPLER. He reckons among his countrymen, the greatest 
philosophers and artists. An idealist by profession, he has but little tact for practical life. 
Readily and easily he adapts himself to all outward relations, foreign countries and new 
tongues, not setting himself to remould them to his own taste, if only he may be left free 
to follow his inward theoretic bent. He seeks his highest crown in the Gemuethlichkeit, 
that forms especially the ornament of the German woman, and in science, the pride and 
joy of the man. Hence accordingly almost all movements in the German Church have 
turned upon doctrine. She produced all the leading ideas of the Reformation, but left to 
other nations the business of outward organization. She presents at this time in 
particular a mixed mass of systems and schools, a pattern chart of all possible views and 
tendencies. But they all continue notwithstanding in one Church connection, only in rare 
instances run into separation, schism, sectdom. In Germany one may often meet with 
disputations among the younger class, where different persons contend, amid clouds of 
tobacco smoke, with the greatest keenness and most thorough learning, bringing out the 
inmost principles of their subject, making them stand forth like day and night, and not 
resting till they are pushed to their most extreme consequences. But at last, their 
strength exhausted—they join in the friendly glass and song, and exchange a general 
kiss, as though nothing had occurred.—When however it does come to separation, a case 
exemplified too often among Germans in this country, we find this usually in an 
eccentric style. For the German cannot well observe moderation. He has a decided 
tendency to extremes, both in politics and-religion. As he can rise very high, so he can 
fall very low. 

Quite different is the Englishman, and the American resting on the same basis. 
True, he shares with his kindred Germanic race the same ethical force, which no storms 
can overcome. But since the time of William the Conqueror, a strong Romanic element 
has been found associated with his nature. The energy of his will accordingly takes a 
different direction, one which is outward namely, into practical life. A born realist, he 
possesses the greatest talent for organization; shrinks from no difficulty, where the call is 
for order and form; his character is marked and strong. For philosophy and art in their 
higher forms he cares but little; single praiseworthy examples excepted, as among later 
writers particularly COLERIDGE and CARLYLE. Such studies are not sufficiently 
practical, useful, tangible. He laughs at the speculations of the modern German 
philosophers, as unfruitful, baseless, fantastic visions, and still continues to cherish a 
truly superstitious veneration for the empiricism of' Locke. The German 
Gemuethlichkeit, with its expression of full, warm, heartfelt tenderness, he regards with 
distrust as effeminate weakness, or sickly sentimentality. So far is he from making 



himself at home, with passive self-renunciation, in foreign relations, he seeks rather 
everywhere to bend and cut them to his own nature. Go where he may, he remains 
always an Englishman. Even when he travels into other lands, he expects more 
accommodation to his national peculiarities on the part of the people, than he is 
prepared to yield to theirs. So in this country, his will, language, manners and customs, 
are made the measure to which Spaniards, Swedes, Hollanders and French must adjust 
themselves as they best can; and it is quite possible that the German nationality also, as 
it now holds among us under a distinct form, both in language and life, may gradually be 
swallowed up at last in the same Anglican ocean. A result however that must be 
considered calamitous, and which all Germans should endeavour with all their might to 
avert, in conformity with this character, the controversies belonging to the history of the 
English and North American Churches, turn not so much on doctrine, as on the 
constitution and forms of the Church. In place of schools and systems we have parties 
and sects, which in many cases appear in full inexorable opposition, even while 
occupying the platform of the very same confession. The mere question of patronage has 
produced in Scotland, during the last century and in our own time, very important 
secessions, though the freedom of the Established Church in that country is of a high 
order, as compared, with the condition of the German Church; which nevertheless has 
no thought of a separation from the State on this account; content if she may be 
internally free, in the midst of the deductions of philosophy and the creations of art. 

Sects, it is true do not owe their origin, to the Reformation. They have root in the 
general nature of man, its sinful ambition and pride. The apostles were called to oppose 
the evil, in the very infancy of the Churchy as we may learn from 1 Cor. 1.. 10 ff., as well 
as from other passages. The first centuries exhibit a vast number of sects, and they 
extend through the whole Middle Age. The Catholic Church however has gradually 
overwhelmed them, partly by spiritual superiority and partly by outward force. Through 
the emancipation of a large portion of Christendom, from the Roman yoke, in the 16th 
century, much more ample scope was secured for the action of subjective freedom, so 
that it became possible for such separations to acquire independent strength and clothe 
themselves with a regular constitution. Still they were held back, at the beginning, by the 
thunder of LUTHER'S voice, and the colossal weight of his person. CALVIN too had such 
a religious horror of heresies and sects, that he hewed to pieces without mercy the 
unprincipled Libertines of Geneva with the sword of his spirit, and even suffered the 
distinguished Spanish physician, Michael Servetus, to be burned, for denying the 
doctrine of the trinity. In England, the energetic government of ELIZABETH was 
enabled to unite the conflicting tendencies of Protestantism, though not indeed without 
violence towards the most stubborn opposers, under a common head, in the form of a 
complete state Church organization. But under her successors, this degenerated 
continually more and more into mere external formalism. The consequence was the 
Puritan revolution, by means of which under CROMWELL the more free protestant 
element gained the ascendancy, though only for a short time. LAUD atoned for the 
hierarchical CHARLES I for the political sins, of the new protestant popedom, each with 
the sacrifice of his own life. The deep moral earnestness, the stern self-discipline, the 
unbending force of character, exhibited in Puritanism, must fill the unprejudiced 
historian with high admiration. There was reason in its war against the tyranny of false 
forms. When it is beheld, with inexorable zeal for the first and second commandments, 
storming the altars and turning St. Paul’s cathedral into a stall for horses, it strikes us as 



a divine judgment, the scorn of the Most High himself, directed against the proud crea-
tions of men, and one is reminded of the conduct of Moses, when with indignation at the 
calf worship of the Israelites, he dashed the tables of the law to pieces. 

But here precisely lies the weakness also of this tendency. Puritanism has a zeal for 
God, but not according to knowledge. Inflamed against the despotism of bad forms, and 
the abuse of such as are good, it makes war upon form in every shape, and insists on 
stripping the spirit of all covering whatever, as though the body were a work of the Devil. 
If the choice were simply between a bodiless spirit and a spiritless body, the first of 
course must be at once preferred. But there is still a third condition, that of a sound 
spirit in a sound body; and this is the best of all, alone answering to the will and order of 
God. For the body is the divinely formed, natural habitation of the spirit, without which 
it wanders about ghostlike, exposed to all inclement powers, and must in the end perish 
with cold. It is worthy of notice, that a large part of the puritan or presbyterian 
congregations in England, and also a considerable section of the congregational interest 
in North America, in the beginning of the last century, fell over to Unitarianism. The 
failure of life, was a failure of orthodoxy at the same time. Whereas in the case of 
organizations better secured by forms, the orthodoxy in the same circumstances has still 
maintained itself at least with statute force, so that when life has returned again, after a 
period of collapse, (against which no constitution as such can make the Church secure,) 
it has found at once its established Church channels, by which to flow forth among the 
people. 

With this rugged, abstract spiritualism stands closely connected, the unhistorical, 
revolutionary tendency of Puritanism. It has no respect whatever for history. It would 
restore pure, primitive Christianity, with entire disregard to the many centuries of 
development that lie between, as though all had been labor in vain, and the Lord had not 
kept his own promise to be with the Church always to the end of the world. It is not 
surprising, on this account, that CROMWELL, who overturned in such stormful style the 
ecclesiastical creations of an older time and even stained himself with the blood of a king 
and an archbishop, should hardly be named without horror in the bosom of the 
Episcopal Church, and that the great and lofty qualities which undoubtedly belonged to 
his character should be so generally overlooked, or regarded without respect. He that 
tramples father and mother under foot, has no reason to find fault with his children, 
when they treat him in the same way, and prove the instruments of a divine Nemesis to 
bring him to a sense of his own wrong committed against history. With vastly more 
wisdom, prudence and moderation, did the founders of Methodism commence and carry 
forward their work of reformation. WHITEFIELD and the two WESLEYS never laid 
aside their respect for the mother Church, but notwithstanding its degeneracy labored in 
its communion and died within its bosom. The Wesleyan movement, it is true, included 
a secessional element from the beginning, which the force of circumstances soon 
rendered too strong to be restrained; and the result was the establishment of a separate 
Church. The divorce however was unnatural and wrong and the form into which 
Methodism has since run, in this country particularly, (the fair evolution of its original 
one-sided subjectivity,) is not suited certainly to unsettle this judgment. In the nature of 
the case, the contemporaneous Secession from the Church of Scotland, notwithstanding 
the eminent piety of the principal actors in it, must fall under the same condemnation. 



The results of it as transplanted again to American soil, furnish a painfully ridiculous 
commentary on the false tendency involved in it from the start. 

Puritan Protestantism forms properly the main basis of our North American 
Church. Viewed as a whole, she owes her general characteristic features, her distinctive 
image, neither to the German or Continental Reformed, nor to the German Lutheran, 
nor to the English Episcopal communion, but to that band of Independents, who for the 
sake of their faith and a good conscience forsook their native land before the time of 
Cromwell, sought refuge first in Holland, and finally landed with prayers and tears on 
the shores of Massachusetts Bay. To this New England influence must be added indeed 
the no less important weight of Presbyterianism, as derived subsequently from Scotland 
and Ireland. But this may be regarded as in all essential respects the same life. The 
reigning theology of this country is neither that of the Heidelberg Catechism, nor that of 
the Augsburg Confession, nor that of the Thirty Nine Articles. It is the theology of the 
Westminster Confession. 

We may never ungratefully forget, that it was this generation of godly pilgrims 
which once for all stamped upon our country that character of deep moral earnestness, 
that spirit of strong intrepid determination, that peculiar zeal for the Sabbath and the 
bible, which have raised it to so high a place in the history of the Christian Church, and 
enable it now to compare so favorably with the countries of the old world. For our 
German emigration in particular it must be counted a high privilege, that it is here 
brought into contact with the practical piety of the English community, and by degrees 
also imbued more or less with its power; though with the loss, to be regretted on the 
other side, of many German peculiarities. Thousands of souls, that might have died in 
vanity and unbelief in their native land, have been thus rescued, we may trust, from 
eternal perdition. 

But whilst we thankfully and joyfully acknowledge this, we have no right still to 
overlook the fact, that along with the same tendency an unhistorical and unchurchly 
character has inserted itself also into the inmost joints of our religious life. The 
scriptures are the only source and norm of saving truth; but tradition is the channel, by 
which it is carried forward in history. The letter of revelation transforms itself 
continuously into life and action, and this not simply in the individual believer as such, 
but in the Christian Church as a whole, to which as his mother the individual must hold 
himself subordinate as indeed it is only through her he receives the scriptures 
themselves. The plan of redemption, moreover calls for more than the rescue simply of 
individual souls. God’s will is that the body of the redeemed should exhibit an organic 
communion, that may be the image of the union that holds between himself and the 
Only Begotten Son. This conception of the communion of the Church, however, as the 
body of Christ, few here seem to have reached, in its depth and glory.  

The principle of Congregationalism, which has exercised such vast influence upon 
the entire conformation of our religious views and relations, leads legitimately to full 
Atomism. The bible principle, in its abstract separation from tradition, or Church 
development, furnishes no security against sects. They make their appeal collectively to 
the sacred volume; the Devil himself does so, when it suits his purpose. Strongly also as 
Puritanism and Congregationalism, in their theocratic, state Church period, endeavored 
to secure a religious and civil union of their members, a subordination of the individual 



to the general, the system is clearly impotent in this direction. It includes no limitation 
for the principle of sects. In its own nature it is unhistorical and one-sidedly 
spiritualistic, and has no reason on this account to require or expect, that its children 
should be bound by its authority, more than it has itself been bound by the authority of 
its own spiritual ancestry. The theocratic period accordingly soon ran its course. With 
the Revolution, the separation of Church and State became general and fixed. As there 
was now no hierarchic bond on the one hand, as in the Church of Rome, so neither was 
there any civil supremacy on the other, as in Germany, the Episcopal Church of England 
and the Greek Church of Russia, by which the single elements might be held together. 
The emigration from the old world increased meanwhile with every year, transporting 
with it the germs of sectarian distinction and material for new religious formations. 
Tendencies which had found no political room to unfold themselves in other lands, 
wrought here without restraint. All the circumstances of the country, in one word, have 
contributed to precipitate the Church into those evils precisely, with which she was least 
qualified in her original character successfully to contend. 

Thus we have come gradually to have a host of sects, which it is no longer easy to 
number, and that still continues to swell from year to year. Where the process of 
separation is destined to end, no human calculation can foretell. Anyone who has, or 
fancies that he has, some inward experience and a ready tongue, may persuade himself 
that he is called to be a reformer; and so proceed at once, in his spiritual vanity and 
pride, to a revolutionary rupture with the historical life of the Church, to which he holds 
himself immeasurably superior. He builds himself of a night accordingly a new chapel, in 
which now for the first time since the age of the apostles a pure congregation is to be 
formed; baptizes his followers with his own name, to which he thus secures an 
immortality, unenviable it is true, but such as is always flattering to the natural heart; 
rails and screams with full throat against all that refuses to do homage to his standard; 
and with all this though utterly unprepared to understand a single book, is not ashamed 
to appeal continually to the scriptures, as having been sealed entirely, or in large part, to 
the understanding of eighteen centuries, and even to the view of our Reformers 
themselves, till now at last God has been pleased to kindle the true light in an obscure 
corner of the new world! Thus the deceived multitude, having no power to discern 
spirits, is converted not to Christ and his truth, but to the arbitrary fancies and baseless 
opinions of an individual, who is only of yesterday. Such conversion is of a truth only 
perversion; such theology, neology; such exposition of the bible, wretched imposition. 
What is built is no Church, but a chapel, to whose erection Satan himself has made the 
most liberal contribution. 

Such is the aspect of our land. A variegated sampler of all conceivable religious 
chimeras and dreams, in connection with a more sober systems of sectarian faith! Every 
theological vagabond and peddler may drive here his bungling trade, without passport or 
license, and sell his false ware at pleasure. What is to come of such confusion is not now 
to be seen. 



Nor is it enough that all these poisonous weeds shoot up thus wild and luxuriant, in 
our protestant garden. Even those divisions of the Church, that are essentially rooted in 
the same evangelical soil, and that cannot well be included in the category of sects, stand 
for the most part in such hostile relation to one another, and show so little inclination or 
impulse towards an inward and outward union in the Lord, that one might weep to think 
of it. There are indeed single cases of honorable exception, which I know how to value. 
Without them, we might well-nigh despair. In a broad general view of the case however, 
particularly as it is exhibited in the periodical organs of the different denominations, the 
evidences of a wrong spirit are sufficiently clear. Jealousy and contention, and malicious 
disposition in various forms, are painfully common. We see but little of that charity, 
which suffers long and is kind, envies not, vaunts not itself, is not puffs up, doth not 
behave itself unseemly, seeks not her own, is not easily provoked, and think no evil; that 
rejoices not in iniquity, but rejoices in the truth, wherever it may be found; that bears all 
things, believeth all things, hopes all things, endures all things. No, alas; with shame and 
humiliation be it confessed, the different sections of our orthodox Protestantism also, 
are severally bent on securing absolute dominion, take satisfaction too often in each 
other's damage, undervalue and disparage each other's merits, regard more their 
separate private interest than the general interest of the kingdom of God, and show 
themselves stiff willed and obstinately selfish wherever it comes to the relinquishment, 
or postponement even, of subordinate differences for the sake of a great common object. 

To the man who has any right idea of the Church, as the communion of saints, this 
state of things must be a source of deep distress. The loss of all his earthly possessions, 
the death of his dearest friend, however severely felt, would be as nothing to him, 
compared with the grief he feels for such division and distraction of the Church of God, 
the body of Jesus Christ. Not for the price of the whole world, with all its treasures, could 
he be induced to appear as the founder of a new sect. A sorrowful distinction that in any 
view; and one besides that calls for small spiritual capital indeed in these United States. 

I am well aware, that many respectable Christians satisfy their minds on the subject 
of sectism, by looking at it as the natural fruit of evangelical liberty. In the main matter, 
the leading orthodox protestant parties, they tell us, Episcopalian, Presbyterian, 
Methodist, Lutheran and Reformed, are all one; their differences have respect almost 
altogether to government and worship only that is to the outward conformation of the 
Church, in the case of which the Lord has allowed large freedom; and so far as they may 
have a doctrinal character, they may be said to regard not so much the substance of the 
truth itself, as the theological form simply under which it is apprehended. The 
separation of these Churches, in the meantime, is attended, we are told, with this great 
advantage, that it serves to stimulate their zeal and activity, and to extend in this way the 
interest of religion. This last point we shall not pretend here to dispute; but the 
advantage, so far as it may exist, is to be ascribed, not to the divisions in question as 
such, but only to God, who in his wisdom can bring good out of all evil. In the balance of 
the last judgment moreover, good works that proceed from ambition and emulation, 
only will be found to carry but little if any weight. 

From those however who undertake to justify the sect system as a whole, the 
apologists of religious fanaticism and faction, I would fain require some biblical ground 
in favor of what is thus upheld. Not a solitary passage of the bible is on their side. Its 



whole spirit is against them. The Lord is come to make of twain one; to gather the 
dispersed children of God, throughout the whole world, into one fold, under one 
Shepherd. His last command to his disciples was, that they should love one another, and 
serve one another, as he had loved and served them. His last prayer, before his bitter 
passion, was that all his followers might be made perfect in one, as he was in the Father 
and the Father in him. Of the first Christians we read, in the Acts of the Apostles, that 
they were of one heart and one mind, and continued steadfast in the apostles’ doctrine 
and fellowship, and in the breaking of bread and prayer. Paul exhorts the Corinthians in 
the name of Jesus Christ, that they should all speak the same thing and that there should 
be no divisions among them; but that they should be perfectly joined together in the 
same mind and in the same judgment. They must not call themselves after Paul, or 
Apollos, or Cephas, or Christ in the way of party or sect. For Christ was not divided; and 
Paul had not been crucified for them; and no one had been baptized into the name of 
Paul, but all into the name of Christ. The entire view taken by this apostle of the nature 
of the Church, as the one body of Christ, whose members all partake of the same life 
blood and are set for mutual assistance; having one hope of their calling, one Lord, one 
faith, one baptism, one God and Father of all; endeavoring to keep the unity of the one 
body and one spirit in the bond of peace; this view, I say, inflicts a death blow, with one 
stroke, on the whole sectarian and denominational system. Peter describes the Church as 
a single spiritual temple, built up with living stones on the same living foundation, Jesus 
Christ. John places one great mark of Christianity in love to the brethren; and when in 
his old age he was carried to the church, having no strength more for any long address, 
he would still repeat that one exhortation, as comprehending all besides, Children, love 
one another. 

Perhaps however the sect system must still be regarded, as at all events the last 
necessary consequence and unavoidable fruit of Protestantism? So many protestants 
even, and of course all papists affirm. If such were the fact, the Reformation must stand 
in direct contradiction to the holy scriptures, and be adjudged by its own umpire to 
condemnation, as a sinful work of man. But, God be praised, the case is not thus bad. 
The reproach is of the same order with that other, which as we have already seen would, 
shove us into the arms of Rationalism and Pantheism, as our only legitimate resting 
place. 

