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AN ALTERNATIVE UNIFICATIONIST

FAMILY CHURCH MODEL:

WHERE, WHY AND HOW IT WORKS

Chad Hoover

During the past year, the Unification Movement in the United States

has conducted a series of focus groups, called "Witnessing
Summits,"

in order to study best practices and to brainstorm about

ways in which the movement might become more effective in its outreach.

Out of these meetings, there has developed a consensus that there are two

specific audiences which the movement should try to reach. The first of these

is a traditional one for new religious movements; young people ages 18 to

35. The second is families. The two groups are generally viewed as having

different interests and needs.

This paper will provide the background and some detail about a model

for both outreach and inreach which focuses on the two groups, young adults

and families, concurrently. For Unificationists living in non-metropolitan

areas in the United States today, it is almost impossible to maintain the

infrastructure for two separate programs. Thus identifying ways to bring

these groups together for spiritual development and fellowship is a practical

necessity. If this model can work in non-metropolitan areas, it may also

suggest new opportunities for synergies between young adult outreach and

family outreach in metropolitan areas.

For over two decades my wife and I have been developing an approach

to ministry and mission on campus at Cornell University, in Ithaca, New

York. This development has largely been driven by adaptation, not theory. At

first, we tried to apply models which were then in common use by the
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Unification Church and by CARP, the collegiate student outreach organiza

tion affiliated with the Unification Church. Over time we observed that many

aspects of these models were not applicable to our situation. Gradually, we

experimented and found different ways to be more effective in outreach and

inreach. More recently, as we observed that these old models were also being
discarded in other locations, we realized that some of our discoveries and

methods might be instructive for others in different mission and ministry

environments.

Ironically, what began as a fine-tuning to meet local needs on the Cornell

campus has resulted in the most promising inreach and outreach activities of

the Unification Movement in Central New York. This is not boasting but

only a reflection of the specific difficulties of maintaining and developing
Unificationist activities in remote ifnot rural areas in the United States.

The first sections of this paper will examine some commonly held

assumptions which we found problematic to our work. The last sections

describe the model we've developed and explain why we think the model

may be applicable to conditions beyond Ithaca.

Critiquing the Status Quo

Commonly Held Assumptions aboutMission Fields

It is stating the obvious that the United States is neither Japan nor Korea.

Still, these two countries continue to be the ones which our American

movement looks toward for successful models. This is because the church

has been established longer in these countries than the U.S. Also the United

States was missionized by Unificationists from these countries and our senior

leaders until very recently have been almost exclusively selected from

Japanese and Korean Unificationist missionaries.

It is an open question whether missionizing in this country has been or

should be more contextualized. This paper focuses on a small component of

contextualization which largely has to do with the venue, rather than the

content of what is communicated about Unificationism. Several standards

need to be defined. In this paper, when referring to Hoon Dok Hae format

worship services the content is restricted to the published and unpublished

transcripts of speeches given by the Founder. Principle Education refers to

the Outlines of the Principle (Levels I through IV) and the Exposition of the



Hoover: Alternative Family Church Model 3

Principle as the authoritative texts from which lectures or presentations are

derived.

Although venue may sound insignificant relative to content, it is not, as

will be shown. Demographics and geography may be easily overlooked, but

they can have great impact on venue choices for worship and spiritual

education. The geographic and demographic differences between the United

States, Korea and Japan are quite significant Simply put, taken as a whole,

the United States is much less dense in terms of population than either of

these countries and its land mass is more than an order ofmagnitude greater.

In addition, the number of members in the United States is commonly

identified as around 3,000 active families. In Japan the number is approxi

mately 10 times as large. Korean membership is harder to gauge because

affiliation is less clearly defined, but is generally acknowledged to be

somewhat smaller than Japan's. Thus national population densities, physical

distances and church membership numbers all are factors which are seldom

addressed when discussing mission and ministry placement, but they should

be.

When leaders and paradigms are transplanted from Japan or Korea to

metropolitan areas in the United States, the perceived population density
differences are not very pronounced. In fact, some metropolitan areas, such

as New York, Washington, D.C, Chicago, Boston, Los Angeles or San

Francisco no doubt have densities which exceed some of the less densely
populated mission areas of Japan or Korea.

From a pragmatic perspective, leadership which is trying to
"grow"

a

church might simply take the perspective that the most fertile mission fields

are to be found in metropolitan areas and that the majority of efforts and

resources should be placed there in order to maximize growth. As reasonable

as this may seem on the surface, there are several factors which need to be

considered before perpetuating an outreach approach which doesn't work

well in urban areas and doesn't work at all in the less densely populated areas

of the country.

First, the Founder has persistently directed that there shall be mission

activities in all 50 States. Additionally, in the
mid-80'

s there was an initiative

to create a minimum of 5 church centers in each state. For less populated

states this was extremely difficult and by necessity had to include some very

small communities. Even though many of those satellite centers closed,

maintaining a presence in every State in the Union has remained a goal of the

Unification Church and its successor organizations for decades.

Second, the Founder has also encouraged members to return to their

home towns. Although for many families this was viewed as a "mission",
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something to be accomplished and followed by a return to previous and/or

more pressing providential activities. For others it has become a permanent

move and has profoundly affected personal, family, religious and economic

activities. Although the majority of Unificationists
still live in metropolitan

areas, the sum total of these various initiatives to decentralize has meant that

well over 40% of the membership live outside of the metropolitan areas

described
above.1

This is a marked difference from the early 1980's when

roughly 90% of our membership in the United States resided in metropolitan

areas.

A third reason for outreach beyond metropolitan regions has to do with

the priority of establishing a broad-based network of Unificationist faith-

based organizations on campuses throughout the United States. This priority

is viewed as important not only for outreach but also for influencing the

direction of higher education in this country. The Founder has talked

frequently about the importance of universities as the places where the next

generation of leaders will be prepared and therefore critically important for a

"revolution of
heart"

which would promote absolute values as an antidote to

moral relativism.

No one can deny that there are many excellent universities and colleges

in metropolitan areas. What may be easily overlooked is the fact that

historically, despite the lack of local constituencies to support them, a great

number of institutions of higher education have chosen to locate outside of

cities. This is no accident. The American college campus is a unique social

invention and is largely guided by the religious convictions of the academic

and civic leaders of past centuries. Why would they intentionally choose sites

for colleges and universities which are remote and largely rural? Land

acquisition costs may be one reason, but it does not begin to explain the

phenomenon of planting many of these schools rurally. If that were so, the

wealthiest schools would remain in urban centers, while only poorer schools

would have to resort to the countryside. If one looks at the etymology of the

word "campus", it is from the Latin for "field". It becomes clear that

remoteness from cities was viewed as ideal for the spiritual and intellectual

formation of young people. Simply put, rural locations were favored because

people believed that the students would be protected from the corrupting

influences of urban
life.2

Thus to create a network of college-affiliated

Unificationist organizations today, it is important to include non-urban

campuses as part of an overall strategy because they are disproportionately
significant and influential.

In addition to the counter-intuitive quantity of colleges and universities

with small-town and rural addresses in the United States, it is important to
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understand some qualitative differences of these schools as compared to their

urban counterparts. As originally intended, they are somewhat isolated.

When compared to those attending a commuter school or matriculating at an

urban campus, the students in rural areas or small towns are more likely to

depend on friendships among their peers and will spend their free time

looking for interesting things to do on or near campus. There are few outside

distractions -

again by design. From the perspective of selecting locations for

effective outreach, it seems obvious that getting the attention of students in a

non-urban environment is no harder and probably easier to do than in an

urban one.

For all of the reasons described above (state-level outreach, hometown

outreach and campus outreach) the Unification Movement has not and really

cannot abandon non-metropolitan areas. Not abandoning and promoting are

not the same, however. A top-down organization (the Unification movement

still largely is) seldom gets it right from the bottom-up perspective. Strategies

initiated in urban areas often get promoted which don't necessarily work in

sparsely populated areas. To take a simple example, if one holds the belief

that a norm of membership will include attendance at a worship service on

Sunday, in a metropolitan area knowing where the church building is, the

time of the service and then attending the service is a fairly straightforward

process. Not so in rural areas. How far should one drive? To which location

does one go if there is more than one within driving distance? If, by chance

the one designated by the church hierarchy is more distant than another (part

of another district or region), where does one go? This leaves aside any

questions about personal preferences, which may also be a factor for some

members.

Living at significant distances from other church members makes it

impractical to participate in large format worship activities except on a very

occasional basis. In addition to the actual monetary cost of transportation, the

time commitment becomes overwhelming if one needs to commute weekly

more than 2 hours in one direction to participate in church activities. For the

purposes of this paper a 2-hour threshold will be used to define the difference

between non-urban and urban membership in the Unification Movement in

the United States.

Recently, through the Witnessing Summits, there has been some

recognition on the part of church leaders that different forms ofworship and

fellowship need to be explored within the Unification Movement at this time

in order to promote church growth. Among these, "Hoon Dok Family
Church"

(recently renamed "Family Fellowship") and "Small
Groups"

continue to be viewed as promising. On the other hand, these have been
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commonly viewed as adjunct to and
subordinate to the large group meeting

-

presumably where the
"real"

spiritual formation occurs. Thus small group

meetings are held at a different time from the large-format Sunday services

so as not to create scheduling conflicts. It appears that the thinking about this

is largely derived from mega-church models, where the pairing of small

groups and large groups makes sense and is the engine for growth of the

community of faith.

With respect to the 40 percent of Unificationists who live in non-urban

areas, who cannot practically attend a large format church service on a

regular basis, the promotion of a model dependent on the large format setting

leaves a huge gap.

It is possible to develop small group settings in both non-urban and urban

areas which are not dependent on the large group format for spiritual

formation and sustenance. Not surprisingly, when one investigates spiritual

development in the United States in the late
18th

and the
19th

centuries, there

are plenty of examples of fully functioning churches which were small, rural

and decentralized. Can a church whose middle name is
"Unification"

learn

anything from these models without the risk of creating an environment

which will lead to schism? It may be possible. Two factors which contribute

to this possibility are improved communication and the extent to which the

Unification Movement has codified scripture.

Commonly Held Assumptions about Spiritual Formation

Before examining new models for small groups, it will be useful to take a

closer look at some of the frequently expressed assumptions about spiritual

formation in our movement which many believe are theologically derived. If

these assumptions are incorrect and the problems which they create are

understood, it may be possible to move beyond them and thus become more

effective in both outreach and inreach.

By the mid-1970's, the Unification Movement in the U.S. had

transitioned to a sub-culture which remained viable for about 1 5 years. This

sub-culture was predicated on removing people from the larger society in

order to further their spiritual growth. The primary means for doing this was
the creation of several types of intentional communities, primarily mobile

teams,
"centers"

and workshop sites. The result was that almost all

interaction with the larger society by converts was through the filter of

representing the Unification Church in one manner or another rather than

through personal and familial relations, socializing in the workplace or

association with peer groups.
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Prior to the early 1970's, this was not the case in the United States. Many
Unificationists held full-time jobs and/or went to school. They maintained

active spiritual lives and focused on church-related activities when not

engaged in work or school. Gradually people were encouraged to move into

centers and ultimately to resign from their full-time jobs in order to

participate in full-time missionary work.