As in that case, so in this we repel the alliance as unnatural and false. The sect-
system, like Rationalism, is a prostitution and caricature of true Protestantism, and 
nothing else. We have shown, in the first part of this tract, that the Reformation was no 
arbitrary novelty, but the fruit of all the better tendencies of the Catholic Church itself; 
that the Reformers aimed at no separation from the reigning Church, but that this was 
wholly the work of the pope. Had they been permitted to preach the pure word of God 
with freedom, and to administer the sacraments according to Christ’s appointment, they 
would have remained in their original communion. But in what orthodox protestant 
party of our day, is this forbidden? No man is in danger with us of being burned or 
deposed, for preaching the gospel. Both in the Reformed Church and in the Lutheran, 
thank God, the word may be proclaimed in its purity; in both the conversion of souls 
may go forward without hindrance. In this view therefore our position is wholly 
different; so that modern sectaries have no good reason whatever, for breaking 
communion with the Church. True, there are defects and faults enough in each of these 



Churches. But these may and should be reproved within the communion itself, that so if 
possible the whole body may be healed. When moreover the Reformers, for conscience’ 
sake, and because they would obey God and his word rather than men and their 
ordinances, proceeded to form a communion of their own, nothing could be farther from 
their intention in doing so, than to throw open the door for the system of sects. Their 
object was not to upset the Church, and break the regular course of its historical life; but 
only to restore to it once more the clear light and sure rule of God’s word; not to 
emancipate the individual to uncontrolled freedom, but to bind him to the definite 
objective authority of God's truth and grace. LUTHER exhibited the doctrine of 
justification as precisely the true ground of Christian union, and fought with all the 
strength of his gigantic spirit against the fanatical and factious tendencies of his time. 
His last wish, as that of MELANCTHON also, wrestled for the unity of the Church. His 
most depressing fear was still: “After our death, there will rise many harsh and terrible 
sects. God help us!” CALVIN utters himself against sectaries, with his own peculiar 
cutting severity, and repulses the reproach that Protestantism itself was a sect, in the 
strongest terms. 

From all this it appears, that in this practical respect also, as well as in its theoretic 
relations as before considered, the posture of the Protestant principle is different now 
from what it was at the time of the Reformation. The most dangerous foe with which we 
are called to contend, is again not the Church of Rome but the sect-plague in our own 
midst; not the single pope of the city of seven hills, but the numberless popes, German, 
English, and American, who would fain enslave protestants once more to human 
authority, not as embodied in the Church indeed, but as holding in the form, of mere 
private judgment and private will. What we need to oppose to these, is not our formal 
principle; for they all appeal themselves to the bible, though without right; but the power 
of history, and the idea of the Church, as the pillar and ground of the truth, the mother of 
all believers, with due subordination always to the written word. In this controversy we 
may be said rather to have the Roman Church, in a certain sense, on our side; though we 
may never employ against sects the same carnal weapons, and propose not for ourselves 
such unity as is offered to us from her hand. For this in the end is an outward sameness 
only, in which the divinely ordained prerogatives of the individual subject are 
disregarded and trampled under foot, and all opposition as it rises from time to time, is 
either covered with a hypocritical mask, or kept down by the strong hand of power. 
Hence accordingly when it comes to full strength, and can no longer be repressed, its 
violence proves vastly more destructive, than it would be in connection with 
Protestantism; as we see strikingly illustrated in the case of the French Revolution. We 
ought never to forget however, that Romanism has already drawn, and continues to draw 
still, its principal advantage from the pseudo-protestant sect system, as well as from 
Rationalism. Its recent show of new life and power finds here precisely its proper 
explanation. Continually its laugh of malicious triumph is going up, in view of our 
cancerous affection. If then we would contend successfully with Romanism, we must 
first labor to put away from ourselves the occasions, that now lay us open so broadly to 
its attacks. Away with human denominations, down with religious sects! Let our 
watchword be : One spirit and one body! One Shepherd and one flock! All conventicles 
and chapels must perish, that from their ashes may rise the One Church of God, phoenix 
like and resplendent with glory, as a bride adorned for her bridegroom! 



Rationalism and Sectarism then are the most dangerous enemies of our Church at 
the present time. They are both but different sides of one and the same principle, a one-
sided, false subjectivity, sundered from the authority of the objective. Rationalism is 
theoretic Sectarism; Sectarism is practical Rationalism.  

 

 

  

 

II. PUSEYISM, THE REACTION OF THESE DISEASES, BUT NOT THEIR 
REMEDY. 

Who now will guide the vessel of orthodox Protestantism safely between these 
rocks? In such peril, the helmsman looks anxiously around for help, come whence it 
may. Possibly the reefs draw still closer together, so that the ship proceeding in the same 
course, must at last inevitably founder. Were it not best then, that it should tack about, 
and seek again the old haven from which it started? 

So think the PUSEYITES, SO named from their leader, or the TRACTARIANS, as 
they are styled from their principal organ, the "Tracts for the Times," or the ANGLO-
CATHOLICS, as they choose to be called themselves. Let us see, whether they have 
found the true remedy for the complaints of the Protestant Church. 

It is scarcely more than ten years, since the tendency in question appeared in the 
ancient metropolis of English theology, in the midst of the venerable remains of Church 
antiquity, and upon the same seats of instruction, where once along with schoolmen and 
papists the voice of WICKLIFF sounded, and where the Institutes of CALVIN were 
afterwards for a long time honored, as the highest, dogmatic authority. Within this short 
period, it has spread throughout the old and new worlds. Sympathies long prepared for 
its reception, have been met by it in every direction; particularly in the old anti-“Union” 
Lutheranism of Germany, which has been transplanted also to this side of the Atlantic. It 
has brought into clear consciousness, on all sides, spiritual tendencies and wants which 
were not previously understood. Already thus it appears clothed with a world-historical 
importance. I have myself hardly ever before had such an impression of the objective 
power of the “idea”, as during the course of my late travel, through Germany, 
Switzerland, Belgium, England, and North America; encountering as I did everywhere, 
in the persons of distinguished ministers and laymen, if not precisely Puseyism itself, at 
least aspirations and endeavors of a more or less kindred spirit. Of what avail against 
such a life question, the true burden of the age itself, can be the hue and cry of Popery! 
Romanism! nonsensically kept up by our intelligence and anti-intelligence prints? 
Grapple with the subject in earnest. Bring the fire engines. Extinguish the flame. If ye do 
but idly stare at it, or stand before it lamenting and railing with folded hands, assuredly 
it will soon burst triumphantly through the roof, and leave you at last houseless and 
bare. Nothing can well be more shallow and miserable, and full of senseless pretension 
withal, than the style in which the controversy with Popery and Puseyism, is to a great 
extent conducted in our religious periodicals. It may be said to be for the most part 
ammunition expended in vain, time and labor lost for writer and reader alike. If the 



tendencies in question encounter nothing more solid than such ephemeral opposition, 
their victory may be counted sure. 

I look upon Puseyism as an entirely legitimate and necessary Reaction against 
rationalistic and sectaristic pseudo-protestantism, as well as the religious subjectivism of 
the so called Low Church Party; with which the significance of the Church has been 
forgotten, or at least practically undervalued, in favor of personal individual piety, the 
sacraments in favor of faith, sanctification in favor of justification, and tradition in its 
right sense in favor of the holy scriptures. I make indeed no question, but that with many 
who belong to this neo-catholic school a feeling of poetical romance is more prevalent 
than true religious conviction; that others again, among the clergy especially, are swayed 
more or less by hierarchic interest; and that still a third class, largest of all perhaps, are 
carried along with the alluring movement by the current of mere fashion. But with all 
these allowances, when we take the movement in its whole compass as exhibited in its 
authors and leaders in England, we must admit that it rests upon decidedly religious and 
true Church ground, and springs from, grief on the one hand over the disjointed, 
discinctured character of the age, and an endeavor after Christian catholicity and unity 
on the other. Hence we find it characterized by deep moral earnestness, reverential 
solemnity, and a certain spiritual dignity of tone and manner even in controversy itself. 
It has a proper feeling of respect for history looks reverently after the remains of the 
religious life of other days; cherishes a filial homage towards the Christian Past. It exalts 
the authority of the general over all that is simply single, and makes the reason of the 
Church to be more than that of the individual; counteracting thus the rage for 
independence that rules the time. It holds fast to the importance of the sacraments, as 
objective institutions of the Lord, that hang not on the precarious state of the subject, 
but include an actual living presence of Christ for the purposes they are intended to 
secure, as real as that by which he stood among his disciples in the days of his flesh. It 
restores the week services, the Church festivals, and frequent communions after the 
example of the first ages; lays stress on religious discipline for the whole man outward as 
well as inward; seeks to revive the sense of sacrificial consecration to God; has an open 
eye for Church Art, and takes pleasure in beautifying sanctuaries and altars; on the 
principle that what is best should belong to the Lord, and that such decoration is only 
the natural expression of childlike love, as it might be expected to show itself even 
towards a human friend, being well suited at the same time to assist devotion in the way 
of support and elevation through the senses. With all this it designs not at all to fall back 
to Romanism, but only to revive once more the fair usages, lost and forgotten, of the 
undivided, universal primitive Church, as nearest to the age of the apostles and so to the 
fountain of Christianity; and thus also to hold within, the Protestant communion such as 
feel themselves urged to forsake it, through dissatisfaction with the usual nakedness and 
barrenness of its worship. 

In all this, considered by itself, I find nothing that is absolutely wrong. Rather it is 
my firm conviction, that we must ourselves appropriate fully some of the more general 
views lying at the ground of Puseyism, to be secure against its advances, and to prevent 
its errors from spreading continually more and more along with its truth. We too must 
take a wider range, and our faith in the one universal Christian Church must show itself 
to be, not merely a confession of the mouth, but power and truth, life and act. We too 
may not seek the perfection of our own communion, apart from the perfection of the 



entire Christian Church. We too must be like the good householder who gathers up even 
the fragments, appropriating to ourselves from the stores of early Christian history in 
particular, what has sprung from God and proved a blessing to thousands and millions. 
We too must bear in mind, that the single can hold with advantage only in due 
subordination to the general, and that there can be no true freedom save in the form of 
subjection to the authority of God. 

So far we go with the young Oxford hand in hand, at the hazard even of being called 
reformed Catholic, or catholic Protestant. So soon however as it comes to the choice of 
the means, by which the object in view is to be reached, we are constrained to part with 
it, as unsound and unsafe. Its "tracts for the times" are not just "tracts for eternity". Its 
grand defect, forming an impassable gulph between it and our position, is its utter 
misapprehension of the divine significance of the Reformation, with its consequent 
development, that is of the entire Protestant period of the Church. As to Romanism, so 
to Puseyism also, there is wanting the true idea of development altogether. It regards the 
Church as a system handed down under a given and complete form, that must remain 
perpetually the same. It confounds with Christianity itself, which we may never and can 
never transcend, and which is always equally perfect, the measure of its apprehension on 
the part of mankind, or its appropriation into the consciousness of the Church, which 
like the life of the spirit universally, from first to last, has the character of a genesis or 
process and passes through different stages of growth. With all their historical feeling, 
the Puseyites show themselves with regard to the Reformation absolutely unhistorical. 
They wish to shut out of view the progress of the last three centuries entirely; to treat the 
whole as a negation, if possible; and by one vast leap to carry the Church back to the 
point where it stood before the separation of the Oriental and Western Communions, 
when however the tendencies were already at work which led with historical necessity 
afterwards to the popish system in its worst form. Turn and twist as they may, with their 
external, mechanical conception of the Church and episcopacy, the Reformation can be 
to them properly an apostasy only from the true Church, and they must unchurch 
entirely all those Protestant bodies that have parted with the episcopal constitution. 
Their doctrine of episcopal succession, with its denial of the universal priesthood of all 
believers, the episcopal and apostolical character of every inwardly and outwardly called 
minister of Christ, involving the papistical idea of a clerical mediatorship between God 
and man — this is the old leaven of the Pharisees, which has never been thoroughly 
purged out of the Anglican Church, and that may be said now to offend Protestant 
feeling in the writings of the Oxford school in particular, from beginning to end. If this 
succession were taken as one simply of doctrine and ministry, successio Spiritas Dei, 
doctrinae evangelii and ministerii divini, it would carry a perfectly rational meaning, 
necessarily included in the conception of the Church, as the abiding and indissoluble 
communion of believers in Christ; and in this view it might be confidently claimed by the 
whole orthodox Protestant interest, with which both word and sacrament, ministry and 
ordination, are continued, and the founders of which derived their own ordination 
regularly from the Catholic Church. But instead of this, the idea is limited to the order of 
the bishops, unscripturally sundered from the laity and lower clergy, as though they were 
specifically different in their nature, and were alone competent to transmit ministerial 
power. All ends in a personal, outward, mechanical succession. The Spirit of God, whose 
very nature it is to be free, is thus bound to a particular ecclesiastical structure, for which 
no sure authority can be found in the New Testament; and the apostolical legitimacy of a 



Church is made to turn upon a question of history, in the case of which besides by reason 
of the darkness that hangs over certain periods, during the earlier part especially of the 
Middle Ages no satisfactory result is possible. Altogether a most crazy foundation, on 
which to build so momentous an interest. According to this theory, Paul was illegitimate 
fully, because he had his ordination neither from the Lord nor from an apostle, but from 
a simple presbyter in Damascus. His judaizing adversaries, who had already in substance 
the puseyite view, were right then in divesting him at once of all apostolical credit. How 
monstrous again is the position, necessarily involved in the same theory, that the dead 
Armenian and Greek denominations, because they have bishops, belong regularly to the 
Holy Church Catholic, while the German Reformed, Lutheran, and Presbyterian bodies, 
with all their religious life, are flatly denied any such character, and even their most 
godly and successful ministers are branded as ecclesiastical bastards, or mere hirelings 
privily smuggled into the sanctuary. God be praised, for that word of the Lord, “By their 
fruits ye shall know them”, and that love is made, in another place, the criterion of 
discipleship. 

Let it be allowed that the Tractarians are right, and all unbishoped Churches are 
left without hope, till their clergy submit to have their character made valid by the hands 
of his Grace of Canterbury, or some diocesan ONDERDONK on this side the Atlantic; 
unless indeed they should prefer to have recourse at once to the holy father at Rome, or 
the patriarch no less holy of Constantinople. Preposterous imagination! Can the Church 
be renovated, by putting on a new coat? I have all respect for the episcopal system. It 
possesses in fact many undeniable advantages, and by its antiquity besides must 
command the veneration of all who have any right historical feeling. But the thought 
must be utterly rejected, that it carries in its constitution as such the proper and only 
remedy, for the existing wounds of Protestantism. Does it offer any sure guaranty for 
union? The contests with which the English Episcopal Church has been torn, especially 
for the last ten years, (to say nothing of the posture of our American Episcopacy at this 
moment,) sufficiently show the contrary. Or does it furnish more efficient means for the 
promotion of true inward piety? Let the state of the Greek Church, always true to the 
episcopal succession, be taken in reply; or the Roman Church as it stood towards the 
close of the Middle Age, and as it stands still in entire countries; or the Church of Eng-
land itself, as it appeared under the last Stuarts and during the eighteenth century. No, 
we need something higher and better than anointed lords and consecrated gentlemen. 
Such aristocratic hierarchs and proud bearers of the apostolical succession precisely, like 
the pharisees and highpriests of Judaism, have themselves again and again secularized 
the Church, rocking it into the sleep of lifeless formalism or religious indifference. Timeo 
Danaos et dona ferentes. Little children, keep yourselves from idols, be afraid of false 
gods even under episcopal attire! It is the Spirit that makes alive; the letter kills. 

As the Puseyites, in this question of government and order, which they invest with 
undue religious importance both doctrinal and practical, stand upon essentially Roman 
Catholic ground, it is quite natural that they should surrender in its behalf also what has 
been gained in point of doctrine by the Reformation. The points in which they still 
declare their system to be different from popery, are comparatively subordinate and 
unimportant. Of the true Protestant principle they have no conception, or else seek to 
cover it over, as NEWMAN in tract No. 90 on the Thirty Nine Articles, with Jesuitical 
interpretation. The sola fide on which the Reformers lived and died, they have never had 



experience of probably in themselves, and accordingly they let it go for a small price. The 
sanctity on which they insist appears thus on closer examination to carry rather the 
character of an outward legalism, an unfree, anxious piety, reminding us of monkhood, 
with undue stress laid upon the observance of particular Church forms, fasts and self-
imposed discipline. In the Lives of the Saints, as brought forward under the direction of 
Mr. NEWMAN, the old Jewish work-righteousness presents itself again in its full 
arrogant parade. 

With the scripture principle it fares no better, in the hands of these gentlemen. It 
has been abandoned, almost from the start, for the Roman dogma of tradition. They 
wish to bind upon our necks all that has come down to us from the fathers, without any 
critical sifting by means of science or God's word, even the extravagant and utterly 
unsound, though often ingenious allegoristic interpretations of the Alexandrian school. 
Quite a compliment to us certainly, not simply as protestants in general, but as the 
friends also of a sound grammatico-historical scripture exegesis! So, very recently, the 
organ of Puseyism in this country, the New York Churchman, has gone so far as to 
defend in many respects the last bull of his Holiness of Rome against Bible Societies. The 
case of Mr. Gary too is well known, who was ordained by bishop ONDERDONK, though 
he had distinctly declared that he could subscribe to the decrees of the Council of Trent. 

Altogether Puseyism shows itself, in this way, to be no safe guide, in the present 
great need of the Church. Its mission must be regarded as preparatory only to that more 
full and perfect dispensation, by which in the end the captivity of Jacob is to be restored. 
It has done much, and may do still more, to bring the great problem of the age home to 
the consciousness of the Protestant world. But for the solution of the problem itself, it is 
found to be utterly incompetent. It were to be wished now indeed, that the whole 
question might he wrested out of such unskillful hands; since the truth which lies at the 
ground of the movement, is in danger of being brought into general miscredit, at least 
for a time by the false style in which it is here presented. 

 

 

 

 

 

 

 

 

 

 

 

 

 



 

III. THE TRUE STANDPOINT; PROTESTANT CATHOLICISM OR HISTORICAL 
PROGRESS. 

 

Puseyism then looks backwards; we look forwards. It tends towards Rome; and is 
there in spirit already; even though it should never outwardly complete the transition. 
We move towards Jerusalem, the new, the heavenly, the eternal. Its way is turned 
towards the fleshpots of Egypt, the old ignominious servitude of the house of bondage. 
Ours is onward to the land of promise, that flows with milk and honey. Possibly when it 
shall have reached the last consequences of its principle, and stands confronted with the 
tyrannic sceptre beyond the Red Sea, the better part of it at least may penitently smite 
upon its breast, and turn back again upon its own way; even at the hazard of being 
doomed to wander yet forty years in the Protestant wilderness. There are still to be found 
in this refreshing encampments, shady groves of palm and fruitful oases, heavenly 
manna and quails in abundance. Before us still moves the fiery cloudy pillar of Israel; at 
our side, fresh water flows from the rock, at the bidding of God; and full in view is the 
lifted brazen serpent, the symbol of the promised Messiah, to which every sin wounded 
soul may look and be healed. Patience only, under the weight of our weary way! Canaan 
must be reached at last. No premature catholicity and unity factitiously produced, that 
must prove after all only a transient mask. The Lord himself will help his people, and 
complete the work of the Reformation, in due time, by a new and more glorious creation; 
or conduct it rather to its own true and triumphant result. The less we presume to take 
the matter willfully into our own hands, the more we wait humbly on the leadings of the 
divine will, following step by step along the quiet, true historical way, the nearer and 
more sure is the hour, when he shall appear, to gather the disjecta membra ecclesiae 
once more together, and form them into a more glorious body than the world has ever 
yet beheld. 