People were invited "up to the Farm", "over to the Center", "to attend a

Workshop"

all in an effort to "Separate from the Satanic
Culture"

and allow

participants to experience a taste of the "Kingdom ofHeaven".

Upon joining, members were directed to accomplish a "Formula

Course", the theological purpose of which was to establish a personal

Foundation of Faith (the external aspect of this was to make a material

offering to God) and a Foundation of Substance (witness and obtain at least

three spiritual children) as a Foundation to Receive the Messiah (propitiation

through the sacrament ofMarriage Blessing).

MFT, by definition, was a mobile or nomadic lifestyle, in which it was

physically impractical to maintain an ongoing relationship with people in the

"outside world", including family members and friends (unless they had also

joined the Unification Church).

After completing the first component of the formula course, members

were to transition to another intentional community, the Church Center. In

the Center, members were expected to participate in full-time missionary

activities, which included outreach (witnessing), fundraising (to support

center life and usually the costs of maintaining a workshop program) and

other support activities
- lecturing and general affairs (maintenance of the

facilities) and bookkeeping. People were discouraged from getting
"outside"

jobs; for fear that they would lose their lives of faith or at the very least

severely retard their spiritual development.

In all of these activities, there were few pretensions of normalcy. In fact,

crazy or extreme dedication was usually rewarded as a demonstration of

faithfulness.

Only with the advent of the mass wedding and formation of nuclear

family units at the time of the 2075 Couple Blessing in 1982, did the

movement in the United States begin to experience a transformation in which

members transitioned to activity within the larger community. Center life,

workshop activity and mobile fundraising teams all dwindled.

Challenging the Traditional CARP Model

The U.S. model for CARP had its origins in an anti-communist, college-age

youth group imported from Japan. This same model from Japan came to
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dominate church center life patterns in the United States from the mid 70's

onward.4

This pair of models was prevalent from the mid 70 's through the

80's in the U.S. One distinction between the church and CARP
was that full-

time study at the University level was tolerated within CARP, but was

largely discouraged if one joined a church center. Even within CARP the

preferred route was for students to take classes part-time, so that they might

focus more fully on the spiritual activities of center life.

Although the Street Witnessing/Center Life/MFT model was quite

effective in achieving church growth during that period, the same cannot be

said for CARP. CARP's ability to attract students to join the Unification

Movement was never strong. The only period in which CARP in the United

States experienced significant growth was when it focused on street

witnessing which was virtually identical to that undertaken by the

Unification Church. Nevertheless, this model for campus outreach has been

upheld until recently as the dominant one. Why is this so, even though it has

never been effective in this country?

The model from which it was derived was hugely successful in Japan.

Since Japanese CARP was the primary model for church growth in Japan, it

has been the base camp training ground for numerous waves of Japanese

missionaries prior to their arrival in the United States. When they have

arrived here and have seen other models at play, they've concluded that these

needed to be
"fixed"

and placed in alignment with the correct and successful

Japanese model. Regardless of these numerous "corrections", CARP has

never taken off in the United States, in large part because of the

inappropriateness of the model relative to the American university system.

The primary difference in the situation between Japan and the U.S. is

rooted in the difference between the educational systems in the United States

and in many other parts of the world. It is well understood internationally
that the United States lags well behind other countries in the level of learning
which is achieved through completion of high school. Alternatively, United

States universities have been and continue to be the gold standard for higher

education in the world. Students in U.S. universities are expected to apply

themselves and work much, much harder than they did in high school.

In most Asian countries, including Japan, the cultural norm is that

students must work very hard in elementary, middle and throughout high

school to do the very best that they can on what are essentially placement

exams. These exams determine a) where a student can attend University and

b) what their social/career track will be. In one sense, the hard work is over

by the end of high school and undergraduate education is relatively easy,

when compared to university curricula in the United States.
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On a practical level, this meant that undergraduate students who joined

CARP in Japan even if they were full-time students could also fully
participate in center life (including fund-raising and witnessing) and still

perform sufficiently well to graduate from their universities.

By comparison, relatively few students in the United States can handle

maintaining a full academic load and center life simultaneously. There are

exceptions, but there is no question that time is a limiting factor. Given this

reality and three decades of failed collegiate outreach strategic planning, it is

clear that aggressively exploring other modes of combining the pursuit of

higher education, spiritual formation and participation in outreach on campus

is well past due.

Alternative Models

An AlternativeModelfor CARP in the United States

This section will provide detail about a paradigm which is in use currently at

Cornell University and Ithaca College. It has developed over a 25-year

period out of practical necessity and pre-dates the proclamation of the Family

Fellowship model. Although it was developed under the auspices of the

CARP organization, to avoid confusion with the traditional CARP model,

this model will be called "Campus
Fellowship"

in this paper.

The failed CARP model which was predominant in the Unificationist

witnessing/center life/MFT model of the 70's and 80's, can easily be

described as based on a Christ against Culture paradigm as defined by H.

Richard
Niebuhr.5

This paradigm has been abandoned for empirical reasons

in the church arena, and this fact should pave the way for letting go of the

same model for CARP if it is truly unworkable.

Before taking a careful look at a campus model related to Family

Fellowship, it will be helpful to examine how Family Fellowship may differ

if viewed in the context of a non-metropolitan church community. If there is

no
"church"

(building) to bring people to, then individuals and their families

are the church. Then externally, the Family Fellowship (Church) family
looks very much like its neighbors. It is within culture.

Turning again to H. Richard Neihbur, can the Family Fellowship model

be viewed as "Christ above
Culture"6

and if so, might it be appropriate and

more effective than the "Christ against
Culture"

models used in the past? The

answer to both questions is yes. Clearly, recent changes in leadership
structure and the directives to develop Family Fellowship suggest a sea
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change towards a church model that is much more embedded in the dominant

culture without being subsumed by it.

In this model of church formation, the church members are empowered

to "think globally and act
locally,"

to borrow a counter-culture mantra. If

individuals and families are to be effective locally, first of all they must

develop relationships with their neighbors and recognize
that these neighbors

are central to their "mission field". The implications are both frightening and

amazing. It means that a primary way to witness to one's faith is to be

exemplary and consistent in one's attitude towards one's neighbors. It also

means that members can no longer "shake the dust from their
sandals"

and

move on, if people do not respond or they react negatively. In such an

environment going deeper and continuing to find new and effective ways to

serve one's neighbors is required if the neighbors are ever to become open to

engaging in dialogue much less to listening to a new revelation of God's

Word.

It is also possible to think about branding in a new way
- how do

Unificationists make themselves positively distinct while also "fitting in"?

Every family who engages in Family Fellowship activity will have to find a

way to create a personal
"brand"

-

they as a family should be identifiable

within their community as exemplary and lovable through their ability to live

for the sake of others and their exhibition of a true standard of love. This is

not the kind of activity that can be or will be directed "top
down"

by our

church hierarchy. They are in the process of proclaiming and empowering

our Unificationist families to take up this commission, but they cannot do it

for individual families.

If one applies this model to the campus environment and student life,

several parallels become apparent. First, recognizing that one's friends,

classmates and those who live on one's dorm floor constitute a "mission
field"

is a paradigm shift. This is scary for the same reasons that neighbors

constituting a "mission
field"

is in the Family Fellowship model. One has to

be exemplary if one wants people to see one as a role model. It means one

must balance an acceptable standard of performance in academic study and

one's ability to love and serve others from God's perspective. There is no

place to escape in terms of maintaining morality and standards. This may

make one unpopular with those who do not adhere to the same standards.

Alternatively, by visibly maintaining a high standard, one can become a role

model for others who also aspire to this.

If one lives in an open environment, people will come to know a person's

character and standards. This approach to outreach is diametrically opposed

to the notion that our Unificationist students can only have power in numbers
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and by living in a center environment. The underlying assurance of center

life is a type of inreach in the form of maintenance of sexual purity. If this

assurance can only be guaranteed by separation from the larger community,

it will also cut offmany opportunities to relate positively to that community.

With respect to our second generation, assuming that they have been

raised in the United States and have attended public schools, if they have

remained sexually abstinent through high school, this indicates a high level

of understanding and commitment to Unificationist teachings with respect to

the importance of sexual purity. This is unlikely to be undone in college by
the removal of parental control, if that is the only factor. On the other hand, if

a student is seriously questioning their commitment to the teachings of

Unificationism, specifically with respect to sexual purity before marriage, it

is unlikely that they will opt for center life, even if it is available.

If one accepts the possibility that the traditional Unificationist center

should not be the focal point for spiritual and social life for a Unificationist

college student, then what is? There are three possibilities. First, there is no

physical center. Students gather in various locations including student

housing or a specific place on campus for "gathering and reading". Second,

there is a more traditional Unificationist church or chapel off campus. Third,

there is the home of a Unificationist family close to campus, which is

available for meetings and worship. It is worth examining the pros, cons and

probabilities of the existence of each of these three.

If there is no physical center, the belief system of the practitioner can be

easily viewed as insubstantial, remote or at least marginal relative to the

larger society. This may be only the perception of non-Unificationists or it

may also affect the faith of Unificationists who are uncertain about their

faith. In short, if other religious traditions have a
"presence"

on or near

campus, and Unificationism does not, it may not be viewed as on parity with

other traditions. Marginalization is probable. On the other hand, the time and

costs associated with maintaining a center are not a factor in this model.

Practitioners can focus on spiritual formation and providing service to the

larger community, unencumbered by maintaining a building or space.

In the second case if there is a Unificationist chapel or larger church

building near campus, this can provide a sense of substantiality as well as

access to a community of faith beyond the campus. Two obvious distractions

are that this may tend to make
Unificationism look externally very similar to

traditional Christian practice. It may make it actually harder for prospective

members to understand the uniqueness of Unificationism initially. In this

respect, a traditional
Unificationist center has the advantage of providing an

environment which is not perceived as a traditional religious one. The
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existence of a chapel or a church building is a large financial commitment

and typically cannot be undertaken by a very small community of faith. If the

maintenance of the building becomes a burden there are potentially three

downsides: 1) the building will not be adequately maintained and will thus

detract from its effective use as a place to communicate about the immanence

of the Kingdom of Heaven on earth, 2) maintenance of the building will

consume all or more than all of available resources, both in terms of time and

money, will thus contribute to debt and leave few resources for outreach and

3) ultimately, if the costs for maintenance are disproportionate, a local or

centralized church authority may push for the elimination of the facility

during a downward economic cycle. A side note: if the church community is

widespread, perhaps over a metropolitan area, the nearest church building

may not be close to any specific campus at all. If travel time to and from

campus is large, it reduces the likelihood that the college students (and their

friends) will desire to participate on a regular basis.

Synergies between Campus Fellowship and Family Fellowship
The third case, in which a Unificationist family lives close to campus and the

family chooses to make its home available for meetings and worship,

represents a convergence of Unificationist Family Fellowship and "Campus
Fellowship"

as an alternative to the traditional CARP model. In this third

case, a Unificationist family would make a long-term, part-time volunteer

commitment to providing a nurturing spiritual environment to Unificationist

students (and their friends) by moving to a college community, if they do not

already live there. Ideally, they would choose to live within walking distance

of the college or university to which the family seeks to provide ministry.
This convergence can be beneficial both for the students and the

ministering family in a number of ways. First, for the students this provides

"a home away from home". Especially for first year college students, the

desirability of a visit to a home environment for fellowship and an occasional
home cooked meal should not be underestimated.

Second, it showcases the very environment which Unificationists uphold

as the building block of the Kingdom of Heaven, the family. Increasingly in

the United States, the two-parent family is not the norm and modeling this is

the essential experiential complement to talking about it.

Third, the financial costs to provide ministry in this way are minimal

beyond the commitment to maintain a household within a college

community. Thus funding by the students (and their families) or an external

funding source is not necessary. This promotes a sustainable campus ministry
independent of funding cycles.
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Fourth, there are potentially great synergies which can develop between

the college students and families in the local community as they develop
their faith together. The home environment is good for the students, and the

vitality of college-aged young people can also be fun and inspiring to church

families and other families with whom they'd like to share the vision and

practice of Unificationism. It works both ways. Ultimately, this should

contribute significantly to church growth among young singles on college

campuses as well as families living within college communities.

Fifth, from the perspective of a campus ministering family, locating in a

college town may be a desirable choice both in terms of quality of life and

employment. College towns in the U.S. are some of the most attractive places

to live and work, especially ifone's income is modest. There is no such thing

as a recession-proof community, but college towns in which private univer

sities are major employers benefit from their endowments buffering against

economic fluctuations. Cultural resources and public schools also tend to be

strong in college towns in large part because of the indirect influence of the

universities.

Sixth, although not a career path for the ministering couple, it is a

significant and important form of lay ministry. One of the beauties of this

model is its simplicity and flexibility. Any faithful Unificationist family can

fulfill this role, but it is much more likely to be successful if undertaken as a

family ministry, not an individual one. Everyone can and will approach such

a ministry a little differently. If one or both of a couple is college educated it

is a plus, since the mission field is the university environment. Some UTS

MRE graduates may consider this a desirable area of ministry; one in which

their spiritual and intellectual resources from their graduate studies can be

utilized, especially if they've made career and professional choices in areas

other than professional ministry.

Conclusions

There is a potential convergence between Family Fellowship and CARP, if

the Campus Fellowship model is applied. It so happens that the natural venue

for Family Fellowship, a Unificationist family's home, is also an ideal one

for college student spiritual formation, if that home is located near a campus.

This is a venue which both reinforces the central tenet of Unificationist

teaching (that the family is the building block of the Kingdom of Heaven)

and provides a practical and cost-effective way to strengthen support for

Unificationist students on college campuses. This has been largely
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overlooked because of the prevalent assumptions about the absolute

desirability, if not necessity, ofproviding center environments
for outreach to

college students.

Should CARP and Family Fellowship leadership partner in promoting

this paradigm shift, it will not only serve to provide better support for our

second generation in college and Unificationist families in college

communities, it will also provide a sustainable outreach environment, both

for students on campus as well as singles and families living in and near

college communities.

Finally, if the proposed forms of restructuring Unificationist worship,

fellowship, education and service to college campuses can be implemented

systematically, the Unification Movement could be in a much stronger

position to assume a Christ Transforming
Cultural7

role. This could begin

around college campuses and ultimately contribute towards positive change

within the society at large.

Notes

1 The Blessed Family Association maintains an online directory
www.blessedfamilies.org. Data were derived from a state-by-state analysis.

2 Paul Venable Turner, Campus: an American Planning Tradition, p. 4, paragraph 1

3 The typical Unificationist center was either a missionary residence or a
non-

residence to which guests were invited to study Unificationist teachings. Moving
into a center was viewed as a demonstration of faith, and a precursor to joining the

church as a full-time missionary.

4 Most of the members who joined the Unification Movement in Japan in the late

60 's and 70's did so through CARP and that the Unification Church was relatively

invisible.

5 H. Richard Niebuhr, Christ and Culture, p. 68.

6 Ibid., p. 122.

7 Ibid., p. 194.



THE NEED FOR A CRITICAL EDITION

OF REVEREND MOON'S WORDS

Andrew Wilson

In the history of religion, the work of collecting and preserving the

founder's words normally becomes a priority in the years immediately
after his passing. Thus the Gospels were collected and written some 40

years after
Jesus'

passing, and the leaves of Muhammad's revelation were

collected as the Qur'an within 20 years of his death. This same priority is

emerging in the Unification movement, where Reverend Moon is in his later

years. Although the UM enjoys all the advantages of modern technology for

preserving and publishing the words of the founder, technology also makes it

easy to edit those words before they reach the printed page. There are also

some unique issues, among them translation Rev. Moon preaches in three

languages. Although the FFWPU has been consciously setting up a corpus of

official writings, notably the Cheon Seong Gyeong and the Pyeong Hwa

Hoon Gyeon,
2
both composed based upon selections from Moon Sun Myung

Seonsaeng Malseum Seonjip [Sermons of the Reverend Sun Myung Moon],

the large corpus of his sermons given over more than 60 years, many of the

texts suffer from distortions introduced by translators and editors. There is

need for scholars to establish a critical edition of the Rev. Moon's sermons

that preserves what he has spoken in exact detail.

As someone who has been involved in editing Rev. Moon's translated

speeches for more than ten years, I have learned some of the challenges that

the task of translation requires. For example, for the recently published text

World Scripture and the Teachings of Sun Myung Moon
,
the work of

translation occupied the editors and their staff for two full years. Korean and

Dr. Andrew Wilson is Academic Dean and Professor of Biblical Studies at the

Unification Theological Seminary. His publications include World Scripture: A

Comparative Anthology ofSacred Texts (1991), World Scripture and the Teachings

of Sun Myung Moon (2007), and Cultivating Heart and Character: Educating for

Life 's Most Essential Goals (2000).
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English are so dissimilar that translation between them is extremely difficult.

Furthermore, Rev. Moon has a unique vocabulary and often gives his Korean

words shades of meaning that are distinct from secular Korean. However,

while it is well known that many existing English translations fall short, I

came to recognize that there are problems in the underlying Korean as well.

Lack ofReliable English Translations

Although thousands of pages of Rev. Moon's words have been translated

into English, the translations are of varying quality. Least reliable are the

large corpus of Sunday sermons given at the Belvedere Training Center in

Tarrytown, New York, which were delivered in Korean with consecutive

translation. The translators, who were caught up in the heat of grasping the

words of the extemporaneous sermon, often took considerable liberties

paraphrasing and elaborating upon the thought rather than striving for

accuracy with his words. They often felt it necessary to adjust the content to

be more comprehensible to a Western audience. While these sermons can be

drawn upon for inspiration, they can by no means be taken as an accurate

representation of Rev. Moon's words. Accurate translation requires that the

translator begin from the official Korean text or from a transcription of the

original audiotapes.

One infamous example of inaccurate translation is this paragraph from

"The Significance of the Training
Session,"

given at Belvedere Training
Center on May 17, 1973 and translated by Won Pok Choi. It contained

material that opponents of the church in the 1970s and 80s used to quote as

evidence of the church's allegedly anti-democratic politics: "We must have

an automatic theocracy to rule the
world."

When this quotation was cited as

evidence in a legal proceedings brought by the British government in the

1984 in their unsuccessful effort to strip the church of its Charity
status,5

I

was commissioned to review the text for accuracy. After obtaining the

original audiotape, I had the passage transcribed and translated from the

transcription. The extemporaneous translation (left) and the translation from

transcription of the audiotape (right) are shown side-by-side:
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Published translation

My dream is to organize a Christian

political party including the Protestant

denominations, Catholics and all the

religious sects. Then, the communist

power will be helpless before ours. We

are going to do this because the

communists are coming to the political

scene. Before the pulpit, all the

ministers of the established churches

must give their sermon on how to smash

or absorb communism~but they are not

doing that. We are going to do this.

Unlesswe lay the foundation for this, we

cannot carry it out.

In the Medieval Ages, they had to

separate from the cities statesmanship

from the religious field because people

were corrupted at that time. But when it

comes to our age, we must have an

automatic theocracy to rule the world.

So, we cannot separate the political field

from the religious. Democracy was bom

because people ruled the world, like the

Pope does. Then, we come to the

conclusion that God has to rule the

world, and God-loving people have to

rule the world~and that is logical. We

have to purge the corrupted politicians,

and the sons ofGod must rule the world.

The separation between religion and

politics is what Satan likes most.

Translated from transcribed audiotape

It is Teacher's dream to make an

international-level Christian political party, a

coalition ofCatholics and Protestants through

out the world. That is, I desire to create a

Christian political party centering on our

Unification Church in each country, gather

ing all Catholics, Protestants and non-

religious people from throughout the world.

Then we should quickly dissuade people

from Communism. Because Communism is

gaining political influence, it is Teacher's

view that things will get worse unless we

democratic Christians build a similar foun

dation. These days, Catholic priests and

Protestant ministers ought to preach that we

should act in order to stop international

Communism. They are not doing that now. I

think this is needed because I believe it is

impossible to effectively stop Communism

unless this kind of foundation is built.

That religion and politics should be

separated is a theory that arose at the end of

the Middle Ages to prevent the misuse of

power after the Papacy had become corrupt.

Let's see, how did democracy start? What

was its source? Democracy was bom out of

the Reformation against the corrupt Catholic

Church. Because of this origin, religion and

politics were separated.

What? Separate religion from politics? Why
separate religion from politics? Can you

separate God from politics? God is active in

the realization of all human affairs.

Therefore, when the democracies produce a

succession ofmany God-fearing politicians,

it will become heaven on earth. Don't you

agree that this is the way it should be?

Separation of religion from politics is what

Satan dislikes the most Oh excuse me; it is

what Satan likes themost.
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In his actual wordswhich are more detailed than what the translator could

catch_Rev. Moon mentions nothing about "automatic
theocracy"

or even

"theocracy."

I would argue that the passage is not anti-democratic but rather

promotes a vision of democracy in which religion plays a major role in

shaping political discourse and policy.

Due to such distortions, the consecutively-translated extemporaneous

sermons are the least reliable translations. In the pressure of the moment and

with the inspiration that accompanied these sermons, word-for-word

accuracy was just not possible. In time, all of
these sermons will need to be

re-translated based upon transcriptions of the original audiotapes.