Let us never forget that fidelity to her inherited patrimony, on the part of the 
Church, is indispensable to her farther prosperity. We must declare against Puseyism, on 
the historical or catholic principle itself. For genuine Catholicism holds in organic union 
with the pure history of the Church, and through this with the apostles, through them 
with Christ, and through him finally with the eternal Father himself, whose thoughts of 
love and peace are unfolded in more large and glorious measure always with the flow of 
time. We are faithless apostates, if we allow ourselves with overweening presumption to 
trample under foot the work of the Reformers. Puseyism occupies extreme ground here, 
on two sides. Towards the Church fathers it is slavishly true, taking upon itself the yoke 
of human bondage; towards the Reformers it is even to perfidy ungrateful. LUTHER and 
MELANCTHON, CALVIN and BEZA, were indeed sinful and fallible men, like ourselves. 
Of this they had the most full consciousness themselves, and have declared us free 
accordingly from all bondage to men. We will not then fall into the error, which they 
have themselves most sharply reproved. We readily allow that in their zeal for the 
purification of the Church, they threw away more than was necessary or wholesome. But 
we cannot consent to give up anything material, of their positive conquest particularly in 
the form of doctrine. Assuredly they need not shun a comparison here with the deepest, 
most intellectual and most pious, among the Church fathers and schoolmen. They 



sought not their own, but the honor of God. No human doctrine, but God's word only 
would they exalt to absolute supremacy. This they preached with unshaken boldness and 
the most noble disinterestedness; and so when their hard day's work was done died 
happily in the faith of Jesus Christ Crucified, as their righteousness and salvation. The 
Lord has spoken his yea and amen upon their work; and the Church which sprang from 
it still stands fast in its strength, in spite of the numberless storms that have passed over 
it from without, in spite of the deadly foes to which it is still exposed within its own 
bosom. 

But we must go still farther. As the Puseyites in contradiction to the Reformation 
affect to be catholic, (in the Roman sense, catholic in show, particularistic in fact,) so as a 
matter of course they are unprepared altogether to understand or appreciate the 
subsequent development of the Protestant principle. In the history of the Protestant 
Church they can see only progressive falling away; in Rationalism and Sectarism, a work 
purely of the devil. This is a second point on which we differ from them; and where we 
come into collision also with the stiff confessionists, the hyper orthodox Lutherans of the 
old stamp, the sons of ABRAHAM CALOVIUS and ERNEST VALENTINE LOESCHER. 
These indeed acknowledge the divine character of the Reformation, at least in its 
Lutheran form, and in this respect we stand on common ground with them, against 
English and American Puseyism. But they will not allow the development of the Church 
to extend beyond this point. Whatever progress may have had place before, all must be 
considered complete with the orthodoxy of the sixteenth century; circumscribed and 
made fast in the narrow bounds of the Form of Concord. With blind misestimation of the 
rights and prerogatives of the Reformed Church, and of the special wants precisely of our 
time, they make Lutheranism to be the same thing with the ideal or absolute Church 
itself, and fall thus into an error as bad as that of Rome, to whose view all that lies 
beyond its own borders is but damnable heresy and schism. This form of thinking bears 
it is true the name of LUTHER; but with his boundlessly free spirit it stands in no 
affinity whatever; just as little, we may say, as another section of the same nominal 
interest in this country, which has long since sacrificed the original spirit of the Lutheran 
Church, along with the German language itself, to the totally different genius of 
Methodism. It is the presentiment and earnest hope of the greatest German theologians, 
that we stand at this time on the eve of a more comprehensive Reformation than that 
which is past, which is to crown and complete the work of our fathers, bind together 
again what has been separated, and actualize the last absorbing wish of LUTHER and 
MELANCTHON, of which notice has already been taken. Of course, the Form of 
Concord, worthy as it is in itself of all respect, can never bring us to any such result as 
this. As little at the same time however can we be helped towards it, by methodistical 
“New Measures”, the anxious bench and other such like quack appliances and 
medicaments, that work upon the nerves far more than the soul. The old measures 
employed by Christ and the apostles, which have stood the test of historical experiment 
from the beginning, are vastly more to be relied upon. Eighteen centuries of use have not 
worn away their edge or force; rather it is their invaluable quality, that they become 
always more keen and effective the more frequently they are applied. With such methods 
moreover we reach results that are solid and radical, instead of deceptive appearances 
only that soon pass away, and leave the case worse too often than it was before. 



We condemn, without qualification, both Rationalism and Sectarism. Still our 
historical sense itself will not allow us, to look upon them as the work of Satan only. God, 
who brings good out of evil, has been wisely active also in the immense system of 
destruction, that has been going forward in the Christian world in these forms, since the 
beginning of the last century. “God writes on a crooked line”, says an old Portuguese 
proverb. Through the heathenish larve of rationalist, pantheist, sectarian, and factious 
irreligion, with which the age is marred, we discern the regenerated psyche; in the 
process of corruption, the still living germ that may be expected to burst its decaying 
shell, and leave the earth behind, and grow upwards into a tree beneath whose shadow 
the world may rest. Like the development of the papacy during the Middle Ages, the 
Rationalism and Sectarism of the modern Protestant Church also has its conditional 
historical necessity, and along with this a certain justification, an element of truth, that 
needs to be incorporated into the process with which theology and the Church are to be 
still farther developed. Let us illustrate this, in the way of hint at least, by two or three 
general observations; though of a kind, it is true, to be fully intelligible only to such as 
are thoroughly acquainted with Church history. The details of the subject and its 
application to particulars, may then be carried out by the intelligent for themselves. 

As Catholicism towards the close of the Middle Ages settled into a character of 
hard, stiff objectivity, incompatible with the proper freedom of the individual subject, 
now ripening into spiritual manhood; so Protestantism has been carried aside, in later 
times, into the opposite error of a loose subjectivity, which threatens to subvert all 
regard for Church authority. These extremes as such are both equally false. Both 
however involve a principle that is true and divine; the falsehood results from the one-
sided way in which this is held in each case. Necessity and freedom, dependence and 
independence, generality and singularity, are the two poles, around which human 
existence and all history revolve. The perfection of both is the union of both. The highest 
freedom stands in the service of God. The divine law is at the same time the true 
expression of particular will, the only form of free inward power. Genuine obedience 
towards the Church, coincides with the highest degree of personal piety. The life of the 
single member in the body and for the body as a whole, constitutes also its own most 
healthy and vigorous state. Separated from the body, it is given over at once to a process 
of dissolution. 

Rationalism and Sectarism then are false and hateful, not simply as they are 
subjective and appertain to the sphere of the individual, but as they are one-sidedly 
subjective, in opposition to the general, and with contempt of the principle of authority, 
as embodied in the Church. So far accordingly as the just claims of the subjective reach, 
both may be said to have their vindication as necessary and important in Church history. 
In what this right, this element of truth consists, is now to be shown. 



Rationalism shows its bright and dark sides in this, that it fixes its view one-sidedly 
on the human in Christ, in Christianity and in the Church, the earthly body only of their 
incarnate divinity, and is so carried away towards what is natural and visible merely, as 
to have no sense or perception of the supernatural, eternal and divine. Its principle is the 
abstract understanding, which walks the treadmill of mere finite categories and 
contradictions, without coming ever to the last ground and inmost unity of its subject. So 
far however as Christianity and the Church fall within the finite, earthly sphere of man's 
existence, Rationalism also must be considered in place, and not without its merits. It 
has served to overthrow many false prejudices, and has made many contributions of 
permanent worth to history and criticism. But besides this, its influence has been 
salutary, in a certain sense, on the whole tone and spirit of the later evangelical German 
theology. Only ignorance or prejudice can deny, that the older orthodoxy, including its 
first protestant form also, made too little account of the conditions under which only the 
revelation of our religion in the way of history could take place. Hence, for instance, its 
resort to unsound and extravagant allegory, and its fairly magical conception of 
inspiration, overlooking entirely the human individuality of the sacred writers, which 
notwithstanding stares us in the face in every single book. In this respect, the scientific 
Rationalism of Germany, by bringing in a severe criticism and grammatico-historical 
exegesis, which form the natural ground and necessary condition of all theological 
knowledge of the bible, has wrought clearly with purifying power in the Church, the 
traces of which are not to be mistaken in the most orthodox works of the modern 
evangelical school. The old faith has sustained in this way no loss. It remains essentially 
the same. It has come forth from this critical fire, improved only in its form and 
argument, and cleared of all sorts of dross. It has lost nothing in living power, 
inwardness and depth, whilst it has gained in freedom and solid scientific strength. We 
must not refer Rationalism to sheer ungodliness as its source, but are bound to 
acknowledge in it also a scientific conscience which the old orthodoxy, though with the 
best intention, too often wounded in the most sensible manner. The latest speculative 
Rationalism has this merit besides, that it has helped to destroy the common 
Rationalism with which it was preceded; as STRAUSS, for instance, in his Life of Jesus, 
has exposed with great acuteness the unnaturalness of the so called natural explanation 
of miracles, as conducted by PAULUS of Heidelberg; and the former style of attack also 
against the doctrine of the trinity and the divine incarnation, has been long since shorn 
of its force by the Hegelian speculation. It must be admitted however, that the most 
recent productions of this speculative Rationalism fall back again, rather to the old 
trivial and popular, scientifically surmounted standpoint, so that the system is involved 
thus in self-condemnation. 

But readily as we allow, that we are indebted to this transition phase of theology 
generally considered, for an understanding in part of history and the natural side of 
Christianity, we must still maintain that this understanding can become true arid 
complete, only where with the good side of the tendency in question, there is found 
united the determined faith of the old orthodoxy. For the body is the product of the soul, 
which it forms as an organ for its own use. It is the eternal Word, which has become flesh 
in the person of Jesus of Nazareth, in the sacred scriptures, and in the Church. He then 
who has the flesh only without the' word, the body without the spirit, has in the end no 
more than a corpse. 



As it regards Sectarism, in the second place, it must also be allowed that it almost 
always has its ground in certain practical defects of the Church, as that of Rationalism 
holds in the flaws and infirmities of the orthodox theology, and in this direction is not 
without right. Thus Quakerism appeared in opposition to the outward mechanism and 
dead formality, that had taken possession of the Church of England in the beginning of 
the seventeenth century. Anabaptism finds its apology in the melancholy fact, that many 
baptized persons in the Church live like heathen, the consequence in a great measure of 
the want of proper Christian education. Modern Methodism, in its various forms, has its 
well-grounded complaints to present, against a dead Church orthodoxy, which is found, 
too often along with unsound life rejecting all life, along with protracted prayer-meetings 
all serious prayer, and along with wild fanatical awakenings conversion in every form, 
making thus no distinction in its zeal. In almost every sect we may find some particular 
side of the Christian life clearly and strongly marked; whereas in a mirror the Church 
should see her own defects, the wrinkles or spots that mar her visage, so as to do 
penance for her unfaithfulness, by which so many of her best members have been led to 
forsake her communion. The divine significance of sects then, their value in the history, 
of the Church, consists in this, that they are a disciplinary scourge, a voice of awakening 
and admonition, by which the Church is urged to new life and a more conscientious 
discharge of her duties. The system has a favorable operation farther, as it tends to 
spread religious interest and stimulate Christian zeal. In this country perhaps, if there 
were no sects, we should not have half as many congregations and houses of worship as 
we have now, and many sections in the west particularly would be destitute of the 
blessings of the gospel altogether. 

But while this is thankfully admitted, two things still need to be kept in view. A sect, 
in the first place, loses its right to exist, in the same degree in which the body from which 
it is a secession, has corrected the faults that led to it. If it persist in its separation 
notwithstanding, it is either carried into full unbelief, or sinks into a slavish observance 
of particular lifeless forms, preparing in this way its own grave, as is strikingly illustrated 
by many cases in Church history. Then again, a sect as such, can never, in its subjective 
isolation, provide successfully even for the particular interest to which it is pedantically 
devoted; since every single religious truth belongs to a great organically constituted 
whole, and can become complete accordingly only in connection with this as the source 
of all its life. Christianity is an indivisible unity; its truths are links only of an 
indissoluble chain returning into itself. Here exactly we may see the spiritual pride and 
narrow-mindedness of sectarism, that it fancies it can prosper and reach perfection, 
standing on its own frail feet, in abstract separation from the general life of the Church. 
Break a branch from the vine, and it must soon wither. Separate a ray from the sun, and 
it is extinguished. Remove a child from the care of parents and guardians, and it will 
grow wild. Cut a hand from the body, and it will fall into decay. If sects then would be 
true to themselves, they must as soon as they have fulfilled their commission unite 
themselves again with the general life of the Church, that they may thus as organic 
members of the body acquire new vital energy; and the Church, on her side, should make 
special efforts to gather once more under her motherly protection and care, the children 
that have forsaken her and are how estranged from her bosom. To this duty the 
Reformed Church is specially called, as the largest part of these modern separatistic 
movements have sprung from her communion. 



We must now quit for a moment the field of theology and the Church, in the 
narrower sense, and cast a glance on the development of Protestantism, in its relation as 
a vast whole to the general course of the world’s history; that we may discover how far 
there is included in it in this view also, the promise of a new, glorious future. We shall 
then be prepared to bring all together in a general image. 

To the Lord and his kingdom belongs the whole world, with all that lives and moves 
in it. All is yours, says the apostle. Religion is not a single, separate sphere of human life, 
but the divine principle by which the entire man is to be pervaded, refined and made 
complete. It takes hold of him in his undivided totality, in the centre of his personal 
being; to carry light into his understanding, holiness into his will, and heaven into his 
heart and to shed thus the sacred consecration of the new birth, and of the glorious 
liberty of the children of God, over his whole inward and outward life. No form of 
existence can withstand the renovating power of God's Spirit. There is no rational 
element that may not be sanctified; no sphere of natural life that may not be glorified. 
The creature, in the widest extent of the word, is earnestly waiting for the manifestation 
of the sons of God, and sighing after the same glorious deliverance. The whole creation 
aims towards redemption; and Christ is the second Adam, the new universal man, not 
simply in a religious but also in an absolute sense. The view entertained by Romish 
monasticism and Protestant pietism, by which Christianity is made to consist in an 
abstract opposition to the natural life, or in flight from the world, is quite contrary to the 
spirit and power of the gospel, as well as false to its design. Christianity is the 
redemption and renovation of the WORLD. It must make all things new. 

Such morbid views are powerfully counteracted in this country, by the sound 
practical feeling which, so generally prevails. A different mistake however, nearly as 
false, is widely established according to which science, art and politics, are placed in a 
relation, not of absolute hostility indeed, but of entire indifference to religion, that is 
properly in no relation to it at all. The idea seems to be, that a man's piety is deposited in 
one corner of his spirit, his politics in another, and his learning in a third. All good and 
necessary in their place, but having nothing whatever to do with one another! According 
to this view, it might seem to be expected farther that religion should never come into 
any closer union with the common secular departments of life. It must be counted 
pernicious, if the Church should be drawn into nearer contact with the State, or art be 
made more extensively subservient to divine worship, if Christian morality should seek 
to occupy all social relations, or Christian theology presume to incorporate with itself the 
results of worldly science, philosophy in particular. 

It were a vast object gained for the interests of American Protestantism, if this 
radically false and miserably narrow prejudice, opposed as it is to all true and proper 
progress on the part of the Church, could be effectually subverted. The theme is indeed 
one of the very highest consequence. It enters into the inmost life of the time, and 
includes in itself the most momentous questions with which the time is concerned. The 
following historical hints, which we are not permitted here farther to pursue, may serve 
possibly, in some measure at least, to direct attention to the subject. 

We set out then with the assumption, that Christianity stands in an absolutely 
negative, hostile relation only to sin and death, while all that is properly human, the 
world with its several spheres, government, science, art, and social life, is regarded by it 



as of divine institution and force; which religion is required accordingly neither to 
annihilate nor yet to overlook as foreign to its nature, but on the contrary to occupy and 
fill with its own heavenly spirit. This itself serves to show, the universal character of the 
gospel, and the catholicity of the Church. It follows of course, that no one of these 
spheres of natural life can reach its highest stage, its true perfection, until it has come to 
be thoroughly transfused with the leaven of Christianity. In the absolute view of the case 
therefore, there can be no perfect scholar or philosopher, no perfect ideal artist, whether 
architect, or sculptor, or painter, or musician, or poet, no perfect statesman, and finally 
no truly moral man, who is not at the same time animated throughout with the living 
power of faith. It follows again with equal necessity from the same view, that the Church 
cannot be said to have completed its career, till the whole world shall appear 
transfigured with its divine spirit, and states, and sciences, and arts, with all their glory, 
shall fall down before the altar of the Most High in full, free worship. 

Let us now apply this standard to history; for the purpose of determining according 
to it the relation between Catholicism and Protestantism, in the direction here noticed, 
and also the proper wants of our own time so far as the same view is concerned. 

Catholicism, particularly in its mediaeval Romano-Germanic period, carried with 
it, if we put out of view its monastic institutions, a very distinct sense of the nihil humani 
a me alienum puto as just described. It is this precisely which renders the Middle Ages 
so grand and venerable, that religion in this period appears the all moving, all ruling 
force, the centre around which all moral struggles and triumphs, all thought, poetry and 
action, are found to revolve. All sciences, and philosophy itself, the science of the 
sciences, were handmaids to theology, which based itself on the principle of Augustine, 
Fides praecedit intellectum. Before the pope, as the head and representative of 
Christendom, all states bowed themselves with reverent homage; and even the German 
emperor himself could not feel secure in his place, save as formally acknowledged by the 
chief bishop of the Church. Princes and people arose at his bidding, forsook country and 
friends, submitted to the most severe privations, to kneel at the Savior’s tomb and water 
it with thankful tears. According to the reigning idea, the State stood related to the 
Church like the moon to the sun, from which it borrows all its light. All forms of life, all 
national manners, were suffused with magic interest from the unseen world. The holy 
sacraments ran like threads of gold through the whole texture of life, in all its relations, 
from infancy to old age. The different arts vied with each other, in the service of the 
Church. The most magnificent and beautiful buildings of the period, are the cathedrals; 
those giant stone flowers, with their countless turrets, storming the heavens and bearing 
the soul on high, and their mysterious devotional gloom, visited never by the light of the 
natural day, but only by mystic irradiations poured through stained glass; domes, the 
authors of which stood so completely in the general life of the Church, and were so 
occupied only with the honor of God in their work, that with a divine carelessness they 
have left even their own names to perish in oblivion. The maxim was, Let the best house 
belong to the Lord. The richest paintings were madonnas and images of the saints, as 
produced by a FRA BEATO ANGELICO DA FIESOLE, a FRA BARTOLOMEO, a 
LEONARDO DA VINCI, a PERUGINO, a RAPHAEL, and a MICHAEL ANGELO. It was 
felt, that the fairest among the sons of men, and the connections in which he stood, must 
furnish the most worthy material for the pencil. The most lofty and impressive music, 
according to Old Testament example, resounded in the public worship of God. Poetry 



sang her deepest and most tender strains to the Lord and his bride; and the greatest poet 
of the Middle Ages, DANTE, has left behind him in his "Divine Comedy" an image simply 
of the religious spirit and theological wisdom of the age, as occupied with eternity itself 
and all its dread realities. Truly a great time, and for one who is prepared to understand 
it, fraught with the richest spiritual interest. He that has no heart for the excellencies of 
this period, the beauty that belongs to the Middle Ages, must be wanting in genuine 
culture, or at least in all right historical feeling. 