Towards a Proper Standard of Translation

Translations prepared for the fifteen Hoon Dok volumes published in 1998

are only slightly
better.8

The process of translation began with a Korean

making a rough translation into English, followed by a Westerner at another

location sometimes half-way around the world polishing the English. The

results were of variable quality, with generally poor English and numerous

inaccuracies. Several reasons contributed to the poor results: First, a tight

deadline for completing the task; second, lack of selectivity in the

employment of translators and editors many of whom had weak English

skills; third and more fundamentally, the process was flawed, because there

was no mechanism for the translator to check the work of the editor against

distortions that inevitably arise in the course of polishing the English.

Generally, the practice of using Korean translators for whom English was

their second language is contrary to best practices of translation, where a

translator should have as his or her first language the language into which the

work is being
translated.9

Few Westerners in the church had sufficient

command ofKorean to be qualified to translate.

A better procedure for translation utilizes a team approach, where both

the translator and the English editor communicate with each other to go over

the text for both accuracy and clarity in English. This method was employed

in preparing Exposition of the Divine Principle (1996), World Scripture and

the Teachings ofSun MyungMoon (2007), and most of Rev. Moon's formal

public speeches. Korean translators and American editors would meet

together, sometimes on a weekly basis, to review the translations, identify
difficulties, and come up with renderings that satisfied both the criteria of

accuracy and good English sense.
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This is not the place to discuss the many issues involved in translating

Rev. Moon's words from Korean into English. It suffices to caution that no

translation can be perfect; there is always something lost or misunderstood in

going from one language to another, one culture to another, one way of

thinking to another. Translation is partly an art, requiring language fluency,

years of experience, and knowledge ofRev. Moon's unique way of thinking.

Establishing a high standard ofEnglish translation reveals the shoddiness

of earlier efforts. Thus, when English passages selected for World Scripture

were checked against the Korean text, eighty percent of them had to be

completely re-translated. In the future, there will undoubtedly be scholars

who will devote themselves to making new translations of all Rev. Moon's

sermons.

The Exceptional Case of the 1973 Public Speeches

For all their inaccuracies, even the poorest extemporaneous English transla

tions are still recognizable as stemming from a Korean original. One group of

speeches form a glaring exception: the public speeches that Rev. Moon gave

during his eight-city tour of America in the Fall of 1973: "God's Hope for

Man"

(October 20, 1973), "God's Hope for
America"

(October 21, 1973),

and "The Future of
Christianity"

(October 28, 1973).
10

The English and

Korean versions of these speeches show numerous and gross inconsistencies.

Unlike the Belvedere sermons, these were public speeches put to writing

and repeated on at least 28 occasions. I was not able to determine whether the

translator, Col. Bo Hi Pak, read from a polished text or repeated a well-

rehearsed translation from memory. Yet we know he was accustomed to

taking considerable liberties in interpreting for the benefit of American

audiences and believed he was justified in doing so to produce a culturally

literate translation. Questions can be raised: Did Rev. Moon know, and

assent to, the translator taking such liberties? If Rev. Moon approved the

English-language translation, then should the speech, which was given

publicly in America, be regarded as the official English text? Or should the

Korean text as found in Moon Sun Myung Seonsaeng Malseum Seonjip be

taken as official, even though from the perspective of the proclamation made

in English it served as little more than speaker's notes?

Here are two sample passages, with the English text on the left and a

translation of the Korean text ofMalseum Seonjip on the right. The first is a

well-known passage critiquing American individualism:
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Published English text

I know that Western culture is charac

terized by individualism. However, selfish

individualism is doomed. Sacrificial

individualism will blossom. Individuality

in itself is good. God gave each of us a

unique way to serve. But individualism

without God can only build castles on the

sands ofdecay.

I can see a great change, a great new

surge of revolution coming to America

not by fire, not by bullets, but by God's

truth kindling a revolution ofmen's hearts.

I have come here to ignite this spiritual

revolution. I don't need to demonstrate in

front of the White House or in Lafayette

Square. The answer does not lie there, but

in the hearts ofmen, in the quiet revolution

from selfishness to unselfishness.

Can you imagine how wonderful the

ideal society will be? Individuals will

belong to their families, the family will

belong to the society, the society will

belong to the nation, the nation will belong
to the world, the world will belong to God,
and God will belong to you. He who gives

the most will know God most deeply.

(October 20, 1973)
"

Translated from the Korean text

I know that American culture upholds

individualism. However, there must not be

individualism that disregards the relation

ship between God, the Subject, and human

beings, His objects. Selfish individualism

is destructive, and its prevalence is driving
America into a comer.

Now America should recover

essence ofChristianity

the

by seeking for God's original way of life:

The individual lives for the sake of the

family; families contribute to the

community; communities give their

strength to the nation; nations exist to

benefit the world; and the world exists for

the sake ofGod. These are God's heavenly
ethics. Ifwe practice it, then what is God's

is also mine, and whatever I do for God

also benefits me. Living for the sake of

God is ultimately living for my own

benefit. (69:88-89, 731020)

While the English text condemns "selfish
individualism"

but upholds

"sacrificial
individualism"

and
"individuality"

within the will of God, the

Korean text condemns individualism altogether and calls Americans to

recognize that each person is situated within a network of relationships. Also

absent from the Korean is the well-known passage calling for a "quiet

revolution from selfishness to
unselfishness."

Such expansions are frequent

in the 1973 public speeches.

In another passage recounting God's providential work in American

history, Col. Pak's English version waxes eloquent with long expansions:
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Published English text

George Washington, Commander-in-

Chief of the Continental Army, tasted the

bitterness of defeat in many, many battles.

When he finally faced the last

heartbreaking winter at Valley Forge, he

was serious. I am sure George Washington

prayed like this: "God, it is You who led

our people out of Europe and brought us

over here to the New World. You don't

want us to repeat the dull, gray history of

Europe. You liberated us and gave us

freedom. You don't want to see the

mistakes in Europe repeated in this land.

Let me give you my pledge. I will build

one nation under
God."

Thus George

Washington made his battle God's battle,

and therefore the victory won was a victory

for God.

I know that this victory and the

independence of America came because

God accepted George Washington's

prayer, along with the prayers of many

other Americans. God knew that His

champions wouldwork for His new nation.

But George Washington had nothing to

work with, and the British army had

everything power, authority, tradition,

and equipment. They were proud of their

military strength. The American

Continental Army had no ammunition and

few soldiers. George Washington finally

had one weapon only: faith in God. I

believe that George Washington's position

paralleled David's in his fight against the

giant Goliath. David won his battle in the

name ofGod. They both let God vanquish

their foe. Each of them put his whole heart,

his whole being, his whole sacrificial spirit

into the battle, and won.

Now it is a significant fact that

throughout history, God's people could

never be blessed on their own homeland.

Translated from the Korean text

George Washington, Commander-in-

Chief of the Continental Army in the

Revolutionary War, was defeated in many

battles. When he faced the heartbreaking
winter at Valley Forge, I am sure George

Washington prayed like this: "God, You

led this people from Europe and brought us

to America, where there is freedom of

faith. You would not wish to deliver this

people back into the hands of England, to

suffer under its monarchy and the yoke of

state-enforced religion. Please bless this

nation to become the land that You desire

to build, upholding freedom of faith and

laying the foundation for Your ideal
world."

In his prayer, George Washington

must have pledged that he would lead his

nation to become the land desired by God.
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Published English text

God moves them out of their homeland

and settles them on foreign soil, and there

they can become a people and a nation of

God. According to the pattern, the

American people journeyed in faith out of

their homelands, came across the ocean to

the New World, and here they received

God's blessing. God had a definite plan for

America. He needed to have this nation

prosper as one nation under God. With

God, nothing is impossible. So out of the

realm of impossibility the independence of

America became a fact, and upon its

foundation, great prosperity came.

The British army fought for their king.

For them, the British crown was supreme.

The American army fought for their king.

God was their only King, and He alone

was supreme. The New World was

pioneered in the name ofGod. America is

called "the land of opportunity". Here is

the soil on which people find opportunity

in God.

The Christian tradition in America is a

most beautiful thing for foreigners to

behold when they come to this country. I

learned that every day your Congress is

convened in prayer. Your president is

sworn into office by putting his hand on

the Bible. One day I visited a small prayer

room in your Capitol building. When your

leaders have grave decisions to make, they
come to this place, kneel humbly before

God and ask His help. There is a stained

glass window depicting George

Washington on his knees in prayer. Here I

saw the true greatness of America. From

the highest echelons of Congress way

down to the rustic customs of the

countryside, evidence of dependence on

God can be seen everywhere in America.

Translated from the Korean text

Isn't it true that very day your Congress

is convened in prayer? America is not

merely the land where Americans live; it is

the nation blessed by God. t
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Published English text

In this respect America is a unique

nation. Even your money, the bills and

coins, are impressed with such a beautiful

inscription, "In God We
Trust."

No other

nation does such a thing. Then whose

money is it, your money? Is it American

money? No, it is God's money. Every bill

or coin says so. You are the stewards, and

God has deposited His wealth in your

hands. Yes, this nation is not the American

nation, it is God's nation. And such a

nation exists for the entire world, not just

for America herself. Yes, America was

formed as a new nation, a new Christian

nation under a new tradition. The shackles

ofold traditions fell away in America. You

must want to build a new nation under

God.

God's purpose is the salvation of the

world and all mankind. Today in America,

therefore, you must not think that you have

such wealth because you yourselves are

great. We must humbly realize that the

blessing ofGod came to America with the

purpose of making it possible for God to

use this nation as His instrument in saving

the world. IfAmerica betrays God, where

can God go? If America rejects God,

where can God go to fulfill His aim? Do

you want to let him try to go to the

communist world? To underdeveloped

countries? God wants to have America as

His base, America as His champion. And

America has begun in the sacrificial spirit

pursuing God's purpose. America must

consummate her history in the same

sacrificial spirit for God's purpose. Then

America will endure forever!

Translated from the Korean text

In this respect, America is unique.

Your money is imprinted with the

inscription, "In God We
Trust."

Does any

other nation in the world do that?

Americans promote the motto, "One nation

under
God."

Does this motto refer only to

America? Ladies and gentlemen, the

Kingdom of Heaven should occupy the

whole world. It was for this reason that

America was bom: as a nation composed

of all the peoples of the world, it should be

the model for one worldwide nation. Why
did America establish freedom of religion

where the new Protestant faiths could

thrive? For what purpose did America

throw off the state religions of Europe? It

was not just for America's sake, but to

save the world. To save the world!

Americans, do not think that you are

prospering because you yourselves are

great. God did not bless this nation so that

you can enjoy an affluent life. You should

remember God's original purpose in

blessing America, to use this nation as His

instrument for saving the world. (69:102,

October 21, 1973)

12

The question of how to best deal with these important speeches remains

unsettled. In the passage on individualism, adhering to the standard of the

Korean text of the Malseum Seonjip expounds a key point in Rev. Moon's
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teachings where the English has introduced a certain amount of distortion.

Theological clarity is an important standard. At the same time, Rev. Moon

understands that a divine message has to be appropriate to his audience, as

when he wrote, "the scope and depth of
Jesus'

words and the method of his

teaching varied according to whom he was
speaking"

(Exposition of the

Divine Principle, 104); hence in approving the English translation that was

read publicly he may have assented to certain liberties for the sake of better

communicating his message to the American people. In that case, the

published English texts should not simply be forgotten in years to come,

amidst a general effort to make everything accurate to the standard of the

Korean
"original."

Perhaps they should keep their place in the developing
canon.

Problems with the Official Korean Text

In addition to the typical difficulties that exist in any translation from Korean

to a Western language, there is a more fundamental problem, which is the

unreliability of the current standard Korean text - the published 400+

volumes of Malseum Seonjip and other collections of readings such as

Blessing and Ideal Family.
u
All these printed Korean texts show evidence of

editing.

Extemporaneous sermons are not the stuff of polished prose. Rev. Moon

frequently involves the audience, often in sustained rhetorical challenges and

responses. He occasionally challenges a particular disciple, setting up a

dialogue that can last for a minute or more. His sermons are replete with

sudden exclamations and contain occasional misstatements and self-

corrections (for example, the last line of the transcription from "The

Significance of the Training
Session,"

above.) Sometimes he uses strong,

even shocking language, meant for aural effect but too strong to come off

well on the printed page. Hence, it is understandable that the publisher of

Malseum Seonjip would edit the text as he prepared the sermons for

publication.

Furthermore, Rev. Moon has given numerous sermons entirely in

Japanese, a language in which he is fluent. When speaking to Western

audience he will often break into broken English for minutes at a time. Yet in

Malseum Seonjip all his words are in Korean. Even sermons given in

Japanese were translated back into Korean. While these adjustments can be

expected in a publication meant for the Korean membership, they make

Malseum Seonjip unreliable as a standard for the worldwide church.
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Yet the problems with Korean texts run deeper still. I first became aware

of textual problems in the Korean collections of Rev. Moon's sermons when

collaborating with Jinseung Eu, son of former President Hyo Won Eu, to

retranslate portions of Blessing and Ideal Family. Despite our efforts to

improve the English translation, he was troubled that the Korean text of this

book was not reliable, as was evident by comparing its passages with the

underlying speeches inMalseum Seonjip.

More evidence turned up in preparing excerpts of Reverend Moon's

speeches for World Scripture and the Teachings ofSun MyungMoon (2007).

Sometimes I found discrepancies with other versions of the same speech

printed in collections of Rev. Moon's sermons prepared in Japan. A

discrepancy by itself does not prove that the Korean text is in error;

nevertheless it calls into question any uncritical acceptance of its accuracy. I

also found material in the English translation that was entirely missing from

the Korean text. Again, this does not prove that the Korean text is in error;

the additional material could be a translator's elaboration (as was the case

with the 1973 speeches, above). However, sometimes when original

audiotapes were reviewed, we found that the English material accurately

corresponded to what Rev. Moon spoke, thus revealing a defect in the

Korean text.

The Perspective of a Text Critic

In the history of religion, scholars agonize over the fact that the extant copies

of the holy books were written decades or centuries after the founder's

passing, and that struggle as they may, they cannot easily penetrate behind

the veil of time to know the founder's actual words. This task is called text

criticism.

In the Old Testament there are frequently differences between a verse in

the Hebrew and Greek versions. Consider for example Isaiah 7:14:

Masoretic Text (Hebrew) Septuagint (Greek)

14
Therefore the LORD himself will give

14
Therefore the LORD himself will give

you a sign. Behold, a young woman shall you a sign: Behold, the virgin shall

conceive and bear a son, and shall call conceive and bear a son, and shall call

his name Immanuel. his name Immanuel.

In the Septuagint (Greek) text, the prophet Isaiah foretells the virgin birth

of Jesus, while the Hebrew (Masoretic text) seems to be referring to a woman
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of the prophet's own day. Believers have reacted to this discrepancy in

various ways. In centuries past, Christian scholars accused the Jews of

changing the Hebrew Bible to blot out this prophecy of
Jesus'

birth. Yet

nowadays text critics affirm the accuracy of the Hebrew text in most

instances, and the reading "young
woman"

is well accepted. Nevertheless,

both texts are many hundreds ofyears removed from when the prophet Isaiah

spoke those words. Scholars have uncovered evidence that in the intervening

centuries, before the Hebrew text was fixed, several different versions, or

recensions, circulating among the Jews. Hence it is remotely possible that the

Greek text, which was translated around 300 B.C.E. preserves a different

underlying Hebrew text which may have had the word
"virgin."

Since the Gospels were collected and written between 40 and 70 years

after
Jesus'

passing, parallel passages within the Synoptic Gospels have

engendered numerous debates about which of them is closest to
Jesus'

original words. Compare for example the "sign of
Jonah"

in Matthew and

Luke:

9
But he answered them, "An evil and

'9
When the crowds were increasing, he

adulterous generation seeks for a sign; but began to say, "This generation is an evil

no sign shall be given to it except the sign generation; it seeks a sign, but no sign

of the prophet Jonah.
40
For as Jonah was shall be given to it except the sign of

three days and three nights in the belly of Jonah.
30
For as Jonah became a sign to

the whale, so will the Son ofman be three the men ofNineveh, so will the Son of

days and three nights in the heart of the man be to this generation...
32
The men

earth.
41
The men ofNineveh will arise at of Nineveh will arise at the judgment

the judgment with this generation and with this generation and condemn it; for

condemn it; for they repented at the they repented at the preaching of Jonah,

preaching of Jonah, and behold, something and behold, something greater than

greater than Jonah is here. (Matthew Jonah is here. (Luke 1 1 :29-32)

12:39-41)

Here scholars are nearly unanimous in preferring the version in Luke as

best rendition of
Jesus'

actual words, even though the one sentence unique to

Matthew, "For as Jonah was three days and three nights in the belly of the

whale, so will the Son ofman be three days and three nights in the heart of

the
earth,"

is beloved of Christians as a prophecy of his death and

resurrection. Evidence for this comes from the internal consistency of the

passage itself, which speaks of "the men of
Nineveh"

as having received the

sign, which can only be Jonah's preaching, not his days in the whale's belly.

According to Luke, who preserves a more authentic recollection of
Jesus'

words in this case, the passage was originally not a prophecy of
Jesus'

death,
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but rather a call to believe his message while he walked the earth. A later

editor added the gloss in Matt. 12:40 reflecting the early church's faith in the

resurrection.

How do these examples of biblical text criticism apply to the sermons of

Rev. Moon? Usually we have to rely on the official Korean text as the sole

source. Sometimes, we have, in addition to the Korean text, translations into

Japanese or English made at the time the sermon was given. As in the case of

the passage from Isaiah, above, it is presumed that the Korean text will be the

most accurate. Nevertheless, a text critic will want to examine the

translations as well.

Here is an example where a translation might well be more accurate.

The right-hand column is a literal translation from Malseum Seonjip, and the

left-hand column is taken from the volume Raising Children in God's Will,

which was translated from a Japanese original. It includes material, like that

below, which had been transcribed from consecutive Japanese translations of

sermons given in Japan.

Published English text translated from

Japanese

What is God's Will? It seems like a

simple question but actually it is a diffi

cult question. I asked one theologian to

explain to me the Will of God and he

said to me, "It seems like a very simple

question, but actually it is very difficult

to
explain."

Of course he is right. So

what does Rev. Moon of the Unification

Church think that God's Will is? We

have to give an explanation concerning

the Will of God. This is an absolute

necessity. The reason for this is because

God is the origin of the whole provi

dence of salvation and the central point

of unity and the driving force of provi

dential history. So I think that giving a

conclusive definition of the Will of God

is ofutmost importance.

Translated from the Korean text

What is God's Will? This is an

extremely simple question, but also is an

extremely difficult one. What, then, is the

Will ofGod from Rev. Moon's viewpoint?

This must be defined with certainty,

because this is the basis for the entire

providence of salvation and the goal

towards which God leads human history.

Therefore, giving a conclusive definition of

the Will of God is of utmost importance.

(110:213, November 18, 1980)

Did Rev. Moon describe a conversation with a theologian? In my judgment,

it is most unlikely that it was invented by the Japanese translator. For most of

the other differences the Korean text probably provides a more accurate
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rendering, such as the discrepancy between "goal towards which God leads

human
history"

and "driving force of providential
history."

Nevertheless, the

absence of the
"theologian"

from the official Korean text leaves questions

about its accuracy.

Next is a case where I have a suspicion that the Korean editor revised

Father's strong language to make it more palatable. The text in the right is

the consecutive English translation of a sermon given at Belvedere Training

Center, which refers to medical doctors as
"infants"

in their knowledge of the

human eye. Given what we know of Rev. Moon's speaking style, it is quite

possible that this was what he said, extending the appellation "infancy
stage"

to the doctors themselves. The official Korean text has softened it to

"scientists."

I invite the reader to judge: Which do you think is original?

Published English sermon Translated from the Korean text

The human body reflects the mystery The human body reflects the mystery

of God. Even if you try for millions of of God. Analyze and dissect it using your

years to analyze everything with your intellect, and even after millions of years

mind, you will not know all there is to you would not know all there is to know

know about your body. For instance, there about your body. Despite thousands of eye

are thousands of eye doctors, but there are doctors, there are still innumerable

more mysteries about the eye than they mysteries about the eye. Do you think they

ever thought about. Do you think they know all there is to know about the eye, or

know everything about the eye and that they are still in the infancy stage of

there is nothing more to know? Are they in knowledge? It should be the latter. How,

the infancy stage of knowledge or the then, can these scientists say there is no

perfection stage? They think they know, God? (95:123,November 6, 1977)
but actually their knowledge is in the

infancy stage compared to the knowledge

of the eye which God possesses. How

could these infants say there is no God?

They have no right to say that. ("Our

Destined
Relationship,"

Belvedere,
November 6, 1977)

A third problem I have uncovered is the deletion of whole paragraphs

that exist in translation but not in the official Korean text. The only way to

confirm the source of this problem is to examine the original audiotape. Here

is a paragraph from God's Will and the World in English that I wanted to

include in World Scripture, yet it is absent from the Korean text ofMalseum

Seonjip. Normally one would fault the translator for adding additional

material, as with the elaborations of the 1973 speeches, and accept the
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official text as the standard. However, in this case I was able to locate the

original audiotape of the speech, and I found that the missing paragraph was

indeed present. The English edition preserved this marvelous story, despite

its omission the official Korean text:

The day before yesterday I took a group of about twenty people to a

seafood restaurant... When we were about to place our order, the waiter

told us that we all had to wear ties to be seated, and he offered to lend us

all ties. But the thing displeased me; I said, "No thank
you,"

and walked

out of the restaurant with my group. The restaurant staff saw me as I was

driven away in a fancy car. They must have wondered, "Why does a rich

person like him object to wearing a
tie?"