The true Church historian leaves to every age its own peculiar advantages, without 
concern. He presumes not with narrow prejudice to reduce all to one measure, but 
recognizes with joyful satisfaction, under the most different forms, wherever found, the 
footsteps of the Lord, the presence of his Spirit, as secured to the Church by his own 
promise through all ages. He does not construct history, after the measure of some poor 
conceptions of his own; he does not correct it by the standard of the time in which he 
himself lives; but he takes it up and reproduces it, as God has allowed it to occur, in the 
progressive explication of his plan of redemption, which apparent obstructions even, yea 
the rage of diabolic passion itself, must only help forward in the end. However firmly 
settled he may be for himself in a particular standpoint, he thinks not of circumscribing 
the boundless fullness of the divine life by the narrow horizon of his own view. With all 
his respect for the Reformation as a true work of God, he is not rendered insensible by it 
to what was excellent and beautiful in earlier times, in which also men of immortal name 
lived and worked and suffered, and when also God made his presence gloriously felt, and 
kept watch over the Church continually with the eye of his love. 

That must be regarded certainly as a most unwise policy, by which Protestants for a 
long time allowed themselves to renounce all interest in this period, and resign its 
treasures wholly to the Church of Rome, as though nothing but darkness and barbarism 
belonged to its history. The error indeed is still widely prevalent in this country—for the 
most part however, a sin of profound ignorance—so that the stereotype title for that 
period is simply, The Dark Ages! O, thou light of the Nineteenth century! How has thou 
tarried with thy rising, hiding thyself for a thousand years behind the clouds, in cowardly 
fear of those dying men, the popes! Come now, ye poor unfortunate children of darkness, 
ye LEOS and GREGORYS, ye EMPERORS of the house of SAXONY and the 
HOHENSTAUFEN, ANSELM, and THOMAS AQUINAS, BONA VENTURA, and 
BERNARD OF CLAIRVAUX, DANTE ALIGHIERI and PETRARCH, ERWIN OF 
STEINBACH and BRAMANTE, LEONARDO DA VINCI and RAPHAEL, FRANCIS OF 
ASSISI and THOMAS A KEMPIS; come forth from your graves, and be illuminated by 
the light that now reigns; learn how to govern Church and State, from our synods, 
consistories, and advocates; study philosophy and theology at Andover and New-Haven; 
practice poetry, Church building, and painting, amid the encouragement that is given to 
the arts in practical, money loving America; and take lessons of piety from the “camp 
meetings” of the Albright Brethren, and sects of the same spirit. But they have no desire 
to come back, the mighty dead! With a compassionate smile, they point our dwarfish 
race to their own imperishable giant works, and exclaim, Be humble, and learn that 
nothing beseems you so well. 

In Germany this foolish prejudice, God be praised, has been happily surmounted, 
since through HERDER and WIELAND, and still more by the Romantic school, 
particularly TIECK, NOVALIS, and the two SCHLEGELS, the poetic wealth of the 



Middle Ages has been brought to view; their significance in the general history of the 
world, by MOSER, JOHN VON MUELLER, and LEO; their universal human interest, by 
GOETHE in his Faust and Goetz von Berlichingen; and finally their ecclesiastical 
magnificence and theological depth, as well scholastic as mystical, by the later works on 
Church history and the development of doctrines, and in particular also by various 
monographs on INNOCENT III, HUGO OF ST. VICTOR, ANSELM OF CANTERBURY, 
BERNARD OF CLAIRVAUX, HENRY SUSO, TAULER, SAVONAROLA, JOHN WESSEL, 
and others. It should be borne in mind, that the Middle Ages after all are the cradle of 
the Reformation. They exhibit to us, not simply the Roman, but the Romano-Germanic 
Catholicism, in whose arms the Reformation is borne like the infant Christ by the 
madonnas of Raphael. True, the madonna appears in the foreground, after the Romish 
style. But still the highest beauty of the virgin mother, surrounding her with the 
loveliness of heaven itself, flows mainly from the adoring, blissful gaze with which she is 
absorbed in the divine child, that smiles and plays upon her bosom, and yet bears the 
world upon its hand. So too the Middle Ages have their richest charm, in the longing and 
earnest expectation with which they look forward to the Reformation, as the ripe fruit of 
the previous struggles of the Church, the strong and joyous child of her deep birth-pangs 
endured for long centuries before. 

Even now the Roman Catholic Church, which since the sixteenth century lives 
almost entirely of her past greatness, retains much of the character under consideration, 
though no longer the mistress of the world. She embraces all spheres of human life, 
attends it through all its stations from the cradle to the grave, pervades all conditions 
with her spirit, anoints all occupations with her consecrating oil, and in this way 
exercises a much greater power than Protestantism over the consciences and spirits of 
those who stand in her communion. In the midst of the visible world, remembrancers of 
the world unseen meet us on all sides, in crosses, churches, images of saints, relics, and 
expressive symbols of every kind. True we encounter in the same quarter also, all sorts of 
superstition, error and abuse. These it is an easy thing to assault with rude hand, and 
anathematize incontinently as the work of the devil. Instead of this however it might be 
well if more pains were taken to fathom and bring home to ourselves, (as could be done 
with great profit and no great difficulty, where proper knowledge and feeling were 
combined in the inquiry,) the original truth, and the deep religious want, that lie at the 
ground of almost every abuse and error, and impart to it its tough life. “Prove all things, 
and hold fast that which is good”. 

Notwithstanding all now said however, one radical fault characterizes the relation 
of the Roman Church to the world. She does not sufficiently respect the world in its own 
divine rights, and seeks to subject it to herself in a violent, unnatural, premature way, 
without regard to the measure of her own development. Instead of waiting humbly, and 
following the course of tribulation prescribed by Christ, she would anticipate in a fleshly 
way the ideal state, when “the kingdom and dominion, and the greatness of the kingdom 
under the whole heaven, shall be given to the people of the saints of the Most High, 
whose kingdom is an everlasting kingdom” (Daniel 7 : 27.), and when it shall be said, 
that “salvation, and strength, and the kingdom of our God, and the power of his Christ is 
come” (Rev. 12 : 10.). Thus the heathen mythologies also were a fleshly prolepsis of the 
mystery of the incarnation. The papacy in the Middle Ages conducted itself tyrannically 
towards the State, and trampled on the rights of the nations; it permitted not science and 



inquiry to take their own course in a free way; it surrounded the arts with arbitrary 
bounds; in a word, it affected to swallow up the world at once in a wholesale way. The 
world however, thus overwhelmed but not assimilated to the true life of the Church, has 
reasserted its rights in the bosom of the Church itself, and taken revenge upon it by 
impressing this with its own character) especially at the papal court. Romanism forms 
accordingly a secular state, at the expense of the free, quietly advancing, inward 
character of Christianity. Its worship has an outwardly pompous complexion; filling the 
senses half heathenish. Even in doctrine, this remarkable dialectic process may be seen; 
particularly in the dogma of transubstantiation; according to which, on the one hand, the 
divine is revealed only through the annihilation of the natural substances, bread and 
wine, here representing the world, and this in virtue of the consecration of the priest, of 
course the act of a mere creature; while however, on the other hand, these transmuted 
elements retaining still in fact their natural character, are made the object of divine 
worship, by which means a paganizing creature deification comes to prevail. Thus we 
find explained the seemingly inexplicable contradiction of the system, its contempt for 
the world in one direction and its undue regard for it in another. Monkish austerity and 
pelagian secularity dwell harmoniously together in the same cell. 

The powers of the world, under the legal discipline of the Middle Ages, became 
gradually mature. The Church however, refusing to distinguish between different periods 
of life, and unwilling to put away the rod at the proper time, paid no respect to the 
change. The world then avenged itself on a large scale, by breaking away from the 
Church entirely, and entering upon a new course of development for itself. This took 
place with the Reformation. It is accordingly in this respect also a process of 
emancipation; but as such here too not yet complete; requiring still a closing act, to unite 
once more what has been disjoined. 

The world since the sixteenth century, has reached a measure of cultivation, such as 
it never possessed before. The Protestant States are incomparably superior to those 
which have been or are now under the staff of the Roman bishop; showing altogether 
more order, obedience and contentment; whereas the pope has often enough preached 
insurrection against the temporal powers, released subjects from their oath of allegiance, 
and favored and sanctioned state conspiracy and the murder of kings. In place however 
of the former slavish dependence on the Church, the opposite extreme has come to 
prevail. The Protestant States have either separated themselves entirely from the 
Church, (at least this is the case with our own), or in contradiction to the principles of 
the Reformation have subjected it more or less to their dominion, as in Germany, 
England, and Switzerland, so that out of Church states have arisen state Churches. For in 
these countries, the governments have taken the supreme administration of the Church 
into their own hands, and thus in practice at least make Caesar to be pope, which is no 
whit better than making the pope to be Caesar. It is true indeed, that in a number of 
States the freedom of the Romish Church too is restrained by the secular authority, as in 
Austria, and still more latterly in Russia, Spain and Portugal. With inflexible consistency 
however, she steadily protests against every such invasion, and always contrives in the 
end to make good again her pretensions; as is strikingly shown by the noted affair of 
Cologne, and recent events in Spain, as well as by the controversy on the subject of 
Church instruction in France. 



Protestant science, philosophy in particular, is so far from being the mere 
handmaid of theology and the Church, that it appears just as often at least arrayed 
against them. Above all in Germany, philosophy is regarded commonly as the all 
comprehending, absolute science of reason itself, of which theology is only a single 
branch. We cannot hesitate a moment to bestow the title Christian on the scholastic 
philosophers of the Middle Ages, an ANSELM, a PETER LOMBARD, or a THOMAS 
AQUINAS ; but there is no room for this, in the strict sense, in the case of LOCKE, 
HUME, WOLF, KANT, FICHTE, &C., if for no other reason, for this alone that they show 
themselves destitute of humility and penitence, which are the ground of all piety. On the 
other hand however, considered in the way of pure science only, the modern systems, 
internally united like the links of a chain from LEIBNITZ down, (a view to be sure but 
dimly apparent in this country, where the empiricism of LOCKE still sways its despotic 
sceptre over the most republican spirits,) exhibit a vastness, depth and comprehensive 
variety, that find no parallel in the Church of Rome, whose only approved philosophy, 
indeed may be said to be the scholastic Aristotelian. The advantage of all this to the 
Protestant theology is at least so much, that it has become more scientific. 

A like aspect of things is presented to us, in the sphere of the Arts and Polite 
Literature. These too, since the Reformation, have emancipated themselves more or less 
from the Church. If we except our sacred hymns and chorals, in the case of which 
certainly a wonderful productivity has appeared in the German Church, the Lutheran 
especially during the sixteenth and seventeenth centuries, we possess almost no works of 
Church art that are fairly entitled to the name. All artistic ornament has been banished 
from the Churches on principle; and our modern structures bear more resemblance 
often to a theatre, or a Grecian temple, than to the true idea of a Christian house of 
worship. THORWALDSEN has indeed formed statues also of Christ and the apostles; 
but they are by no means equal to his mythological representations. The painters since 
the Reformation, until very recently the DUESSELDORF school, OVERBECK, 
CORNELIUS, KAULBACH, (in his Destruction of Jerusalem,) and other masters, partly 
catholic and partly protestant, began to bring in a change again, have had recourse to the 
kingdom of nature and to profane history for their subjects, rather than to the bible and 
the Church. So the Dutch painters in particular. The greatest modern composers, even 
such as are catholic, as MOZART, BEETHOVEN, and the Italian school, are not certainly 
to be counted Church artists in the strict sense. The prayers and priest choirs of the 
Magic Flute and the Nemesis in Don Juan, as well as the Requiem, show only that the 
modern world is impregnated, with Christian ideas and feelings, without surrendering 
still its natural character; and of BEETHOVEN’S incomparable symphonies it has been 
strikingly observed by one fully at home in the subject, that they are so many 
monologues of the absolute "ME" of the present age, that with desperate struggle to 
stand upon itself, sinks into immeasurable grief and braves it again with saucy humor, 
bringing as it were all its resources together to sustain itself in the arduous task. Our 
poets of the first rank, (among whom we cannot reckon the pious but tedious singers 
MILTON and KLOPSTOCK,) take them altogether, are forms that spring from nature 
only. SHAKESPEARE belongs rather of right to the Middle Period, whose traditions 
have supplied him with almost all his poetic material. He is in a certain sense the 
completion of DANTE, in whom is mirrored the religious glory of that time. GOETHE 
has his bright and dark side both in this, that he is all nature, in the largest and! most 
comprehensive sense of the word. Where he introduces Christianity, it is exhibited, 



(except perhaps in Faust, which how-, ever moves rather in the mediaeval elements,) not 
at all as the universal life-power by which the whole world is to be pervaded and 
renewed, but as being itself simply a remarkable object in nature, one only among the 
countless phenomena in which the universal genius is required to feel the same interest. 
Characteristic in this view is the episode style, in which the confessions of a virtuous soul 
are presented in the midst of gay actresses and amiable coquettes. SCHILLER'S ideal is 
abstract, moral nature; the gigantically struggling, Stoic will. The religious element with 
him, where it appears in objective dramatic form, is catholic, as in the Maid of Orleans, 
in Maria Stuart, and in Wallenstein and where it proceeds from his own breast, a mere 
homesickness, an unsatisfied longing, as it flows upon us for instance, in sorrowful wise, 
in the poem, "Ach aus dieses Thales Gruenden." BYRON shows himself a stranger in full 
to the peace whispering accents of the gospel, and to all true humility. His home is the 
howling storm of all wild passions. He is the demoniacally inspired poet of despair. 

Still who may refuse his admiration to the vast poetical powers, and resources, the 
natural greatness simply of these extraordinary men; who persuade himself that God has 
introduced such colossal figures into our modern world without purpose, and allowed 
them to exert so measureless an influence on the culture of millions for no end 
whatever? No; such a mass of thought and; beauty cannot possibly be lost for the 
kingdom of God. Rather it challenges the Church to the high and solemn task of 
subduing this gigantic life to the power of her own spirit, that so she may rise above it, 
and attain thus to a higher position than any to, which she has yet come. 

As it regards finally the order of common social life, we may say that Christianity 
wears no longer a distinguishing priestly dress, but the ordinary citizen’s coat. The 
almost universal banishment of the gown from the pulpit itself, in this country, is 
characteristic in this view; a novelty at the same time which is by no, means to be 
approved, as savoring of an unhistorical spiritualism and a want of proper respect for 
what is sacred. The abstract, extramundane character of religion has been laid aside, and 
the claims of the present life are more fully appreciated. Marriage is no longer depressed 
beside celibacy as a higher grade of sanctity; but the minister is expected to let the light 
of his example shine before his congregation, as a husband and a father. Monkery is 
abolished, and men are directed to exercise their virtue in the natural employments of 
life, and while standing and working in the world, to keep themselves unspotted from it. 
True at the same time, purely material interests, traffic and trade, industry and steam, 
and along with all this utilitarianism and selfism, have acquired an importance to which 
they are not entitled. For the spirit ought to reign over matter. But still, in the hand of 
God, even steamships and railroads must serve to extend more rapidly his kingdom. 

This whole posture of the world towards the Church carries now both a 
discouraging and a cheering aspect, as has already been intimated in the notice of 
particulars. It is an unsound condition; since all divinely constituted, forms and spheres 
of life should stand, and must in the end stand, in perfect harmony with one another. It 
serves to show the weakness of the Church, that she has allowed these natural interests 
thus to overtop her in her growth, instead of mastering them, and so directing them 
continually to the glorification of their Creator. It is crying ingratitude besides on the 
part of the world, that luxuriating now in her own prosperity, she affects to be 
independent of Christianity, yea even presumes to oppose it broadly; while yet she is 
indebted to it for the best she has, and without an inward reconciliation to the Church, a 



full return to the element of religion, can never fulfill at all her own highest destiny. For 
the end or scope of all history is this, that the world may resolve itself into the kingdom 
of God, reason into revelation, morality into religion, and earth into heaven. All sciences 
must be raised and refined into theosophy, all government into theocracy, all art into 
divine worship, and the whole of life into a joyful proclamation of the glory of God. 

Since however this ultimate identification of the world with Christianity, may be 
apprehended, also as an absolute moulding of the Church into all the forms of the world, 
the full identification of Christianity with nature, we must recognize again on the other 
side an encouraging advance towards this end, in the present relation of the two systems. 
The Christian principle by means of it has become more naturalized, more at home in 
the world. It stands no longer in mere abstract opposition to the natural life has the 
world no longer under itself as a foreign element; but is, forming it into itself, much as 
this may be denied by the world in, its present stage. The modern culture is not that of 
heathenism, but is carried throughout on the shoulders of Christianity, draws, from this 
constantly its most substantial life, and must on this very account, however unwillingly, 
come into subjection to it in the end. In this respect also then, Protestantism is only an 
apparent regression; in truth it has carried the Church materially forward. Roman 
Catholicism here has remained behind the time; and has either refused altogether, with 
willful bigotry, to admit the advance of modern cultivation; or has yielded to the force of 
it to a certain extent, only for the most part where it has stood in near contact with 
Protestantism, and always in consequence at least of its influence either direct or 
indirect. The more recent catholic theology, for instance, springs from Germany, and is 
conditioned in its best productions by Protestant elements. Let anyone think only of 
HUG, MOEHLER, VON DREY, GEHRING, HIRSCHER, STAUDENMEXER, PAPST and 
GUENTHER. The principle seats of Romanism, Italy, Spain, and Portugal, have done 
little or nothing, in this sphere, within the last centuries, and as it regards the education 
of the people, are incredibly far back. 

Thus in this, case also our contemplations point us, not backwards, but forwards to 
a rich future for Protestantism, that will leave all the glory of the Catholic Church far in 
the rear. The better tendency of the time is indeed towards objectivity; not towards that 
of the Middle Ages however, that could be upheld only by violently crushing, or willfully 
restraining, the rights of the individual subject; but it seeks the objective rather in a 
higher form, in which it shall be enriched and spiritualized by all that has been gained on 
the part of the subjective, the good fruits of the development of Protestantism through a 
period of three hundred years. The day must come when all the forms of life which God 
has constituted in the world shall feel, that they need a union with religion and the 
Church, to realize in full their own idea, and when they shall voluntarily return to the 
Lord, and lay I their richest products upon his altar. That memorable word of BACON, 
Philosophia obiter libata abducita Deo, penitus hausta reducit ad eundem, may be 
applied with just as much force to Art, Politics, and Social Order, and must be fulfilled 
sooner or later in all. 

That our hope of a new life foe Protestantism, to be secured through its full 
reconciliation with the objective idea of the Church, is no empty dream, many 
appearances of the present time, in part still incomplete indeed and solitary, serve to 
show. These now demand our attention; which will be directed again first to. Germany, 
and then to America. 