They probably realized they had

missed a great opportunity, but I will not visit that place again. They
should not discriminate against people for not wearing ties. Even if they
offer to make an exception for me, I will not give them my business. If

they treat me like that, how will they treat black people? I want to stand

up for you, because I know you are going through hardships.
16

We may find comparable examples in the history of biblical scholarship.

Until the discovery of the Dead Sea Scrolls, scholars had few options but to

accept the Masoretic (Hebrew) Text of the Old Testament. Comparisons with

variants in the Septuagint (as with Isaiah 7:14, above) confirmed the

superiority of the Masoretic Text over all translations. However, the treasure-

trove of manuscripts from Qumran included manuscripts of books from the

Bible one thousand years older than the oldest manuscript of the Masoretic

Text. In a few places, scholars discovered in these manuscripts whole

sentences that had been lost from the Bible. An example is 1 Samuel 10:27-

11:2 (NRSV):

27
But some worthless fellows said, "How can this man save

us?"

They
despised him and brought him no present. But he held his peace. Now

Nahash, king of the Ammonites, had been grievously oppressing the

Gadites and the Reubenites. He would gouge out the right eye ofeach of

them and would not grant Israel a deliverer. No one was left of the

Israelites across the Jordan whose right eye Nahash, king of the

Ammonites, had not gouged out. But there were seven thousand men who

had escapedfrom the Ammonites and had entered Jabesh-gilead.

1 1 'About a month later, Nahash the Ammonite went up and besieged

Jabesh-gilead; and all the men of Jabesh said to Nahash, "Make a treaty

with us, and we will serve
you."2

But Nahash the Ammonite said to them,

"On this condition I will make a treaty with you, namely that I gouge out

everyone's right eye, and thus put disgrace upon all
Israel."
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The material in italics, which lies between 1 Sam. 10:27 and 11:1, was

unknown until its discovery in a manuscript among the Dead Sea Scrolls. Yet

it is undoubtedly original, and does much to explain the motives of the king

of the Ammonites in attacking the city of
Jabesh-gilead.

In the case of Rev. Moon's speeches, there is no need to wait for an

archaeologist to stumble on ancient scrolls; the original audiotapes are

mostly available. Scholars of Reverend Moon's words have an obligation to

history that requires them to go back to the audiotapes and check every

speech. Undoubtedly more such missing passages will be found.

Characteristics of a Critical Edition

As scholars begin the task of assembling a critical edition of the Korean text

of the Reverend Moon's words, they will produce a text having the following
characteristics:

1. It preserves oral speech. We know that oral speech is different from

written words, and the temptation of an editor is to clean up all the

natural and spontaneous extra words to make for better written prose.

The critical edition should preserve every single word Rev. Moon spoke,

and not make any effort to clean it up.

2. It preserves impromptu dialogue between Rev. Moon and individual

members. In the Gospels, we treasure reading the many short dialogues

Jesus had with his disciples. Rev. Moon often interrupts his message to

carry on short conversations with his disciples. These can contain

precious wisdom and reveal much about the personal dynamics of his

ministry; yet they have been excised from Malseum Seonjip. All such

conversations, including the disciple's responses, will be included in the

critical edition.

3. When a disciple is making a report and Rev. Moon interrupts to make a

point, both Rev. Moon's remark and the words from the disciple's report

which prompted it will be included.

4. It includes harsh and jarring language, which in Malseum Seonjip has

been cleaned up for public consumption. In a critical edition that will

mainly be used by scholars, all Rev. Moon's words will be preserved

exactly as he spoke them.
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5. It preserves controversial sayings that might cause offense. Editors and

translators alike have taken to cutting out some of Rev. Moon's frank

language about sex and pronouncements that might be a political

liability. The critical edition will preserve this controversial content for

posterity and for analysis by future generations of scholars.

6. It includes diagrams. Rev. Moon conveys much information visually,

through diagrams that he writes on the blackboard. Whenever possible,

these diagrams need to be rescued from videotapes and included in the

critical edition.

7. It is multi-lingual. When Rev. Moon speaks Japanese, the text will be

written in Japanese; when he speaks English, the text will be written in

English. The practice of translating Rev. Moon's words from Japanese

and English into Korean forMalseum Seonjip introduces many errors. In

whatever language Rev. Moon speaks, he chooses fitting words to

convey his message because he recognizes that sharing language is the

best way to share the heart. The critical edition will thus include all three

languages, exactly as Rev. Moon spoke them.

8. It includes editor's notes about the context. Behind every sermon is a

context a political event, a providential activity, or an issue of church

life that forms the backdrop to what is spoken. Knowing a speech's

context sheds additional light on its content. Therefore, scholars who

prepare the critical edition will create notes about the historical context

of every sermon.

Conclusion

It is high time for scholars to begin the work of establishing an accurate text

of Rev. Moon's speeches. He is already 89 years old. The taped records of

his speeches are aging and will in a few years begin to lose their integrity.

This critical edition should include every single word to the letter that Rev.

Moon ever spoke in public, including conversations with his disciples. It

should be prepared with the highest scholarly standards. Its purpose will be

to preserve for generations to come a full and accurate record of the words

spoken by this remarkable man.
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THE GOSPEL OF JUDAS: IS IT A HOAX?

Richard L. Arthur

What shall we make of the authenticity of the recently published

Gospel of Judas? Was this sensational find really written by a

second-century scribe, a Gnostic whose theology we are familiar

with from the Nag Hammadi
texts?1

Or was it written in our own time, by
someone familiar with these texts and who had access to some old papyrus

leaves? We find tell-tale evidence that the Gospel of Judas is an elaborate

and original hoax. Its genre is not entirely at home in a third-century Gnostic

setting; its revelatory polemic against priestly religion betrays modern issues;

its retelling of Gnostic myth is defective and excessively dependent on the

Apocryphon of John; and most tellingly certain Coptic grammatical forms

betray the hand of a modern copyist.

Genre Criticism

Let us begin with an examination of its genre. The Gospel of Judas has some

of the earmarks of a regular gospel: an account of Jesus last days in

Jerusalem with his disciples, who, as usual, are dim-witted and unapprecia-

tive. Looming behind the narrative is the underlying tragedy of the story of

Judas, who must be used as an instrument of death.
Jesus'

affection for him

is plain, but there is no escaping the destiny written in the stars. In all of this

we are on the familiar ground of gospel narrative. There are disciples, Jews,

priests, temple, and esoteric teaching about what is to come in the future.

Dr. Richard L. Arthur is Associate Professor of New Testament at the Unification

Theological Seminary. He did his graduate studies at Gordon-Conwell, Harvard,

Claremont and Berkeley, where he wrote his doctoral thesis, "The Gospel ofThomas

and the Coptic New
Testament."

Journal of UnificationStudies Vol. IX, 2008 35



36 JOURNAL OF UNIFICATION STUDIES

The genre of the Gospel of Judas is akin to the canonical type, in that it

consists of two very different veins of material: (a) a narrative of
Jesus'

comings and goings over a period of several days in the Passion week,

including allusions to his death and departure, and (b)
a number of revelatory

teachings to the disciples and to Judas alone of future events affecting the

disciples and the church. The gospel ends sharply with the betrayal by Judas,

with the understanding that the events that are about to happen are well-

known to the reader.

All talk of the significance of the character of Judas as some kind of

model for Christian discipleship is trivial. Judas is a necessary character for

the Gospel under his name, but his role is mostly useful for the window of

revelation, and any other features of his are not likely to be historical or

theologically compelling. Certainly there is no kerygma of the death and

resurrection of Jesus in this gospel, or any leading role for an exemplary

disciple.
Judas'

s own career and individuality is superior to anything like that

of the other disciples, but he is not their leader in the usual sense of the word.

His career is subsumed under a generic type of destiny; he is to follow his

own star:

Look up! Lift up your eyes and see the cloud and the light within it,

and the stars surrounding it. And the star that leads the way is your star

(GJ 57.16-20).

As with the canonical gospels there is a corpus of teaching in this gospel.

It can easily be separated from the narrative, and then the teaching quickly

shows itself to be very much of a Gnostic revelatory character. The

teachings, moreover, are not public lectures. Rather they are revelations

given in dialogue with the twelve disciples, and then with Judas alone. This

material is a capital matter for the scholar, who, to be sure, is not very

interested in any nuggets of historical data which the new gospel might yield,

since it is assumed by all that this is a second-century document, written in

the heyday ofGnostic extravagances. There is certainly a Gnostic element to

the teachings, and there is a definite connection both in form and matter to

the Gnosticism of the Nag Hammadi documents, particularly to that Sethian

type exemplified in detail by the Apocryphon of John.

Yet there is a slight but telling difference between the manner of

revelation in the Gospel of Judas compared with the typical form of the

Gnostic dialogue, in which the heavenly revealer answers questions of a

disciple and brings forth new and old variations on mystical themes. In the

Gnostic writings, the heavenly revealer is almost always the risen Christ,
who in dreams and visions reveals mystic truths. Even in the Gospel of
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Thomas, which scholars compare with the Q source, the prologue indicates

that the words are from "the living
Jesus"

and not the historical Jesus of

Nazareth.

The visions in the Gospel of Judas, however, are not from the risen Jesus

but are rather dreams and visions of the disciples, of Judas and the Twelve.

Jesus the historical Jesus has the role of explaining the meaning of his
disciples'

visions. This subtle change has a modern ring to it. Giving the

historical Jesus the role of revelator is foreign to Gnostic writings. The

ancients drew a strict distinction between the historical Jesus, who left many

things unspoken, and the risen spiritual Christ, who is the source of secret

revelations. A modern writer, living at a time when evangelical theology has

equated Jesus with God and liberal theology has lifted up the teaching role of

the Jesus ofNazareth, might not be sensitive to the distinction.

Analysis of the genre suggests that a modern writer is trying to produce a

traditional-sounding narrative of the Twelve and Jesus during the Passion

Week, using a gospel format to introduce revelatory material. Although that

material lies within a Gnostic thought-world of aeons and archons, the

Gospel-type genre giving the teaching role to the historical Jesus is atypical

of Gnostic writings. These Gnostic revelatory dialogues are quite easily

adapted to refer to theological and ecclesiastic crises of a much-later era.

Polemic against Priestly Religion

The gospel contains a polemic against the temple and priests. There is a

strong word against the temple cult, "Stop
sacrificing!"

(GJ 41.1-2)

However, it is not so easy to say that this is a reference to the Herodian

temple, because there is a general rebuke of all priests:

It has been said to the generations of mankind: Behold God has

received our sacrifice from the hands of a priest - that is, a servant of

deception. But the Lord who commands
- he is the Lord of the

universe, and on the last day, they shall be put to shame (GJ 40. 1 8-26).

This polemic does not seem to be an attack upon Pharisees, Sadducees, or

temple priests of his own day so much as an attack upon a future priestly

apparatus.

Jesus'

explanations of the visions of his disciples have a prophetic air

and are denunciatory in flavor. When the Twelve recount their vision of the
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temple and of a crowd of people worshipping in his name (38.26), Jesus

denounces them one and all.