Germany is still far from, having completed her part in the world’s history. Such as 
are acquainted, with the present state of the country, as it regards science, morals and 
religion, and viewed in comparison with what it was during the last century and the 
beginning of this, will understand the force of this remark. What a melancholy time was 
that, when English deism, French frivolity, and superficial German popular philosophy, 
were joined in common conspiracy against the Church. Pietism indeed had still its 
representatives; for the most part however spiritual cripples, who placed the substance 
of Christianity in a few poor forms, and turned the fresh air of life into an uncomfortable, 
gloomy chamber of death. The Moravian Brethren, it is true, were not without influence; 
but it was exerted, apart from theology, in the stillness only of retired practical life. True 
again, Supranaturalism, technically so called, the last scientific stand on the part of 
orthodoxy, mustered, in men like REINHARD, and STORR, learned and venerable 
Theologians in opposition to the Rationalists; but its position was one-sided, in the way 
particularly of a too abstract conception of the formal principle of Protestantism, and it 
treated with, the enemy so far, that in the end it fairly fell over to his side, as we see in 
the case of SCHOTT, AMMON and BRETSCHNEIDER. Its whole standpoint was 
outward and empirical; of the Holy Ghost in the Church it had no sense whatever, and 
could not possibly therefore keep its ground. So dry and waste had the German Church 
then become, that minds of the deeper, more earnest order, such as STOLBERG, 
NOVALIS and FREDERICK SCHLEGEL, were fain to take refuge in the bosom of 
Catholicism. And the revolutionary epoch was so shorn of all religious life and 
consciousness, that SCHLEIERMACHER, in his masterly Discources upon Religion, of 
the year 1779, found it necessary to start from the beginning; taking his stand as it were 
in the Court of the Gentiles, to teach his Wolfian, Kantian and Philanthropist 
cotemporaries, the nature of religion first in general, that he might gain footing again 
for. an intelligible representation of the Christian system. 

And how does it now stand with the German theology? I am well aware indeed of 
the fearful episode, that has broken in from the left side of the Hegelian philosophy upon 
the quiet, regular course of its development, already ripening towards the best results; 
an episode like the storm, of the July Revolution, which may be said to have brought up 
the rear of the political convulsions, through which France was carried with the close of 
the last century. Taking however a broad, general view, and looking especially to the 
most recent movements, we may say with full confidence that the theology which now 
has the floor of the age, is, not rationalism, but orthodoxy resuscitated with a higher life 
from its ruins. With the decision, power and fervor of the old Church faith, it unites at 
the same time that scientific freedom, disentanglement from prejudice, and full 
roundness of method, which have become possible only through the modern 
development of rationalism and philosophy. Look now where we may either in the 
widely extended school of SCHLEIERMACHER, with its numerous derivations, the most 
independent of which are presented to us in NEANDER, NITZSCH and J. MUELLER; or 
among those who are more or less ruled by the conservative elements of the Hegelian 
philosophy, in the writings especially of a GOESCHEL, ROTHE, DORNER, 
MARTENSEN, HOFFMANN, HASSE; either to the productions of the orthodox Unionist 
tendency of a HENGSTENBERG and his spiritual colleagues, or the New Lutheran 
theology of a HARLESS and others; everywhere, it is true, we find much mixed 
disputation and hard conflict, the result however in part of mere misapprehension; but 
still everywhere also the spring-breath of a newly wakened faith, and the bursting germs 



of a new, bright and fruitful era in theology. This must be rich and full, in proportion as 
the boundless range of history has been brought more fully and clearly into view, by the 
untiring, most learned and profound researches, monumenta aere perenniora of 
German scholarship and German diligence combined. What is most animating however 
is the genial union of free scientific interest and true Church feeling that is showing itself 
in some of the theologians who have been named, and in many more especially who are 
now coming forward. This Church feeling shows itself moreover in the formation 
continually more and more of ministerial associations, for conference on reigning 
defects and mutual encouragement in efforts after improvement; and particularly also in 
the concern now so general, which is felt to have the Church service renewed and 
enriched, by thrusting aside all watery, rationalistic pretended improvements, and 
falling back in a proper way to the incomparable treasures of the old Church songs and 
liturgies. Here again however the new which is at hand, will be not a mere repetition, but 
an enlargement and rectification of the old; inasmuch as by means of the vast researches 
of science, in which Rationalism itself has fulfilled an important part, the wealth of all 
centuries, as already intimated, is now rendered accessible to such an extent as never 
before. In short, the German Church and Theology, in spite of all difficulties and 
dangers, may be said to have a fair wind, and it were disgraceful cowardice just now to 
draw in the sails, and stand despairingly inactive with hands folded upon the bosom. It is 
the period emphatically for hope and action. 

And from what quarter has this favorable change proceeded? Not wholly from 
theology and the Church themselves, but in large part, and indeed mainly, from the side 
of the secular life, involving thus to some extent already a verification of the idea, that all 
natural relations are to be pervaded in a new way by the spirit of religion. This precisely 
is striking and peculiar in Germany, that the same foe, the same science in particular, 
which inflicted such deep wounds upon its orthodoxy, has again turned round of its own 
accord, and furnished the means for their cure. For this very reason however, the cure 
must prove vastly more thorough, than such soundness as may be maintained in other 
lands, where all the attacks of philosophy and secular culture against Christianity, are 
repelled only with the rusty armor of the old apologetic methods, or simple proofless 
appeals to pious feeling. It is justly remarked by THOLUCK, in his learned and spirited 
work against the Lebenjesu of Strauss, that the shallow race of rationalistic illuminatists, 
at whose head NICOLAI of dull and tedious memory once stood, received its death blow 
first among the laity, by the powerful wing-stroke of the Romantic writers, TIECK, 
SCHLEGEL and NOVALIS; after which it was consumed to the bone by the lixivium of 
ingenious satire, and so remanded back again to its original nothing. The Romantic 
school indeed fixed its view not so much upon the holiness of religion as its beauty, 
making it an object of aesthetic enjoyment, which the ironic "ME" saw under itself; but it 
helped mightily nevertheless to put an end to the reign of the mere bald understanding. 
The abstract separation of Christianity and art, has since that time disappeared more 
and more from the consciousness, of the cultivated in Germany. Art itself, in many of its 
most important representatives, has again become religious, in particular painting, and 
music and poetry. True, the poetry of despair and of sentimental world grief is still to be 
met with on all sides; but it has of late pronounced its own doom, by plunging into 
politics and all sorts of projects for the world's amelioration, which contradict entirely 
the very idea of art. 



A second powerful agent in the production of the change which has been 
mentioned, is presented to us in the modern philosophy since the rise of SCHELLING. 
He freed German science and; with it theology also, from the bonds of KANT’S 
standpoint of reflection, and FICHTE’S subjective idealism, and led forth the spirit again 
into the objective world both of nature and history. Speak as men may against German 
transcendentalism, as the word; passes here in a wholesale way, this at least no one 
acquainted with the subject can deny that at the very time when the most celebrated 
theologians cast away the cardinal evangelical doctrines of the incarnation and 
atonement, as antiquated superstitions, SCHELLING and HEGEL stood forth in their 
defense, and claimed for them the character of the highest reason; and that while the 
reigning view saw in history only an aggregate of arbitrary opinions, a chaos of selfish 
passions, they taught the world to recognize in it the ever opening sense of eternal 
thoughts, an always advancing rational development of the idea of humanity and its 
relations to God. Such a view must gradually overthrow the abrupt revolutionary and 
negative spirit which characterized the last century, restoring respect for the Church and 
its history, and making room for the genuine power of the positive. It is true indeed, that 
one section of the Hegelian school, (the so called left side), has produced the latest and 
most dangerous form of Rationalism, in which the doctrine of myths and pantheistic 
hero-worship are made to play so large a part. But this tendency is diametrically opposed 
to the historical, objective element, that clearly rules the spirit if not always the letter of 
the great philosopher’s writings, and cannot be regarded therefore at all events as a 
complete application of his system to theology. And then again it must be considered, 
that the movement in question is rendered so dangerous, just because it has received 
into itself, pantheistically caricatured to be sure, so many truths of Christianity, for 
which the old Rationalism had no organ whatever, and because it is conducted also with 
so much more spirit and depth; which itself again is to be referred to a general advance, 
that may be easily remarked also in the form of the later theology as more scientific than 
before. The very latest speculation besides, in the person of the still living founder of the 
Identity System, SCHELLING himself has taken a direction decidedly towards positive 
revelation; and it may be said now with good certainty at least, that the bloom period of 
the pantheistic logic and purely negative anti-theology is already over. STRAUSS and his 
colleagues, by reason of the much greater weight of religious and Church feeling they 
have been called to encounter, have outlived themselves much sooner than their 
predecessors PAULUS, WEGSCHEIDER, &C.; and BRUNO BAUER, the object now of 
almost universal aversion, has been formally deprived of his office, a thing of whose like 
nobody scarcely would have dreamed twenty years ago. Such as are acquainted with the 
state of things in this quarter must allow, that the latest critical and philosophical 
opposers of Christianity, have in a great measure, by their own contradictions and 
extravagance, destroyed themselves; so that, as before remarked, the leaders of the 
orthodox theology, after a brief interregnum, are again at the helm of the vessel under 
the most encouraging auspices. 

In Germany, philosophy, as the spirit of the age exalted to scientific consciousness, 
exerts a controlling influence, over all departments of higher knowledge. From the 
school of SCHELLING accordingly, in such men as ESHENMEYER, STEFFENS, 
SCHUBERT, a decidedly religious tone has been imparted to investigations in the sphere 
of nature by which this department has been effectually rescued from the hands of 



atheism and abstract deism. STEFFENS in particular has made it the great object of his 
life, in his scientific and poetic representations, to reconcile nature with religion, the 
cultivated world consciousness with the consciousness of Christianity. So also the 
greatest later historians, as LEO, RANKE, HAUG, show a special interest in religion and 
the Church, as forming the central force and life pulse properly of the world’s history; 
and bring them continually into the view of their readers, unfettered by the old spiritless 
pragmatism, with living reproduction, and that freedom from prejudice and love of 
justice, peculiar to the German mind by which every age is allowed to enjoy its own 
proper greatness unimpaired. Philology itself, both oriental and classical, has come by its 
inward development to stand in a new relation to the holy scriptures. The earlier 
Rationalism imposed its own arbitrary hypotheses and neological dreams on the Old and 
New Testaments by a fearful grammatical recklessness and truly wheel-breaking 
exegesis, and even the Supranaturalism of the same period, as exhibited by STORE and 
others, lies open to censure in the same view. But before the bar of the later philology, 
this is no longer possible. Professor WINER, of Leipzig, whose grammatical authority as 
free from all theological bias is universally acknowledged, says unreservedly, “Our 
exegetical controversies have led back usually to that sense as correct, which the 
Protestant Church held in the beginning”. Such a man as C. FR. AUG. FRITZSCHE, who 
stands in no inward affinity with the spirit of the bible, but who as it regards philological 
learning and accuracy, (at times even pushed to excess,) is fairly rivalled among recent 
interpreters only by HARLESS and BLEEK, finds himself constrained, from the 
grammatico-historical standpoint alone, to prefer in the most important cases the 
interpretations of a CHRYSOSTOM, AUGUSTINE, LUTHER, CALVIN, BEZA, BENGEL, 
to those of the Rationalistic school; and STRAUSS himself has rendered good service to 
the cause of truth, in his Leben Jesu, by the overwhelming force with which he has 
employed the reductio ad absurdum upon the violent exegetical processes, made use of 
by the older Rationalism, in carrying out its so called natural explanation of miracles. 
Unbelief is thus forced to look in future for help in some different direction; it can no 
longer cover its nakedness with a philological mantle. The scientific study of language 
itself, by its own inward development and without any regard to Christianity, has led to 
the immensely important result, that the Church, orthodox Protestantism in particular, 
has understood the bible in substance correctly, and must be allowed therefore to have 
all right against Rationalism at the bar of science, if only the assumption of the divine 
inspiration of the scriptures be securely established. 

Finally, the political circumstances of Germany have also contributed much to the 
new impulse which has been given to religion. In the war for freedom particularly 
against the French Usurper, both princes and people were overpowered with an ever 
memorable, sacred enthusiasm, when the Lord of hosts, after long continued well 
deserved oppression, interposed so powerfully by the thunder of battle, and revealed 
himself so clearly in the direction of events. Since that time too, the State has begun to 
change its posture materially towards the Church. Formerly this was treated too 
generally as the mere creature of Caesar, being regarded simply as one among the 
several institutions by which the Slate was expected to serve its own purposes. Now 
however it is coming to be understood and felt, that the Church has a life of its own, and 
that the State consults its own welfare best, when this life is respected as an independent 
interest, and suffered to develop itself freely from its own nature. If anyone will compare 
the administration of the present kings of Prussia and Wirtemberg with that of their 



predecessors, particularly Frederick the Great, he will at once admit the great change 
which has taken place in this respect. 

From the State moreover, under FREDERICK WILLIAM III, proceeded in the first 
instance that Union of the Lutheran and Reformed Churches, which has since become 
almost universal in Germany, and must be regarded now as a great step gained towards 
the catholicity and unity necessarily involved in the idea of the Church itself. It is not 
good either, that Christ’s bride should bear the name of a mere man, as Lutheran and the 
like. The title Evangelical is much more catholic and appropriate; though not in the 
sense to be sure which it is frequently made to carry in our western States, when used as 
a mere cloak for rationalism and indifferentism. The stiff, absolute Old-lutheranism of 
Prussia and Bavaria may be considered indeed a salutary reaction against the 
indifference of many of the friends of the Union to doctrines; and in this view, we are 
glad to find its representatives in this country also. But apart from this particular 
advantage, it is certainly a crying, stubborn misapprehension of the wants of our time, 
which reach far beyond its narrow horizon. It is truly ridiculous indeed, thus to fancy the 
Form of Concord the absolute perfection of theology, and to require virtually that not 
only the Greek and Roman Churches, but the Reformed also with its German, Low 
Dutch, French, English, Scotch and American branches, should make it their great 
business to subscribe it and submit themselves to Lutheran baptism. The future belongs 
certainly to the “Union”, and within its range precisely the most religious life is to be 
found at the present time.  

The most important and pious theologians of Germany, as NEANDER, 
HENGSTENBERG, TWESTEN, MARHEINEKE, SARTORIUS, THOLUCK, MUELLER, 
HUPFELD, NITZSCH, SACK, BLEEK, KLING, HAHN, LANGE, HOFFMANN, LUECKE 
LIEBNER, ULLMANN, ROTHE, UMBREIT, SCHMIDT, DORNER, LANDERER go with 
it fully; though for themselves a number of them prefer, in a doctrinal respect at least, 
the Lutheran standpoint. To be sure the Union, in its present form, is to be viewed 
merely as a beginning; and the closer adjustment of it, especially in the symbolical 
direction, creates just at this time no small difficulty. Nor can it be denied, that the 
measures of the government to promote Church improvement in Prussia, labor under 
the defect of more or less irresolution. Good will is present, but there is a lack of fixed 
principles and talent for practical organization; for which at all events, the German, 
whose spiritual universalism is always multiplying possibilities and doubts before him, 
has never been particularly distinguished. The case however is in its own nature 
immensely difficult, and becomes still more so by the manifold spiritual tendencies, and 
peculiarly diversified forms of culture, that enter into the constitution of the Prussian 
State; enough to confound the most thorough practical skill, that is not prepared to 
violate alt the rights of history. And then it must not be forgotten, that the whole 
Evangelical Church is at present in an interimistic state, involved in a process of 
fermentation and transition, which brings along with it necessarily a measure of 
uncertainty and experiment. In any case, this is something better however than to repose 
lazily on pillows worn out by use, or to dream with un bounded self-complacency and 
pretension of being in a condition already complete. 

Let us leave however the king of Prussia, with his spiritual and secular counsellors, 
to work out as they best may, under the favor of heaven, the problem they are called to 
solve, and turn our attention once more upon our own land. What prospect is there here, 



in the way of encouragement for the Church? May we hope to see our Protestant Zion 
conducted safely out of the Babylonish captivity of sectarism and faction, without being 
carried to old Rome or young Oxford? 

We have no such deep scientific conflicts among us, as those we have just had in 
our view. The philosophical life questions of Germany, the relation of the Church to the 
Arts and to the State, with which the greatest minds there are exercised in the severest 
way, bring no trouble whatever to the American. Cui bono? he is ready to exclaim, in 
view of every speculation of the sort; dubbing it perhaps with the convenient title 
transcendentalism or mysticism, to justify his contempt. What has it accomplished for 
the souls of men or their bodies? Can it fill an empty pocket, or an empty stomach? Has 
it ever manufactured a steamboat, or so much even as a pin? Such is the style, in 
substance if not in form, in which the interest of philosophical thinking is too often 
undervalued in this country, in favor of what is practical and useful. With such a spirit, 
of course, can feel no sympathy. It is greatly to be lamented, that the German Churches 
of America in particular should be so sadly defective in theological and philosophical 
culture, and without a single literary institution after the pattern of the German 
gymnasia or universities. The result of this must be in the end, that our congregations 
will lose themselves in the English denominations, with the sacrifice of their own proper 
character entirely, unless they can be brought betimes into spiritual communication with 
the mother Church in Germany. On the other hand, if they might be led thus to 
participate with proper life in the later movements of German theology, they would take 
a position peculiar to themselves, and must exercise gradually an important influence 
also on their English sister Churches. For these too need a vastly more thorough and 
vigorous theology, to carry them prosperously forward, and make them superior to the 
foes that now threaten them from every side. Theology is no less necessary for the 
regeneration of Protestantism now, than it was for the accomplishment of the 
Reformation in the sixteenth century. To prevent misunderstanding, it may be well to be 
a little more particular on the importance of theology in its relation to practical Church 
life. 

Some take ground on principle against all theological training, as injurious to the 
interests of living, practical piety. Such are welcome to the illiterate declaimers in whom 
they choose to take delight, with all their rant and noise and animal excitement; men 
who trample under foot the apostolic caution with regard to this point, (James 3 : 1,) and 
in their wretched spiritual pride deal forth the stale conceits and fantastic soap bubbles 
of their own poor brain, for the inspirations of the Holy Ghost. Alas for the 
congregations, whose want of discernment leads them to accept such husks for bread. 
Show us then, ye opposers of knowledge, which the apostle makes the element of eternal 
life, where are the men whom a miraculous illumination of the Spirit has constituted 
theologians with a single stroke; and no one will be more ready to show them respect 
than ourselves. But ye substitute your own fanatical feeling for the Holy Ghost. 
Pentecosts are not common days in history; and according to the general rule and order 
of God, which we are bound humbly to observe, even our spiritual bread is to be earned 
by the sweat of our brow. Our intellectual and moral faculties are given us, not to be 
buried or left to rust, but to be put to use and made productive. We are directed to search 
the scriptures continually, and to grow in all wisdom and knowledge. If the apostles 
themselves, after an intercourse of three years with the Master of all masters, needed 



still an extraordinary furniture of divine gifts for their work, it must certainly he 
considered no small presumption, when a little religious experience merely, and this 
often in the most superficial form, together with some tolerable fluency of speech, is 
held, as with many in this country at the present time, a sufficient preparation for the 
most important and difficult of all offices. Let us hope, that the age of such presumption 
may soon come to an end. For nothing is more adapted to bring the ministry into 
disrespect, to strip the pulpit of its true sacred dignity, and to make the Church itself in 
the end an object of general indifference and derision. 

Others pronounce theology useful at least; and regard this as quite a fine 
compliment paid to the science. These are your utilitarians and materialists, who 
measure the value of all things in leaven and upon earth by the interest they bring. While 
seeming to praise it, they sink the first of all sciences into the same category with a 
bushel of potatoes; and indeed lower, since these last may lay claim to a much more 
general and palpable utility. Theology is neither useful nor harmful; it is raised 
immeasurably above the poor category of serviceableness; it is no means, with which to 
procure something beyond itself, as we employ money or a mechanical instrument; but 
an end in itself, and for anyone who will hold a prominent place in the Church just as 
indispensable, as the knowledge of law for a statesman or the knowledge of nature for a 
physician. It is absolutely necessary; so that no well-ordered condition of the Church is 
to be thought of, where theology does not flourish. 

The necessity for it does not spring from mere outward occasions, but from the 
inmost nature of the Christian faith itself. Our religion is not simply for feeling or for the 
will separately taken, but full as much for the faculty of knowledge also, the 
understanding and reason; it seeks to penetrate and pervade harmoniously all the 
powers of man’s nature, and thus to refine and perfect him in the undivided totality of 
his person. It belongs to the inmost nature of faith, that it should raise itself continually 
to clearer consciousness, attain always to a more distinct and full knowledge of its object, 
that is of God as revealed in Christ. Pistis is in itself the fruitful germ of a true gnosis, 
and rests not till it becomes at last the vision of God face to face, which is at the same 
time also the conception of the full blessedness of heaven itself. If faith be true, it must 
allow this to be shown, so far as this may be possible in the present world. Christianity is 
not against reason, but only above reason. Only superficial knowledge is irreligious; true, 
thorough knowledge stands in covenant with faith, and is not possible without it. But 
faith should be ever struggling to become knowledge; Christianity should enter always 
more and more into the comprehension of reason. Negligentiae mihi videtur, si 
postquam confirmati sumus in fide, non studemus quod credimus intelligere. Thus 
speaks the greatest theologian of the Middle Ages, one of the most eminently pious men 
at the same time belonging to the history of the Church. So Augustine, whose name is 
above all praise, and before whose powerful spirit both the Catholic and Protestant 
Churches bow with almost equal reverence, represents growth in theological knowledge 
to be a growth of God in the soul itself! Theology appears thus an indispensable organ in 
the life of the Church; its head, its consciousness, and so its ornament and joy; theology 
of course in the sense of our protestant ancestors, in whose production are joined oratio, 
meditatio and tentatio, the theologia regenitorum, besides which indeed there is none 
that is entitled to the name. 



Happy is he, who has attained to this exalted view! A generation that crawls in the 
dust may style him, in pity or derision, an idealist, perchance even a phantast. But all 
this he counts an honor. For he knows that it is not gold nor steam, but ideas that rule 
the world, and constitute the soul, the heart’s blood of history, producing in it all that is 
either true or abiding. For no price would he separate himself from the regina 
scientiarum; all the glory of the world, all the praise of men, are to him as nothing, in 
comparison with the excellency of the knowledge of God in Christ. 

It follows then with logical necessity, that the progress of the Church moves hand in 
hand with the progress of theology. Where ignorance rules an age, where the diligent 
study of the scriptures is neglected, there at the same time the whole Christian life grows 
sickly, and one form of error after another creeps into the sanctuary. On the contrary, 
where genuine piety flourishes, where the whole Church is made to feel the life giving 
presence of God’s Spirit, there knowledge shows itself clear and fresh to the same extent. 
What is it we admire so much in the age of the apostles? The striking union of the 
deepest insight into the character and works of God, with the most vigorous activity; the 
full toned harmony of all the powers of the soul, filled and governed by one and the same 
principle. Paul, who labored more than all the rest of the apostles, is also a master in the 
way of knowledge, to whom we are indebted for the fullest development of doctrine, a 
wonderfully profound exhibition of Christian truth, and most powerful confutation of 
error at the same time. By his scriptural arguments, and his keen logical combinations 
and conclusions, he handled his adversaries, both heathen and Jewish, as to leave them 
ever after without excuse for their unbelief. John, the apostle of love, has been styled not 
without reason by the Church, the Theologian per eminentiam. For by the eagle flight of 
his believing speculation into the depths of God and his Word, made flesh for our 
salvation, as existing before the world, he may be said to have led the way to Christian 
theology in its bold and glorious course. His love is only the strong will-force of 
knowledge; his knowledge but the keen vision of love. The whole history of the Church 
furnishes proof, that the men who have exerted the greatest and most happy influence, 
the wakers of a new life, the pillars in the temple of God, have always been distinguished 
also above their contemporaries by a thorough scientific cultivation. It is sufficient to call 
up the names simply of such men as IRENAEUS, ORIGEN, CYPRIAN, ATHANASIUS, 
the Cappadocian GREGORY, BASIL the Great, AUGUSTINE, ANSELM, THOMAS 
AQUINAS, LUTHER, MELANCTHON, CALVIN, BEZA, JOHN GERHARD, SPENER, 
BENGEL, WESLEY, EDWARDS. Where a new religious movement is not rooted at the 
same time in a solid doctrinal ground, the case of our later awakenings too generally, it is 
found also to have no enduring force, or at all events cannot carry the Church forward as 
a whole. 

Shall now the general rule as established by the history of the Church, have no 
application to the time in which we ourselves live? There is an opinion indeed, that the 
Reformers and theologians of the seventeenth century, have accomplished in theology all 
that is to be done, so that we need now only to hold fast this Protestant tradition, and 
hand it on mechanically to the next generation. This principle of stagnation is openly 
advocated by one at least of the most influential theological journals of the country, 
whose authority with a large portion of the American Church is counted well-nigh 
infallible. With all our respect however for the piety and standing of its conductors, we 



must protest decidedly against every such view. How inconsistent, to admit a 
perfectibility and actual progress, both of the individual and of the race, in all 
departments of mind, in the natural sciences, in jurisprudence, in the knowledge of 
history, in political development, in all material or outward interests, in morality and 
piety, only not in philosophy and theology. Is then the bible alone a book so clear and 
plain, that all its depths are already exhausted? Are then the powers of the human mind 
so abstractly separate from one another, that one may become absolutely complete 
without the rest? Have our Protestant ancestors perhaps declared themselves to be 
infallible, requiring us to receive their decisions as oracles; or have they not rather set us 
free from all bondage to men? Did their work too, in its theoretic character only, spring 
forth at once complete like Minerva from the head of Jupiter; or was it not rather a 
gradual process, in which they were themselves led from one view and one measure of 
clearness still onward to another? If Protestantism be indeed the blind faith of authority, 
an unthinking rehearsal of what has been handed down, let us then confess at least that 
we have no reason to reproach popery on this score. But the case stands not thus. 
Protestantism is the principle of movement, of progress in the history of the Church; 
progress, not such as may go beyond the bible and Christianity, but such as consists in 
an ever extending knowledge of the bible itself, and an ever deepening appropriation of 
Christianity as the power of a divine life, which is destined to make all things new. Our 
Church should be always prepared to give an account of her faith with joy, and to 
contend manfully against all human distortions of the truth, against every false and 
injurious representation of the gospel. She dare not, unless she would renounce herself, 
stiffen into lifeless stability, and suffer herself to be left in the rear by her adversaries in 
the way of scientific movement. Rather she must explore still farther and farther the 
inexhaustible mines of God’s word, and seek a more full and free representation 
continually of her own principle; remembering always that there is still beyond measure 
much to be learned, and that she can never become complete in herself, except as her 
knowledge also may be carried to the highest point. 

But the proper home of Protestant theology is Germany, and hence we may say that 
those who refuse to make account of the German theology, set themselves in fact against 
the progress of Protestantism. The land which gave birth to the Reformation stands 
pledged by that movement itself, not to rest till the great work shall have been made 
complete; when the revelation of God in Christ shall be apprehended in full, and the 
contents of faith shall be reduced to such form as to carry with them also the clearest 
evidence and most incontrovertible certainty in the way of knowledge. We wish not to 
depreciate in the least the merits acquired in former times, by the Dutch and the English 
in particular, in the way of biblical study, critical, exegetical and antiquarian. The 
German is always disposed rather to put an undue value on what is foreign, and has long 
since appropriated the results of these investigations, and worked them into the process 
of his own cultivation. But what is all this, beside the gigantic creations of the German 
theology! All its heresies cannot destroy my respect for it. In England and America one 
learns first, to prize it according to its true worth. It must not be forgotten, that even the 
German Rationalism, worthy of all reprobation as it is, gives evidence, at least in its 
better forms, of an extraordinary scientific energy and a deep interest in the 
investigation of truth, from which we are authorized to draw a favorable conclusion on 
the opposite side. For only an archangel can become a devil. As England and America 
would not have been able at all to produce so fearful an enemy of Christianity as DAVID 



FREDERICK STRAUSS, so must they have been much less able to meet him with a 
proper refutation; and I shudder at times, to think of the desolation his writings must 
occasion, if they should coma to be much read, which may God prevent, in this country. 
It must be borne in mind also on the other side, that there is a species of orthodoxy, by 
no means rare, which rests upon the foundation of mere convenience or intellectual 
indolence, or the lowest motive possibly of self-interest, and is consequently no whit 
better, yea by reason of such hypocrisy in its constitution is even much worse, than open 
and honest unbelief. 

If we look into Church history, we shall be still less disturbed in our estimate of the 
German theology, by the heretical elements that belong to it, since they must appear to 
us only as negative conditions of a new doctrinal conquest. Thus the full determination 
and clear, close definition of the doctrines of the trinity and of the relation of the two 
natures in Christ, as exhibited to us in the ecumenical councils, were conditioned 
throughout by a succession of heresies in the direction of these articles. The Pelagian 
error must serve, in the hand of God, to unfold and Establish more profoundly, through 
AUGUSTINE, the doctrine of divine grace and human liberty. At the Reformation also, 
heretical tendencies, Socinianism, Anabaptism, Antinomianism, &c., come into view; as 
in a period of such vast excitement was to be expected. They wrought with salutary force 
on the development of orthodox Protestantism, making it necessary for it to understand 
more clearly its own commission, to discriminate more closely its proper sphere, and to 
fortify itself against unauthorized consequences and various misapprehensions of its 
true character. So we may say, that the later heresies of Germany are but the negative 
side of the process by which the theology of that country has been advancing towards 
higher and more solid ground than it occupied before. In this view, nothing can well be 
more unfair than to confound them with the idea of German theology itself. Those who 
do so, only show their own ignorance of the actual posture of things in the German 
Church at the present time. It is to be lamented indeed, that the representations usually 
exhibited of German theology in this country, by those who pass for its friends as well as 
others, have been, and to a great extent still continue to be, borrowed from a period, 
which has been fairly surmounted and left behind in Germany itself; the period of the 
older Rationalism, in which the truth might be said to have become for a time so 
entangled in the folds of error as hardly to be distinguished from it, even in the writings 
of its most orthodox defenders. There is reason to believe that this rationalistic 
orthodoxy, as represented for instance by such men as ERNESTI and MORUS, has 
indeed been made the vehicle, by which more or less of a truly pernicious neological 
spirit has been introduced into the American Church, in the name of German theology. 
Undoubtedly at least, rationalistic elements and tendencies are extensively involved in 
the religious thinking of the country even under what are regarded often as its most 
orthodox forms Elements and tendencies that need only to be carried out consistently to 
their proper consequences, to show themselves in their true light. Elements and 
tendencies, it may be added, which the orthodox German theology of the present day, all 
slandered as it is, would reject as heretical and false, no less decidedly than it rejects the 
entire standpoint of a BRETSCHNEIDER himself. Nothing, I repeat it, can well be more 
unfair, than to confound the true, positive theology of Germany, now so successfully 
asserting its spiritual independence, with the negative heretical entanglements of a 
former time, from which it has extricated itself in large part already, and is in the way of 
extricating itself still more triumphantly, we may hope, in time to come. 



It is not to be desired of course, that the mighty struggles of the German philosophy 
and theology should repeat themselves, in their whole compass, in this country. Rather it 
may be trusted that the victory achieved by believing science in Germany over both the 
popular and speculative forms of Rationalism, will redound to the general benefit of the 
entire Protestant Church. But what we wish is this, that the spirit of the German theology 
in its better form, as now predominant, might be transplanted into our midst, and with 
proper modification of course and adjustment to our circumstances made to enter 
organically into our religious life. Here all must be more practical; science must go hand 
in hand with the proper activities of the Christian life. As we will have no order of priests 
specifically different from the laity, so we want no separate order of theologians, 
restricting to itself all sacred wisdom. Such a union of the German scientific and English 
practical tendencies, would furnish a better form of existence than either of these 
separately taken; which it might seem to be the vocation of America in particular to 
realize, where German elements, in the Middle and Western States especially, are 
entering so largely, and with such vast increase every year, into the social mass. I regret 
not in the least the modification, which the science of Germany, and its theology in 
particular, must thus undergo, to be turned here to any good account. Rather I rejoice in 
it, with all my heart. For decided foe as I am to the mere utilitarian principle, I am well 
aware that German science, is but too prone to run to an extreme in the other direction, 
and thus to lose itself in unprofitable speculations and subtleties that come in the end to 
nothing. Nor should it be forgotten, that a large proportion of the German emigration 
has been, and still is, of such a character, that we must wish to see it brought under the 
force of the English nationality for its own sake, and have reason to bless God for the 
favorable change it has been made to undergo by this means in part already. But this is 
not enough. May we not trust that the time is at hand, when the American Germany shall 
again rise from the ruins of its own nationality and language, purified and enriched with 
the advantages belonging to the English character, and so enter upon a new career of its 
own, that shall be fraught with lasting benefit to the whole country. 

Altogether there seems to be reason to believe, that the way is opening at least 
towards such an order of things as the wants of the time are found to demand. There are 
indications certainly which imply, that our Church relations are destined, before a great 
while, to assume in one way or another a new form. The system of thinking which has 
hitherto prevailed is coming to lose its authority, at different points. Difficulties are 
causing themselves to be felt, where formerly they were not imagined to exist. Ideas of 
deep and far reaching import are steadily working their way, where only a few years 
since perhaps hardly a trace of their presence was to be found. 

The absolute despotism of the Metaphysics of LOCKE, is in a measure broken. In 
spite of the earnest warnings of certain influential literary organs, the general 
unconditional confidence with which the system was formerly held, has been seriously 
shaken; particularly, it would seem, in New England. Let us hear on this point Professor 
STOWE, of Lane Seminary, who will not at least be suspected of any improper leaning 
towards German transcendentalism. “The metaphysics of LOCKE”, he tells us, “under 
various modifications, have prevailed over English and French mind, the most effective 
mind in the civilized world, for more than a century; a long period certainly in an active 
and thinking age, for any one system of mental science to maintain its dominion. This 
style of philosophizing did not long retain its ascendency among the Germanic nations, 



but was there entirely overthrown more than sixty years ago : and for about twenty five 
years past, there has been a gradual but certain undermining of its influence, in France, 
England, and the United States. Almost all the ardent, youthful, investigating mind in 
these countries, now feels that the system of LOCKE, in all its modifications, is meagre, 
unspiritual and unsatisfying, and is anxiously looking for something better”. This change 
has been produced mainly, by the writings, on the one hand, of the French eclectic 
COUSIN, who is known to have borrowed largely from the later German philosophy, and 
by the works of COLERIDGE and THOMAS CARLYLE on the other, both of them 
thoroughly steeped in the element of German thought. COLERIDGE, a noble, fertile, half 
poetic, half philosophic spirit, proceeded from the school of SCHELLING, which is 
characterized by a tendency towards the objective and historical; whence it is not 
strange, that his numerous disciples in England sympathize to a certain extent with the 
Puseyite movement, though not so as to yield themselves to it in a slavish way. One of 
the most able and interesting productions called forth in this connection is The Kingdom 
of Christ by FR. DAN. MAURICE of London. CARLYLE’S mind is more of the negative, 
critical order, with a strong leaning to pantheism; as is seen particularly, in his hero 
worship, which reaches even to MOHAMMED, and towards GOETHE rises into 
extravagance itself. By the uncommon richness of his intellect however, and his keen 
portraits, he exerts a kindling influence on youthful, excitable spirits, and at all events 
enlarges the field of their vision and opens before them new regions of thought. He sees 
the defects Of our time indeed, and of our present Protestantism, only too well; but has 
no power to direct us to any positive remedy. Hence a certain character of gloomy 
dissatisfaction, not to say cynical despair, runs through all his writings. Still the 
knowledge of the disease must always precede its cure; and in this view the widely 
extended influence of this energetic writer is to be considered favorable, as leading 
beyond itself to something that may be better. 

In theology itself, directly or indirectly, Germany is coming to be more and more 
widely felt. An almost absolute authority having been exercised for nearly a hundred 
years in Church history by the learned chancellor of Goettingen, MOSHEIM, long since 
thrown into the back ground in his own country by those who have come after him, the 
works of NEANDER and GIESELER have at length made their appearance here also in 
an English dress. These it is known are distinguished for the most conscientious study of 
original sources; to which must be added in the case of the first the genial presence of a 
deep religious spirit, that lovingly welcomes the manifestations of the divine life under 
all forms, and causes them to live again upon the historic page with magic reproduction. 
We could wish only it were pervaded with deeper Church feeling. The History of the 
Reformation also by MERLE D'AUBIGNE, which has had such an immense circulation 
in this country, is properly speaking, in its main parts, a skillful working up of German 
material, particularly the “Geschichte der Reformation” by MARHEINECKE, which still 
remains superior to it in the estimation of all competent judges. Still all this, as 
compared with the wealth of the German literature, is but a small beginning. It would be 
easy to name more than a score of new works, of exegetical and dogmatic character in 
particular, which are full as worthy to be translated as those which have been mentioned, 
and some of them much more so. A special society has been formed in French 
Switzerland for transplanting the better theological literature of Germany into that 
country, which has already entered upon its work with good success. Much more might 
we look for some institution of the sort here, and that no such measure has been thought 



of only shows how little interest the Germans of this country take in the monuments 
which reflect the greatest honor on their own race. They are put to shame in this respect, 
even by the English themselves. The best literary institutions of the land are coming to 
understand, that no modern education can be complete which does not include some 
acquaintance with German learning, and think it necessary accordingly to make some 
provision for the cultivation of it in their academical course. The most distinguished 
theologians in the country, such as STUART, HODGE, ROBINSON, STOWE, &c.,. have 
bestowed their careful study on the theological literature of Germany, and acknowledge 
themselves under lasting obligations to its help. This study ought not indeed to be 
confined simply to the critical, isagogical, and antiquarian departments, which some 
appear to consider most valuable and safe; though in fact they have been occupied to a 
great extent by Rationalism. We need to have rather, in larger measure, the spirit and 
the ideas of the later German, theology. We need to fortify ourselves in this way against 
errors, and tendencies to error, to which we are already exposed. Against the rationalism 
of the abstract understanding on the one hand, and a disposition to pantheistic 
sentimentalism and reverie on the other, we can have no better protection in the way of 
science than is here placed within our reach. In no other quarter, have these false forms 
of thought been met and vanquished in the same thorough style. Germany has produced 
the! most pious as well as the most godless philosophers and theologians; those whose 
influence has been the most salutary, as well as those who seem to have been born only 
to work mischief and death. The greatest demerit of the land and its highest glory, are 
found here in close conjunction. So it was with Greece, where the Sophists appear in 
intimate connection with a SOCRATES, and along with the followers of PLATO the 
followers of EPICURUS. One tendency is always naturally coupled with another, as its 
own opposite. 

This then is one desideratum, in our circumstances. Afresh, vigorous theology, in 
which the most decided faith might appear in union with the most free and thorough 
scientific culture, could not fail to advance us to a new position, and to give us a 
triumphant advantage over infidelity and popery and semi-popery in all their forms. 