It is you who are presenting the offerings on
the altar which you have

seen [in your vision]. You are the twelve men whom you have seen.

And the cattle that are being brought in for sacrifice which you have

seen
- these are the many people you lead astray before the altar (GJ

39.18-40.1).

For the author of this gospel, the twelve disciples stand for future leaders

of a false religion. It is clear that the polemic is addressed against a priest-

ridden sacrificial cult of Christianity in which
Jesus'

name is a feature of the

worship, but the hearts of the priests are far from God.

In fact, the priesthood is described in troubling terms, which remind us of

ourselves. This attack upon the Christian church of the future has a modern

ring to it. Jesus asks the disciples, "What are these priests [of the vision]
like?"

(38.12)

And they said: Some [fast] for weeks; others sacrifice their own

children; others their wives, as a praise and in humility before each

other. Others sleep with men. Some others are involved in murder,

while others commit all kinds of sins and lawlessness. And the men

who stand before the altar -

they call upon your name! (GJ 38.14-26)

The manner of this type of dire warning for the future, after the leader

shall be gone, is familiar and is typical of the pseudonymous letters of the

New Testament:

In later times, some shall fall away from the faith, giving heed to

seducing spirits and doctrines of demons, through the hypocrisy of

men who speak lies, branded in their own conscience as with a hot

iron, forbidding to marry, and commanding to abstain from meats

which God created to be received with thanksgiving... (1 Tim. 4.1-3)

In this type of prophecy, the situation behind the writings often reflects

concerns of a later era than would be expected by the reader. If Paul is giving
warnings against fasting and marrying, this might very possibly be an

indication of a later concern of the church, and the mark of a later writing.

Does the Gospel of Judas, with its uncomfortable critique of what could be

called modern problems of the priesthood abortion and homosexuality
belong to a much later era than that presumed by the text?
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The GnosticMythology

The Gnostic material shows up in revelations and teachings of Jesus given to

Judas, which can be described as of the same type as a source Bultmann

separated out from the Gospel of John and defined as Gnostic revelatory

speeches. As with Bultmann's partitioning of the Gospel of John, so in the

Gospel of Judas, it is the Gnostic revelatory source with its imaginative and

alien-sounding material that appears to be least-integrated into the narrative

thread. The revelatory material is the type which most likely would have

been borrowed from a non-Christian source and clearly indicates an

extraneous set of ideas. In the Gospel of Judas, it is here that we find odd-

sounding astrological ideas and cosmogonic themes that are recognizably

Gnostic. In particular, there is a section describing the births of the three sons

of Adam in language closely allied to that of the Apocryphon of John, and

ultimately based on a Jewish-Gnostic hermeneutic in which only Seth

belongs to the spiritual seed.

The revelatory material of the Gospel of Judas is given in three sections:

1) A commentary of Jesus on the temple vision of the disciples

(38.12-44.14).

2)
Judas'

visions and
Jesus'

responses (44. 1 5-47. 1 ).

3)
Jesus'

revelatory message to Judas (47.2-57.20).

The Sethian myth as told by the Gospel of Judas begins with the origin of

the protarchon, here presented with one of his many titles, "the
Autogenes"

(GJ 47.20), literally, "the self-begetter"; it is an old term for the kings of

Egypt who proclaimed that no one begat them in heaven, but rather they

begat themselves there before their birth on earth.

And a great angelic figure, the Autogenes (AJ II.8.31), the self-

generated one, the self-begotten god of light, emerged from the cloud.

And, because of him, four other angels (fire, air, water, earth: AJ II

24.22) came into being from another cloud, and they became

attendants for the angelic self-begotten one. And the self-begotten one

said: "Let Adamas come into
being!"

(GJ 47.18-48.3; cf. AJ II 8.31-

35).

Now there begins the story of the myth of Seth and the begetting of the

three sons of Adam, who are the three types of the human spirit. The story

sounds familiar to students of Gnosticism, but it is peculiarly condensed. In
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particular, it reads like a condensation of material found in the Apocryphon

of John 11.24-25. Particularly condensed are the accounts of the creation of

two lesser aeons. Students of this literature know that these two aeons are

Cain and Abel, but since these names never occur in the Gospel of Judas, the

unsophisticated reader would never know who they are.

In the Gospel of Judas neither Cain nor Abel, nor their divine names,
"Eloim"

and
"Yave,"

are mentioned. We are only told of the production of

two aeons: (1) the "first
luminary"

(<p<vcTnp), and (2) the "second
luminary"

(<J)(octhp). Seth, however, does make his appearance shortly (GJ 49.6).

For what reason does the gospel mention these two
"luminaries,"

the

"first"

and the
"second,"

who indeed must be the first two sons, Cain and

Abel? The titles "firsf
'

and
"second"

do not do justice to the story. In fact, these

luminaries, the first creations of the Autogenes, are practically anonymous! We

might with some suspicion ask, why are they mentioned at all?

And then the mythical story line fades away; and there is unease with the

reader who learns nothing of the relationship between the Autogenes and his

first two luminaries. Below is a literal translation of the final sentences of

this section.

He (Autogenes) created the second luminary to rule over him

(Adamas) with countless myriads of angels to offer service. And that

is how he created the rest of the aeons of light. And he (Autogenes)
commanded them (the first and second luminary) to rule over them

(the countless aeons which the Autogenes created) GJ 48.12-18.

This elliptical account of the myth of Cain and Abel ought to make us

suspicious about the sources of this text. The narrative here is almost

impossible to follow without recourse to a fuller account, such as that found

in the Apocryphon of John II 24-25, in the Codex III version (III 31.10-32.8)
and the version of the Berlin Codex (BG 62.8-63.14). Quite obviously, our

author has borrowed and condensed an account of the Sethian myth, and he

has left us with a mutilated and obscure version which totters whenever one

tries to read it on its own.

Coptic Grammatical Forms

On my first reading of the Gospel of Judas, I looked in vain for

Achmimicisms -

evidence of that dialectical influence in the Coptic of the

gospel. There is almost nothing; the Coptic is written in a form of pure

Sahidic permeated with great irregularities of spelling, but there are no
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Achmimicisms, save for one startling exception. To this day, I have not

found another, although there are a great number of Subachmimic forms and

spellings. The one pure Achmimic feature occurs in GJ 48.18:

xc\ Toy P epo ep<vi ejctDoy

He commanded them to rule over them (GJ 48.17-1 8).

It is the unique Achmimic morpheme Toy-, in the place of Sahidic Tpey-,

which stands out in this sentence. This same Achmimic form Toy- also

stands at the same point of the parallel passage in the narrative of the

Codex II version of the Apocryphon of John:

x Toy <^pxei AJCM neCTTHXA.ION

to command them to rule over the grave (AJ 11.24.34).

Here is my translation of the entire passage from the Apocryphon of John

in which the unusual Achmimic morpheme occurs:

But the Protarchon defiled her, and begat from her two sons: the first,

and the second, Eloim and Yave: Eloim with the bear-face, and Yave

with the cat-face. The one is just, but the other is unjust. And he

appointed Yave over the fire and the wind, and Eloim he appointed

over the water and the earth. And he called them by the names Cain

and Abel, seeing his guile. Now up until the present day, the sexual

intercourse of the first archon continued, for he planted a seed of lust

in Adam, and he created through intercourse offspring in the likeness

of their bodies, and he supplied them with his counterfeit spirit. And

he appointed the two archons over some archai so as to command

them to rule over the grave.

But when Adam knew the image of his own foreknowledge, he

begat the image of the Son ofMan. He called him Seth. (AJ 11.24.15-

25.1)

The Achmimic form Toy- in the Apocryphon of John occurs precisely at the

parallel place of the Toy- in the narrative line of the Gospel of Judas. The

major difference between the two narratives is the greater detail in the

Apocryphon of John, which names the two archons as Cain and Abel, and

also gives them their divine titles, Eloim and Yave. In both narratives the

birth of Seth is the next feature of the story, immediately after the joint

occurrence of the form Toy-. Here is the complete passage from the Gospel

of Judas:
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And the Autogenes said: Let Adam come into being. And the

emanation occurred. And he created the first luminary to rule over

him. And he said, Let angels come into being to serve him; and

myriads without number came into being. And he said, Let a luminous

aeon come into being; and he came into being. He created the second

luminary to rule over him, together with myriads of angels without

number for service. And that is how he created the rest of the aeons of

light. And he commanded them to rule over them.

And he created for them myriads of angels without number for

their assistance. And Adamas was in the first cloud of light, which no

angel could see, among them called gods... and he revealed the

incorruptible Seth... (GJ 48.1-49.6).

The question must be asked: how did the unique form Toy-, an error in

the text for Tpey-, come to be found both in the Gospel of Judas and in the

Apocryphon of John, Codex II version, and in sentences which identically

serve to end the Cain-Abel episode?

In order to shed some light on this odd Achmimic form, we need to look

at the Nag Hammadi documents in some detail to observe the number and the

role of Achmimicisms there. Briefly, we can say that many Nag Hammadi

documents are rife with dialectical forms, syntactical, morphological, lexical,

as well as orthographical.

In the case of the Apocryphon of John, we are blessed with four copies

which can tell us many things about the presence and the absence of

dialectical forms. The version found in Codex II is that version most affected

by Achmimic variants. By means of an analysis of these variants, it can be

shown that the vorlage, the exemplar of our copy, or more likely, the first

translation, was written in some form ofAchmimic.

It is clear that the copies ofCodex II and that ofCodex IV are late copies

of one and the same Coptic translation of a Greek original. It appears that the

Codex II version with its full complement ofAchmimicisms stands closer to

the original Coptic than the more Sahidic-sounding Codex IV copy. The

Codex IV copy seems to be an updated version, one that has removed most

of the Achmimic variations but yet retains a number of forms which existed

in the original translation into Coptic.

The following schemata of quotations are an outline which will show

that the identical occurrence of joint Achmimic forms in the two codices are

a proof of the antiquity of these particular forms, which otherwise have been

randomly corrected and improved in the textual history of both documents.

The evidence compares the occurrences of the Achmimic form eTXg.- with

the proper Sahidic forms in cnta.-. The evidence is limited to the clear usage
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of these forms for the relative particle used with the relative perfect clause in

Coptic. The data has been limited to those passages where clear readings are

to be found in both Codex II and Codex IV.

Relative Perfect with Same Subject

Apocryphon of John II and Apocryphon of John IV

(1) These are great

things which have

arisen in your mind.

(2) The host of angels

surrounding him,

which came into

being from him.

(3) The powers which

came into being from

him.

(4) These who have

also known.

(5) His thought rose

above all those who

had created him.

(6) That you are the

one who has heard.

(7) Over the light

which had come into

being, the first to be

revealed.

(8) Until the day when

they will torture those

who have blasphemed

against the Spirit.

(9) And all these

came into being from

a silence.