This however of itself is not of course enough. We need also a change in our 
practical Church state, an antidote to the sect plague. What is first wanted in this 
direction is the conviction, that the present distracted condition of Protestantism is 
contradictory to the idea of the Church, whose normal character necessarily includes 
catholicity and unity, as well as an earnest sacred, grief on this account. Nor have we any 
right to console ourselves with the fancy of a vague spiritual unity, in the case. It belongs 
to the inward always, if it have life, to manifest itself in an outward way. The soul must 
form itself a body, as its appropriate organ. Visibility lies necessarily in the conception of 
the Church, which is the BODY of Christ; the mark of unity consequently must also 
clothe itself in an outward form. The unity we are to seek must be no dead sameness 
indeed, but such as is full of life, one and endlessly manifold at the same time. Here 
again the case requires, not that we should go back to the old, but that we should go 
forward rather with all that has been won by Protestantism, in the way of developed 
subjectivity. Outward, unity does not require one visible head, as the pope, who is called 
antichrist for this very pretension. This place belongs to Christ alone, and he needs no 
vicarius, since he is himself present in his own body. In the apostolic age, and long after, 
the unity of the Church was maintained, without any such human chief bishop. Neither 



is a single organization absolutely necessary, as the Puseyites dream. The unity must 
proceed, from within, from the deepest ground of the religious life itself; and then it will 
provide for itself a suitable external form. What this will be, we are not prepared now of 
course to say. In any case however, a living outward intercommunication must come to 
hold among all Christian Churches, such as may furnish practical proof that they are not 
only one spirit, but one body also, that is the body of Jesus Christ. 

What cheering indications now, the guaranty of a better future in this direction, can 
the time be said to bring to our view? There, to be sure, in England and America, is the 
mighty movement of Puseyism. With this however we can make no common cause; if for 
no other reason, yet simply as non-episcopal Protestants, whom it unchurches without 
ceremony altogether; on which account too, it can never find much favor on the 
continent in Europe. It has been already shown, in the way of objection to the system, 
that it has no proper sense of the world-historical importance of Protestantism in its 
origin and later development. It leads backwards rather than forwards. Still it must be 
counted on the other hand a salutary fermentation. It has served to bring up again, with 
powerful interest, the great questions of the Church, Catholicity and Unity. These 
questions belong not exclusively to the Episcopal Church, and there is no reason why 
they should be identified at all with the idea of Episcopacy. They challenge the attention 
of the entire Christian communion. We may make room for them, and yield ourselves to 
their power, without surrendering ourselves in so doing to the errors of the false 
tendency with which they stand connected in the Oxford Episcopal school. The force of 
them has already begun to be felt indeed, in some measure, in other denominations. The 
different sections of orthodox Protestantism have not by any means now the same quiet 
confidence in their own position, as the ne plus ultra of Church perfection, the 
unimprovable absolute of Christianity itself, which they had only ten or fifteen years ago. 
It is coming to be felt that the present posture of things cannot be rested in as permanent 
and ultimate, and along with this is waking the desire for something better. Single voices 
are heard here and there, from the bosom of the Evangelical Church, calling for a true 
union among all who belong to the household of faith, in spirit, soul and body, and find a 
lively echo in many a breast. It is to me a source of great satisfaction and encouragement, 
to find among these the man with whom I am called to labor as a colleague in the same 
institution; with whom altogether, notwithstanding the entirely independent and widely 
separate spheres of our previous history, God be praised, that I have been enabled, to my 
own no small surprise, so fully to sympathize, in the most weighty points, from the first 
moment of our acquaintance. True, appearances are not such at present as to encourage 
the idea, that a general union will soon take place. The differences, which prevail in 
doctrine, government and worship, and the abstract view too generally taken of the 
relation of Christianity to the world, stand hopelessly in the way. Rather, division 
threatens to go still farther; as the question of slavery, to say nothing of other difficulties, 
is fastening itself with resistless force upon the heart of the Church. Episcopal 
Methodism is already rent by it into two great sections, which are not likely soon to be 
reconciled. Other denominations, it is to be feared, will be gradually involved in similar 
division. At this very lime, there are strong indications that the great Presbyterian body, 
of both schools, will very soon find it necessary to meet the question in its whole length 
and breadth; and already the most serious apprehensions are entertained of a new 
ecclesiastical rupture, on its account. In the Protestant Episcopal Church, on other 
grounds, as all know, there is still less show of peace. The mournful scandal of the 



ONDERDONK trial, has brought the quarrel between the puseyite and evangelical 
parties to its climax. The puseyites are now in desperate plight, not only by reason of the 
moral wreck of their principal leader in the view of the public, but still more as they are 
drawn into collision with their own principles; since they declare the sentence of 
suspension which has taken place to be unjust, though passed by a decided majority of 
their own bishops, those anointed and inviolable bearers of the apostolical succession, 
wronging thus in heart at least the duty of canonical obedience. The appeal of Dr. 
SEABURY to the example of FENELON, who himself, read in his Church the papal bull 
directed against his own person, is here of no avail. For FENELON submitted himself 
truly to the judgment of the Church, acknowledged the faults charged upon his work 
Explication des Maximes des Saintes, forbade the reading of it in his diocese, and burned 
all the copies of it he could reach, in a court belonging to his archiepiscopal palace, with 
his own hand. This the puseyites could not easily be brought to do in the case of their 
Tracts for the times; and in the present instance they even proclaim the suspended 
ONDERDONK openly to be their bishop still; so that even, that outward subjection to 
the decision of the court of bishops, for which Dr. SEABURY takes credit to himself in 
his noted sermon, amounts at last to nothing. Whether they will now go over in mass to 
Rome, or form a Church of their, own, remains to be seen. At all events the matter has 
gone so far, that they must either bend, or break. 

Still all these storms that gather in the horizon, will but serve fully to purify the 
atmosphere. The disease must pass through its last crisis, before it can be thoroughly 
cured. The growth of division will cause the longing after Christian union, to break forth 
at last with irrepressible force. The mighty advances of the Romish Church, stalking 
forward through the motley crowd of our sects, in proud confidence of victory, as a single 
man, though in very questionable alliance with the most rank political demagoguism, 
must in the end compel the Protestants to take another position, in order that they may 
save themselves. The conflict is waxing more earnest every day. Who would have thought 
twenty years ago, that popery was ever to acquire importance in the land of freedom? 
Now according to the Metropolitan Catholic Almanac, for the year 1845, it embraces in 
the United States, a population of 800,000 souls; 21 episcopal dioceses with one 
apostolical vicarship; 675 churches, 709 priests; 28 male, and 63 female seminaries; 94 
orphan houses and other benevolent institutions; a multitude of convents and religious 
associations; as Jesuits, Redemptorists, Lazarists, Augustinians, Dominicans, Eudists, 
the Society of the Precious Blood, the Brethren of St. Joseph; also, Sisters of Charity, 
Carmelitesses, Nuns of the Visitation of Mary, Nuns of Loretto, Dominican Nuns, Ladies 
of the Good Shepherd, Sisters of Notre Dame, Sisters of Providence, Ursuline Nuns, 
Ladies of the Most Sacred Heart, &c. There appear among us besides ten weekly and 
three monthly Roman Catholic periodicals; to which must be added now the Quarterly of 
BROWNSON, a man of much reading and ready pen, whose accession to the Church has 
recently been hailed with no small triumph. Romanism directs its eye mainly towards 
the West, well knowing that this must hereafter give law to the whole land. “Give us the 
West”, says one of its bishops, “and we will soon take care of the East” 

For the final issue of the conflict we have no fear; since the Lord of hosts reigns 
supreme. Let all human work fall to pieces, that the work of God may have the more free 
scope. In the end, all must advance the glory of his name, and the welfare of his children. 
We will not be dismayed then at the gathering conflict. We will carry on the sacred war 



in word and in life, keeping always in view the honor of God and the interest of the 
Church; forgetting not our own faults in our zeal against those of others; not with the 
rough weapons of the flesh in the way of wild fanaticism, but with the weapons of the 
Spirit, the sword of God’s word, the breastplate of faith, and the helmet of hope. Let it be 
a war of extermination against all error and division, but a conflict of prayer at the same 
time and love towards the souls of the blinded enemies of the Church, to win them if 
possible to eternal life. Then shall we be soldiers in the sense of Paul, worthy followers of 
this spiritual hero. Then shall we too at last be adorned with the crown of righteousness, 
which the glorified apostle has long since received from the judge, who holds life and 
death, heaven and hell, in his almighty hand.—As members of a particular division of the 
Church of Christ, we must be true to the patrimony of our fathers, conscientiously turn 
to profit the pound entrusted to our care, and advance with free, genuine historical 
progress as the wants of the time may require. To forsake the Church communion in 
which we have been born, naturally and spiritually, without urgent reason, is base 
perfidy. Let us labor then within our own denomination and for it, as knowing that God 
has given us here our own special commission to fulfill. We will manifest, in this very 
way our Church feeling and regard for history. Only let all be subordinated to the 
interest of the general kingdom of God. If we have any right idea of the Church, as the 
communion of the redeemed transcending all limits of time and space, we shall feel that 
we cannot extend our view too far. We may not exclude the Romanists themselves. Let 
them go on to treat us as lost heretics; we must still return good for evil. We believe 
confidently that even for this Church, which once thrust out our fathers with terrible ban 
from its bosom, the Lord has still great things in store. Why should we despair of 
another reformation, as impossible in the case of its vast and powerful communion? This 
is wished and hoped for, by many even of its own best members. Protestantism cannot 
be consummated, without Catholicism; not in the way of falling back to the past, but as 
coming into reconciliation with it finally in a higher position, in which all past errors 
shall be left behind whether protestant or catholic, and the truth of both tendencies be 
actualized, as the power of one and the same life, in the full revelation of the kingdom of 
God. The consummation of both, will be at the same time their union. It is written, John 
10 : 16, “There shall be one fold and one Shepherd”— a word that can be accomplished in 
its full and absolute sense, only when all confessional antagonisms shall come to an end. 

It is an interesting and beautiful thought, (to be felt indeed only by those who have 
some sense for the philosophy of Church history,) by which the three most conspicuous 
apostles, PETER, PAUL and JOHN are made to stand as the representatives in character 
of three great stages of development, through which the Church is to be carried to its 
final consummation. We meet the idea even among some of the old theologians, 
particularly with the prophetic monk JOACHIM OF FLORE, in the twelfth century. 
Among the moderns H. STEFFENS (in his Four Norwegians,) and H. E. SCHMIEDER, 
(in his Introduction to the Holy Scriptures,) again bring it into view. Very recently 
however, it has been clothed with new poetically scientific interest by the greatest living 
philosopher; who in the evening of his days has again come forth, like the sun from 
behind the clouds, and is now pouring the last splendid days of his genius from Berlin, 
over the philosophical horizon of Germany. SCHELLING closes his Philosophy of 
Revelation, promised in vain for twenty years past as the complement and crown of the 
negative system published in his youth, with a section on the great periods of the 
Church. So far as I can recollect from his lectures, this is the amount of his view. The 



Lord chose three favorite disciples, who are to be regarded as types at the same time of 
as many stages of development for the Church. Peter, the apostle of the Father, the New 
Testament Moses, or the representative of the principle of authority and law, answers in 
his personality and form of doctrine to the first stadium of Church history, the period of 
Catholicism, flowing over in the end to popery itself. Paul, the apostle of the Son, the 
New Testament Elias, the representative of the principle of movement, and of the free 
justifying power of faith, is the type of Protestantism. Both stages, separately taken, are 
one-sided and incomplete. The principles of authority and freedom, law and gospel, 
hope and faith, must at last become united. The Roman Catholic Church, it is true, has 
like Peter denied her Lord by a threefold gradation in the way of apostasy; but she will 
one day yet go out and weep bitterly. Then will the Lord turn towards her with a look of 
compassion, and restore her again to confidence and trust. This will be, at the same time, 
the epoch of the final reconciliation of both communions. So united, they will form the 
ideal Church, whose type is exhibited to us in the disciple that lay on Jesus’ bosom, the 
apostle of the Holy Ghost, the apostle of that love which shall never fail, the law of 
freedom made perfect and complete in the gospel. To him corresponds, under the old 
economy, John the Baptist, in whose person the rigor of the law and consolation of 
prophecy are united. As he immediately preceded the first appearance of Christ, like the 
dawn of morning, so also the revivification of the spirit of John the evangelist, in the 
Church, will open the way directly for his second coming, to establish the Church 
absolute and triumphant, in which law and freedom shall both be perfect in one, and the 
results of all previous development appear conserved as the constituent elements of a 
higher and more glorious state. To this refers the mystical sense of Christ’s word, John 
21 : 22, where he speaks enigmatically of John’s tarrying till his second coming. — Such 
is an outline of this prophetical speculation of SCHELLING. We mean not of course, to 
endorse it as correct; though it is certainly ingenious and beautiful. But putting out of 
view all that may seem to be simply fancy, it still turns at least upon a great and most 
consoling truth as it regards the Church, to which, though in quite different form, the 
faith and hope of thousands upon thousands of Christians have been directed. 

May the Nineteenth Century, by a magnificent UNION, consummate the ever 
memorable Reformation of the sixteenth! May the New World, enwombing the life spirit 
of almost every nation of the Old, prove the birth soil of this new era for the Church! As 
the distractions of Protestantism have been most painfully experienced here, so here also 
may the glorious work of bringing all the scattered members of Christ’s body into true 
catholic union be carried forward with the greatest zeal and soonest crowned with the 
great festival of reconciliation, transmitting its blessings, in grateful love, to the world we 
honor and love as our general fatherland. 



GENERAL SUMMARY. 

 

The following THESES have been added by the author, not for the purpose of 
presenting any new matter, but simply to furnish a clear synopsis of the leading 
thoughts exhibited in the treatise itself. Of course, to be fully understood, each 
proposition must be examined in the light of the connections in which it comes 
forward in the general work. If any should chose to disregard this admonition, and 
undertake to hold up single propositions to reproach, according to the sound simply 
which they may carry to the ear of popular prejudice, in their separate form, it will be 
quite easy to fix upon the author the charge of heresy, in the most opposite directions. 
This low polemic trick can be practiced here, without even the small amount of 
cleverness it calls for in ordinary cases. The author has himself furnished to its hand, 
in these Theses, all the opportunity it could wish, to do him wrong in this way. Can 
the trick itself however, in such circumstances, cease to be either dishonorable or 
immoral?  

TRANSLATOR. 

 

 

THESES FOR THE TIME. 

INTRODUCTION.  

1. Every period of the Church and of Theology has its particular problem to 
solve; and every doctrine, in a measure every book also of the bible, has its classic age, 
in which it first comes to be fully understood and appropriated by the consciousness 
of the Christian world. 

2. The main question of our time, is concerning the nature of the Church itself, 
in its relation to the world and to single Christians. 

 

I. THE CHURCH IN GENERAL. 

3. The Church is the body of Jesus Christ. This expresses her communion with 
her Head, and also the relation of her members to one another. 

4. In the first respect, she is an institution founded by Christ, proceeding from 
his loins and animated by his spirit, for the glory of God and the salvation of man; 
through which alone, as its necessary organ, the revelation of God in Christ becomes 
effective in the history of the world. Hence out of the Church, as there is no 
Christianity, there can be no salvation. 

5. In the second respect, she is, like every other body, a living unity of different 
members; a communion in faith and love, visible as well as invisible, external as well 
as internal, of the most manifold individualities, gifts and powers, pervaded with the 
same spirit and serving the same end. 

6. The definition implies farther, that as the life of the parents flows forward in 
the child, so the Church also is the depository and continuation of the earthly human 
life of the Redeemer, in his threefold office of Prophet, Priest, and King. 



7. Hence she possesses, like her Founder, a divine and human, an ideal and real, 
a heavenly and an earthly nature; only with this difference, that in her militant stage, 
freedom from sin and error cannot be predicated of her in the same sense as of 
Christ; that is, she possesses the principle of holiness and the full truth, mixed 
however still with sin and error. 

8. To the Church belong, in the wider sense, all baptized persons, even though 
they may have fallen back to the world ; in the narrower sense however, such only as 
believe in Jesus Christ. 

9. The relation of the Church to the world, with its different spheres, of science, 
art, government, and social life, is neither one of destruction on her part nor one of 
indifference; but the object of it is, that she should transfuse the world with the 
purifying power of her own divine life, and thus bring it at last to its true and proper 
perfection. 

10. The ultimate scope of history accordingly is this, that Christianity may 
become completely the same with nature, and the world be formally organized as the 
kingdom of Christ; which must involve the absolute identity of Church and State, 
Theology and Philosophy, Worship and Art, Religion and Morality; the state of the 
renovated earth, in which God will be All in all. 

11. In relation to single Christians, the Church is the Mother from which they 
derive their religious life, and to which they owe therefore constant fidelity, gratitude 
and obedience; she is the power of the objective and general, to which the subjective 
and single should ever be subordinate. 

12. Only in such regular and rational subordination can the individual Christian 
be truly free; and his personal piety can as little come to perfection apart from an 
inward and outward communion with the life of the Church, as a limb separated from 
the body, or a branch torn from the vine. 

13. Christianity in itself is the absolute religion, and in this view unsusceptible of 
improvement. 

14. We must not confound with this however, the apprehension and 
appropriation of Christianity in the consciousness of mankind. This is a progressive 
process of development, that will reach its close only with the second coming of the 
Lord. 

15. All historical progress then, in the case of the Church, consists, not in going 
beyond Christianity itself, which could only be to fall back to Heathenism and 
Judaism, but in entering always more and more, (materially as well as formally,) into 
the life and doctrine of the Redeemer, and in throwing off by this means, always more 
and more, the elements of sin and error still remaining from the state of nature;. 

16. It is possible for the Church, to be in possession of a truth, and to live upon 
it, before it has come to be discerned in her consciousness. So it was, for instance, 
with the doctrine of the trinity before the time of Athanasius, with the doctrine of 
divine grace and human freedom before Augustine, and with the evangelical doctrine 
of justification during the Middle Ages. Thus the child eats and drinks, long before it 
has the knowledge of food, and walks before it is aware of the fact, much less how it 
walks.. 

17. The idea, unfolded in comprehensive and profound style particularly by the 
later German Philosophy, that history involves a continual progress towards 



something better, by means of-dialectic contrapositions, is substantially true and 
correct 

18. It must not be forgotten however, in connection with. this,, that there is a 
corresponding movement also on the part of evil, towards that which is worse. Light 
and darkness, the wheat and the tares, grow together till their development shall 
become complete. 

19. We must distinguish in the Church accordingly between idea and 
manifestation. As to her idea, or as comprehended in Christ, she is already complete; 
in the way of manifestation however, she passes, like every one of her members, 
outwardly and inwardly, through different stages of life, until the ideal inclosed in 
Christ shall be fully actualized in humanity, and his body appear thus in the ripeness 
of complete manhood. 

20. Such a process of growth is attended necessarily with certain diseases and 
crises, as well theoretical, in the form of heresies, as practical, in the form of schisms. 

21. These diseases are to be referred partly to the remaining force of sin and 
error in the regenerate themselves, and partly to the unavoidable connection of the 
Church with the still unchristian world, by means of which the corrupt elements of 
this last are always forcing their way into her communion. 

22. They can never overthrow however the existence of the Church. The Church 
may fall down, sore wounded, divided and torn, without ceasing for this reason to be 
the body of Christ. Through her humiliation gleams evermore the unwasting glory of 
her divine nature. 

23. In the wise providence of God, all heresies and schisms serve only to bring 
the Church to a more clear consciousness of her true vocation, a deeper apprehension 
of her faith, and a purer revelation of the power included in her life. 

24. But the presence of disease in the body requires to the same extent a 
remedial or curative process, that is a reformation. 

25. Protestantism consequently, in the true sense, belongs indispensably to the 
life of the Church ; being the reaction simply of her proper vitality, depressed but not 
destroyed, in opposition to the workings of disease in her system. 

II. THE REFORMATION 

26. Protestantism runs through the entire history of the Church, and will not 
cease till she is purged completely from all ungodly elements. So, for instance, Paul 
protested against Jewish legalism and Pagan licentiousness as found insidiously at 
work in the first Christian communities, the Catholic Church of the first centuries 
against the heresies and schisms of Ebionitism, Gnosticism, Montanism, Arianism, 
Pelagianism, Donatism, &c. 

27. The most grand and widely influential exhibition of Protestantism, is 
presented to us, under the formal constitution of a special Church, in the 
Reformation of the Sixteenth Century, as originated, and in its most deep, inward, 
and truly apostolic form carried out and consummated by the German nation. 

28. It is a jejune and narrow conception of this event, to look upon it as a 
restoration simply of the original state of the Church, or a renewal of Augustinism 
against the Pelagian system by which it had been supplanted. 



29. Such a view proceeds on the fundamentally erroneous supposition, that the 
religious life revealed in the person of Christ primarily, and by derivation from him in 
his apostles, has been fully actualized also from, the beginning in the general mass of 
the Church. 

30. Rather, the Reformation must be viewed as an actual advance of the 
religious life and consciousness of the Church, by means of a deeper apprehension of 
God’s word, beyond all previous attainments of Christendom. 

31. As little is the Reformation to be regarded as a revolutionary separation from 
the Catholic Church, holding connection at best perhaps with some fractionary sect of 
the Middle Ages, and only through this and the help of certain desperate historical 
leaps besides, reaching back to the age of the apostles. 

32. This contracted view of Protestantism is not only unhistorical and 
unchurchly altogether, but conscious or unconscious treason at the same time to the 
Lord’s promise that he would build his Church upon a rock, and that the gates of Hell 
should not prevail against it, as well as to his engagement, “Lo I am with you always 
even to the end of the world”, and the apostolic word, “The Church is the pillar and 
ground of the truth”. 

33. Rather, the Reformation is the greatest act of the Catholic Church itself, the 
full ripe fruit of all its better tendencies, particularly of the deep spiritual law-conflicts 
of the Middle Period, which were as a schoolmaster towards the protestant doctrine 
of justification. 

34. The separation was produced, not by the will of the Reformers, but by the 
stiff-necked papacy, which like Judaism at the time of Christ, identifying itself in a 
fleshly way with the idea of the absolute Church, refused to admit the onward 
movement. 

35. Thus apprehended, Protestantism has as large an interest in the vast 
historical treasures of the previous period, as can be claimed rightfully by the Church 
of Rome. Hence the arguments drawn by Romanists from this quarter, and 
particularly from the Middle Ages, the proper cradle of the Reformation, have no 
application against our standpoint. 

36. Equally false finally is the view, whether popular or philosophical, by which 
the Reformation is made to consist in the absolute emancipation of the Christian life 
subjectively considered from all Church authority, and the exaltation of private 
judgment to the papal throne. 

37.. This view confounds with the Reformation itself the foul excrescences that 
revealed themselves along with it in the beginning, and the one-sided character of its 
development since. 

38. On the contrary, it is quite clear from history that the Reformers aimed only 
at such liberty of faith, and conscience and such independence of private judgment, 
as should involve a humble subjection of the natural will, which they held to be 
incapable of all good, to God’s grace, and of the human reason to God’s word. Indeed 
their opposition to the Roman traditions was itself based on the conviction, that they 
were the product of such reason:, sundered from the divine word. 

39. The material, or life principle of Protestantism, is the doctrine of 
justification by grace alone, through the merits of Jesus Christ, by means of living 
faith; that is the personal appropriation of Christ in the totality of the inner man. 



40. This does not overthrow good’ works; rather they are rightly called for and 
made possible only in this way; with dependence however on faith, as being its 
necessary fruit, the subjective impression of the life of Christ, in opposition to 
Pelagianism, which places works parallel with faith, or above it even. 

41. The formal or knowledge principle of Protestantism, is the sufficiency and 
unerring certainty of the holy scriptures, as the only norm of all saving knowledge. 

42. This does not overthrow the idea of Church tradition; but simply makes it 
dependent on the written word, as the stream is upon the fountain—the necessary, 
ever deepening onward flow of the sense of scripture itself, as it is carried forward in 
the consciousness of the Christian world; contrary to the Romish dogma, by which 
tradition, as the bearer of different contents altogether, is made coordinate with the 
bible or even exalted above it. 

43. These two principles, rightly apprehended, are only different mutually 
supplementary sides of one and the same principle, and their living interpenetration 
forms the criterion of orthodox Protestantism. 

44. Opposition to the Roman Catholic extreme, according to the general law of 
historical progress, led the Reformers to place the strongest emphasis on justification 
and faith, scripture and preaching; whence the possibility of a one-sided 
development, in which holiness and love, tradition and sacrament, might not be 
allowed to come to their full rights. 

45. Respect for the Reformation as a divine work, in no way forbids the 
admission, that it included some mixture of error and sin; as where God builds a 
Church, the Devil erects a chapel by its side. 

46. In any view moreover the Reformation must be regarded as still incomplete. 
It needs yet its concluding act, to unite what has fallen asunder, to bring the 
subjective to a reconciliation with the objective. 

47. Puritanism may be considered a sort of second reformation, called forth by 
the reappearance of Romanizing elements in the Anglican Church, and as such forms 
the basis to a great extent of American Protestantism, particularly in New England. 

48. Its highest recommendation bearing clearly a divine signature, is presented 
in its deep practical earnestness as it regards religion, and its zeal for personal piety; 
by which it has been, more successful perhaps than any other section of the Church, 
for a time, in the work of saving individual souls. 

49. On the other hand it falls far behind the German Reformation by its 
revolutionary, unhistorical, and consequently unchurchly character, and carries in 
itself no protection whatever, against an indefinite subdivision of the Church into 
separate atomistic sects. For having no Conception at all of a historical development 
of Christianity, and with its negative attitude of blind irrational zeal towards the past 
in its own rear, it may be said to have armed its children with the same right and the 
same tendency too, to treat its own authority with equal independence and contempt. 

 

 

III. THE PRESENT STATE OF THE CHURCH. 



50. Protestantism has formed the starting point and centre of almost all 
important world movements in the history of the last three centuries, and constitutes 
now also the main interest of the time. 

51. The history of Protestantism, in the spheres of religion, science, art and 
government, especially since the commencement of the 18th century, may be 
regarded as the development of the principle of subjectivity, the consciousness of 
freedom.  

52. In this development however, it has gradually become estranged to a great 
extent from its own original nature, and fallen over dialectically into its opposite, 
according to the general course of history . 

53. Its grand maladies at this time are Rationalism, and Sectarism. 

54. Rationalism is one-sided theoretic religious subjectivism and its fullest and 
most perfect exhibition has taken place accordingly in Germany, the land of theory 
and science, and in the bosom of the Lutheran Church. 

55. Sectarism is one-sided practical religious subjectivism, and has found its 
classic ground within the territory of the Reformed Church, in the predominantly 
practical countries, England and America. 

56. These two maladies of Protestantism stand in a relation to it, similar to that 
of the papacy to Catholicism in the Middle Ages; that is, they have a conditional 
historical necessity, and an outward connection with the system to which they 
adhere, but contradict nevertheless and caricature its inmost nature. 

57. The secular interests, science, art, government, and social life, have become 
since the Reformation always more and more dissociated from the Church, in whose 
service they stood though with unfree subjugation in the Middle Ages, and in this 
separate form are advanced to a high state of perfection. 

58. This is a false position; since the idea of the kingdom of God requires that all 
divinely constituted forms and spheres of life should be brought to serve Him, in the 
most intimate alliance, with religion, that God may be All in all. 

59. The orthodox Protestantism of our day, with all its different character in 
other respects, is distinguished in common with Rationalism and Sectarism, 
particularly in this country, by the quality of one-sided subjectivity; only with the 
advantage of course, of a large amount of personal piety. 

60. Its great defect is the want of an adequate conception of the nature of the 
Church, and of its relation to the individual Christian on the one hand, and the 
general life of man on the other.. 

61. Hence proceeds, first, indifference towards sectarian, or at least 
denominational divisions, which are at war with the idea of' the Church as the body of 
Christ. 

62. Secondly, a want of respect for history, by which it is affected to fall back 
immediately and wholly upon the scriptures, without regard to the development of 
their contents in the life of the Church, as it has stood from the beginning. 

63. Thirdly, an undervaluation of the sacraments, as objective institutions of the 
Lord, independent of individual views and states. 

64. Fourthly, a disproportionate esteem for the service of preaching, with a 
corresponding sacrifice in the case of the liturgy, the standing objective part of divine 



worship, in which the whole congregation is called to pour forth its religious life to 
God. 

65. Fifthly, a circumscribed conception of the all-pervading leaven-like nature of 
the gospel, involving an abstract separation of religion from the divinely established 
order of the world in other spheres. 

66. To this must be added in the case of a number of denominations the fancy of 
their own perfection, an idea that their particular traditional style of religion can 
never be improved into anything better which is a rejection of the protestant principle 
of mobility and progress, and a virtual relapse accordingly into the ground error of 
the Romish Church. 

67. From all this it is clear, that the standpoint, and with it the wants of our 
time, are wholly different from those of the sixteenth century. 

68. Our most immediate and most threatening danger is not now from the 
Church of Rome, but from the in part heterodox and antichristian, in part orthodox 
and pious, but always one-sided and false subjectivism, by which the rights of the 
Church are wronged in our own midst; which however must itself be considered again 
as indirectly the most alarming aspect of the danger that does in fact threaten us on 
the side of Rome; since one extreme serves always to facilitate the triumph of 
another. 

69. The redeeming tendency of the age therefore is not such as looks-directly to 
the emancipation of the individual and subjective from the bonds of authority, as at 
the time of the Reformation, but it is that rather which regards the claims of the 
objective in the true idea of the Church. 

70. Not until Protestantism shall have repented of its own faults, and healed its 
own wounds, may it expect to prevail finally over the Church of Rome. 

71. As this duty has been thus far in a great measure neglected, it is to be taken 
as a divine judgment in the case, that Popery has been enabled to make such 
formidable advances latterly, especially in England and the United States. 

72. Puseyism, (with which of course we must not confound the spurious 
afterbirth of fantastic, hollow hearted affectation, always to be expected in such a 
case,) may be considered in its original intention and best tendency a well meant, but 
insufficient and unsuccessful attempt, to correct the ultra-subjectivity of 
Protestantism. 

73. In this view we have reason to rejoice in its appearance, as indicating on the 
part of the protestant world a waking consciousness of the malady under which it 
labors in this direction, and serving also to promote right Church feeling. 

74. By its reverence for Church antiquity it exerts a salutary influence against 
what may be viewed as the reigning error of our time, a wild revolutionary zeal for 
liberty, coupled with a profane scorn of all that is holy in the experience of the past. 

75. So also its stress laid upon forms exhibits a wholesome reaction against the 
irrational hyper-spiritualism, so common among even the best protestants; which the 
doctrine of the resurrection alone, as taught in the bible, is enough to prove 
fallacious. 

76. Church forms serve two general purposes; first, they are for the lower stages 
of religious development conductors over, into the life of the spirit; secondly, they are 



for the Church at large the necessary utterance or corporealization of the spirit, in the 
view in which Retinger’s remark holds good, "Corporeity is the scope of God's ways " 

77. All turns simply on this, that the form be answerable to the contents, and be 
actuated by the spirit. A formless spiritualism is no whit better than a spiritless 
formalism. The only right condition is a sound spirit within a sound body. 

78. The grand defect of Puseyism, on the other hand, is its unprotestant 
character, in not recognizing the importance of the Reformation, and the idea of 
progress in. the life of the Church, since. 

79. It is for this reason only half historical and half catholic; since its sympathy 
and respect for the past life of the Church stop short with the Sixteenth Century. 

80. Its view of the Church altogether is outward and mechanical, excluding the 
conception of a living development through the successive periods of its history. 

81. This character appears particularly in its theory of episcopal succession; 
which is only a new form of the old pharisaic-Judaism, and moreover makes the 
apostolicity of the Church dependent on a historical inquiry, (in the case of which 
besides no absolute certainty is possible,) resting it thus on a wholly precarious 
human foundation. 

82. Puseyism is to be viewed then as nothing more than a simple reaction, which 
has served to bring to light the evils of ultra-pseudo-protestant individualism, but 
offers no remedy for it save the perilous alternative of falling back to a standpoint, 
already surmounted in the way of religious progress. 

83. The true standpoint, all necessary for the wants of the time, is that of 
Protestant Catholicism, or genuine historical progress. 

84. This holds equally remote from unchurchly subjectivity and all Romanising 
churchism, though it acknowledges and seeks to unite in itself the truth which lies at 
the ground of both these extremes. 

85. Occupying this conservative historical standpoint, from which the moving of 
God's Spirit is discerned in all periods of the Church, we may not in the first place 
surrender anything essential of the positive acquisition secured by the Reformation, 
whether Lutheran or Reformed. 

86. Neither may we again absolutely negate the later development of 
Protestantism, not even Rationalism and Sectarism themselves, but must appropriate 
to ourselves rather the element of truth they contain, rejecting only the vast alloy of 
error from which it is to be extracted. 

87. Rationalism and Sectarism possess historical right, so far as the principle of 
subjectivity, individuality, singleness and independence, can be said to be possessed 
of right; that is, so far as this comes not in contradiction to the principle of 
objectivity, generality, the Church, authority and law, so far then as it continues 
subordinate to these forces. 

88. Rationalism was a necessary schoolmaster for the orthodox theology, 
destroying its groundless prejudices, and compelling it both to accept a more 
scientific form in general, and also in particular to allow the human, the earthly, the 
historical, in the theanthropic nature of Christ and the Church to come more fully to 
its rights. 



89. Whilst however the earlier historico-critical Rationalism has promoted a 
right understanding of the natural and historical in Christianity, this understanding 
in its case remains still but half true, since it has no organ for IDEAS, the inward life 
of which history after all is but the body. 

90. The later speculative Rationalism, or pantheistic Mythologism, or the 
Hegelingians as they have been deridingly styled, (Dr. Strauss and his colleagues,) 
which from the Ebionitic standpoint of the old system has swung over to the opposite 
extreme of docetic Gnostic idealism, fails to apprehend the idea of Christianity in its 
full truth and vitality, and substitutes for it a phantom or mere shadow, since it has 
no organ for historical REALITY, the outward life without which after all the idea 
must perish. 

91. As in the first centuries the theology of the Catholic Church gradually 
developed itself, through scientific struggles with the two ground heresies, Ebionism 
or christianizing Judaism, and Gnosticism or christianizing Heathenism, so now also 
we are to look for a higher Orthodoxy, overmastering inwardly both forms of 
Protestant Rationalism, which shall bring the real and the ideal into the most 
intimate union, and recognize in full as well the eternal spirit of Christianity as its 
historical body. 

92. The germs of all this are at hand in the later movements and achievements 
of the believing German theology, and need only a farther development lo issue at last 
in a full dogmatical reformation. 

93. Separation, where it is characterized by religious life, springs almost always 
from some real evil in the state of the Church, and hence Sectarism is to be regarded 
as a necessary disciplinarian and reformer of the Church in its practical life. 

94. Almost every sect represents in strong relief some single particular aspect of 
piety,, and contributes to the more full evolution of individual religious activity. 

95. Since however the truths of the gospel form an inseparable unity, and the 
single member can become complete only along with the whole body of which it is a 
part, it follows that no sect can ever do justice fully even to the single interest to 
which it is one-sidedly devoted. 

06. Sects then owe it to themselves, as soon as they have fulfilled their historical 
vocation, to fall back again to the general Church communion from which they have 
seceded, as in no other way can their spiritual acquisitions be either completed or 
secured, and they must themselves otherwise stiffen into monumental petrifactions, 
never to be revisited with the warm life pulse of the one universal Church. 

97. It is a cheering sign of the time, that in the most different Protestant lands, 
and particularly in the bosom of the Reformed Church, in which religious 
individualism both in the good and in the bad sense has been most fully developed, it 
is coming to be 

felt more and more that the existing divisions of the Church are wrong, and with 
this is waking more and more an earnest longing after a true union of all believers, in 
no communication whatever with the errors either of Oxford or Rome. 

98. Finally, also the liberation of the secular spheres of life from the Church 
since the Reformation, though not the ultimate normal order, forms notwithstanding 
as compared with the previous vassalage of the world to a despotic hierarchy, an 
advance in the naturalization process of Christianity. 



99. The luxuriant separate growth of these interests, as unfolded in the 
Protestant States, Sciences, Arts, and Social Culture, lays the Church under obligation 
to appropriate these advances to herself, and impress upon them a religious 
character. 

100. The signs of the time then, and the teachings of history, point us not 
backwards, but forwards to a new era of the Church, that may be expected to evolve 
itself gradually from the present process of fermentation, enriched with the entire 
positive gain of Protestantism. 

101. As the movement of history in the Church is like that of the sun from East 
to West, it is possible that America, into whose , broad majestic bosom the most 
various elements of character and education are poured from the old world, may 
prove the theatre of this unitive reformation. 

102. Thus far, if we put out of view the rise of a few insignificant sects, and the 
separation of Church and State, which to be sure has very momentous bearings, 
American Church history has produced nothing original, no new fact in the history of 
the Church as a whole. 

103. Nowhere else however is there at present the same favorable room for 
farther development, since in no country of the old world does the Church enjoy such 
entire freedom, or the same power to renovate itself from within according to its own 
pleasure. 

104. The historical progress of the Church is always conditioned by the national 
elements, which form its physical basis. 

105. The two leading nationalities, which are continually coming into contact in 
this country, and flowing into one another with reciprocal action, are the English and 
the German. 

106. The farther advancement of the American Church, consequently, must 
proceed mainly from a special combination of German depth and Gemuethlichheit, 
with the force of character, and active practical talent, for which the English are 
distinguished. 

107. It would be a rich offering then to the service of this approaching 
reformation, on the part of the German Churches in America, to transplant hither in 
proper measure the rich wealth of the better German theology, improving it into such 
form as our peculiar relations might require. 

108. This their proper vocation however they have thus far almost entirely 
overlooked, seeking their salvation for the most part in a characterless surrendry of 
their own nationality. 

109. In view of the particular constitution of a large part of the German 
emigration, this subjection to the power of a foreign life may be regarded indeed as 
salutary. 

110. But the time has now come, when our Churches should again rise out of the 
ashes of the old German Adam, enriched and refined with the advantages of the 
English nationality. 

111. What we most need now, is theoretically, a thorough, intellectual theology, 
scientifically free as well as decidedly believing, together with a genuine sense for 
history; and practically, a determination to hold fast the patrimony of our fathers, 
and to go forward joyfully at the same time in the way in which God's Spirit by 



providential signs may lead, with a proper humble subordination of all we do for our 
own denomination to the general interest of the One Universal Church.  

112. The ultimate, sure scope of the Church, towards which the inmost wish and 
most earnest prayer of all her true friends continually tend, is that perfect and 
glorious unity the desire of which may be said to constitute the burden of our Lord's 
last, memorable, intercessory Prayer.  