Apocryphon of John II

26NNCX5 N6 {ng} NBHye

eNTxy taao egpxi exFi

neKMeey (25.19f.)

nxcrjxi NNxrrexoc eTKTHy

epoq nxi eNTxycrjcune esox

MMoq (13.6f.)

Nesoycix nxi eNTxyUKDrre

eBox 2.itn nxpxtuN (27.5f.)

NXI JHDOy NTX2.COOyN

(27.22f.)

xrreqMeeye jace nxpx

NeTX^TXMioq THpoy (20.30f.)

jce NTOK TTeNTX2CU)TM

(31.15)

e$>pxi exfi [noy]oe[iN

eTx] (i)u)ne neTxjKypn

o[ya)N2 eeoxj (6.20f.)

eneOoy eToyNXBXcxNiZe

NNeTx^xe oyx xneftfix

(27.28f.)

nxi Ae THpoxy eTx^cytune

j>n oyMNTKxpu)q (7.3f.)

Apocryphon of John IV

[eN]N<x5 N[e NeJgBHye

eNT[xy] taao egpxi e[jcFi

neJKMeeye (39.201)

rrx(l)(xi] NNxrrex[oc

eTKTHy] epoq nxi

NTx[y(i)a)ne cbox iFiM]oq

(20.20f.)

Ftezoycix nai NTxycgaiTT[e]

6BOX J>1TN n[xpjXO)N

(42.3f.)

nxi] jHDoy eNTxyc[ooyN]

(42.24f.)

xrreqMeeye ja[ce] nxpx

NeNTxyTXMioq T[Hpoy]

(32.4f.)

Lxe ntok] n[eN]TX2cu)TM

(48.20)

e^pxi ex.ft noyoeiN

[ctx]2 (Tjtune neNTxqpajpn

[o]yujN2. gbox (9.25f.)

ene^ooy eToyNXB[xcxNize

NNJeTx^xe o\x ene[fiNxJ

(43.2f.)

[nxi Ae THpoyj eTX(i)a>ne

2.N oyfMNTJKxpcoq (10.1 8f.)
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The logic of these comparisons is to show that the Achmimic variants are

not randomly spread around, but in a large number of cases are jointly found

in parallel passages of the two documents. The data shows that the Achmimic

form gtx- quite surprisingly shows up in both documents more often than

the proper Sahidic form etMTx-. The reason for this must have been that the

two documents independently wrote their new Sahidic forms, and therefore

the corrected text lost its early unanimity.

The display above will show that although a number of different

spellings occur in the two documents, there is not one clear agreement in the

two documents with respect to cnta-, while there are at least three identical

occurrences of the Achmimic form erx^-, viz., in items 7a, 8, and 9. The last

item is noteworthy because it features an agreement in error: both codices

have the wrong grammatical form. Both texts form the sentence with a

relative perfect syntax, using erx-, the relative morpheme, but the correct

syntax of the sentence calls for the use of the second perfect tense, without a

relative clause. In this situation, the Achmimic reading should have been

gtx-, the sign of the second perfect tense in Achmimic. We can only imagine

that this is an original error in the earliest Achmimic translation, a rather

disguised error which went undetected in numerous scribal copies.

These joint occurrences, in parallel passages, of the Achmimic relative

perfect particle eTX- strongly point to an original version in some kind of

Achmimic dialect. Of course, if an Achmimic original be posited, then the

case of Achmimic Toy- in 11.24.34 is only a relic from the earliest

translation, something like a disguised relic which has missed its revision, yet

to be erased or corrected. We should not be surprised to find another

causative infinitive in Toy- in the Codex II version, and there is one:

AJ 11.26.15 MNiice Toy xnooy Ae

AJ IV.40.32f mnnjca. Toy jcnooy Ae

After they are made to be born. . .

Note that the form Toy- here is also disguised; it looks like a pronominal

adjective of the third person, plural, but, unfortunately for that translation

attempt, the gender is feminine.

The infinitive particle Toy- also occurs in the Gospel ofPhilip:

RnecNoq e Toy peyxxpicTei exwc\

for the blood to cause them to give thanks over it (11.75.17).
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There is also an occurrence of the absolute form Te (Ach.) in the Codex II

version of the Apocryphon of John:

TAJ T6 T eNTxy Te TKTICIC THpC pBAA.H

this is the way in which they caused the whole creation to go blind (AJ

II.28.26f).

And so we can see that the occurrence of Achmimic Toy- in AJ 11.24.34 is

not so remarkable.

But how is it with the Toy- in the Gospel of Judas 48.18? How did this

mutual error occur? It is not just the singular occurrence of this

Achmimicism in the Gospel of Judas that arouses suspicion, but the fact that

when one looks for a source for this unusual error, it can be found in the

parallel of the Codex II Apocryphon of John.

Are we obliged to say that an ancient translator of the Greek Gospel of

Judas working on his translation into Coptic was familiar with the Codex II-

IV translation of the Apocryphon of John and decided to make use of an

Achmimic form at this one place only, and that he did so without correction,

and that his corruption endured through as many copies as there were before

the Tchacos Codex was copied?

I am certainly open to any and all explanations for the rare duplication of

an erroneous reading in the Coptic version of the Apocryphon of John,

Codex II, now found to be in the Gospel of Judas. I can imagine some of the

possibilities: (1) the original translation of the Gospel of Judas was in

Achmimic; therefore there was no erroneous agreement with the original

translation of the Codex II version of the Apocryphon of John; (2) some

Coptic scribe, interested in harmonization, introduced Toy- into the Coptic

version of the Gospel of Judas; (3) a marginal gloss noting the agreement

with Codex 11.24.34 afterwards entered the text of the gospel; (4) a random

hearing error, or a random orthographical error, occurred in the history of the

Tchacos text. All of these explanations seem to depend either on a special

knowledge of Nag Hammadi Codex II or else on a rare and random

dialectical reading which remained without correction in the present-day

Tchacos document.

Let me give a true-to-life example from the experience of an American

professor who received a term paper on a scholarly subject. In the paper there

occurred the spelling,
"colour,"

unusual for an American student but not

unusual from an English writer. The professor looked up some likely sources

for the term paper and found a book which said substantially the same thing

which his student had written. It so happened that the book in question was
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published in England, and in a sentence very similar to one which his student

wrote there occurred the spelling,
"colour."

The student averred that it was a

typing error, and also that he was a lousy speller, yet it did not take long for

the professor to conclude that his student had used that book for a source.

I believe that the presence of the mutual error Toy- in these two

documents cannot be explained on the supposition of a random agreement of

two ancient documents. Certainly there is always the rare possibility of a

random occurrence of this type of dialectical variation, but its uniqueness in

the Gospel of Judas is remarkable. Other possible explanations that could be

given for the agreement in error for example that the ancient scribe

engaged in writing the Tchacos
Codex2

was in fellowship with the scribes

who wrote other Nag Hammadi codices and the Codex II copy of the

Apocryphon of John in particular seem to be nothing but an ancient model

of a modern scenario: that our hoaxer is a member of the community of

modern Coptic scholars who have special regard for Codex II as the first

exemplar of the Apocryphon of John from Nag Hammadi to be published.

Conclusion

The literary genre of the Gospel of Judas is not unlike that of the canonical

gospels. There is a particular similarity with the genre of the Gospel of John,
where the Bultmannian School once very persuasively argued that revelatory
speech interspersed with dialogue from disciples was a characteristic of a

pre-Christian Gnosticism which affected the Christian movement in its

formative stage. In the case of the Gospel of Judas, however, the convenience
provided by this window of revelation could lend itself to an elaborate and

original hoax whereby prophetic denouncement of modern sins could be

clothed in antiquity. Modern scholars suspect that this subterfuge was

practiced by writers of the pseudo-Pauline corpus, and the same strategy
seems to have been employed by a modern writer of this newly-published

gospel. The gospel seems to show a modern provenance with its critique of

priests who sleep with men and carry on ritual sacrifices of both children

(abortion) and women.

When we look at the content of the revelatory material provided by the

new gospel, there is surprisingly little that is traceable to the Sethian type of

Gnosticism familiar to us from reading the Nag Hammadi documents. In the
one instance where the Gospel of Judas shows close parallels to the

Apocryphon of John, the account in the new gospel sounds both lame and

derivative. Owing to the lack of detail in this section (GJ 47.2-49.6), which
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should include the begetting of the three sons of Adam but in fact only

mentions the begetting of Seth, the story line is almost impossible to follow.

Two archons who apparently are given power to rule over Adam are vaguely

called "the first
luminary"

and "the second
luminary."

The logic of the

narrative calls for these two beings to be "the first son,
Cain"

and "the second

son,
Abel,"

but this understanding cannot be derived from the text of the

Gospel of Judas. For that, the reader must turn to the parallel passage in the

Apocryphon of John. This excessive dependence on a well-known Gnostic

text argues against the integrity of the Gospel.

Finally, there is the rare occurrence of a joint error in the improper usage

of an Achmimic form, found both in the Gospel of Judas and in the same

context in the Apocryphon of John. The appearance of this agreement in an

uncommon and erroneous form can hardly be explained apart from the

existence of a modern writer who was familiar with the 1945 codex that

contains the Gospel of Thomas, the Gospel of Philip, and the Apocryphon of

John, all writings which are heavily permeated with genuine Achmimic

variants.

The Gospel of Judas is probably a hoax, and all the writings in it of

recent authorship. These writings were prepared in our time, on some old

papyrus leaves, probably from a palimpsest, without a binding. There is no

cause for rebuke. One of our colleagues has created great excitement; he is a

jolly fellow and has done us all a favor.

Notes

1 Such is the accepted viewpoint; see Laurie Goodstein, "Document Is Genuine, but

Is the Story
True,"

New York Times, April 7, 2006, p. A 18. For recent treatments,

see James M. Robinson, The Secrets ofJudas: The Story oftheMisunderstood

Disciple andHis Lost Gospel (San Francisco: HarperCollins, 2006), and Bart D.

Ehrman, The Lost Gospel ofJudas Iscariot: A New Look at Betrayer andBetrayed

(New York: Oxford University Press, 2006).

2 The Tchacos Codex is the purportedly ancient document containing the Gospel of

Judas and three other Gnostic texts. The critical edition is Rodolphe Kasser,

Gregor Wurst, Marvin Meyer and Francois Gaudard, The Gospel ofJudas,

together with the Letter to Philip, James, and a Book ofAllogenesfrom the Codex

Tchacos, Critical Edition (Washington: National Geographic Society, 2007).
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THE UNIFICATION MOVEMENT AND
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Michael L. Mickler

The United Nations has been on the Unification Movement's
(UM)1

radar screen for some time. It was, after all, UN forces who liberated

Rev. Moon from captivity at Hung Nam labor camp during the early
stages of the Korean War (1950-53). In subsequent years, Rev. Moon

regularly extolled the sixteen nations who fought under the UN banner and in

1982, he funded production of "Oh
Inchon!"

a full-length Hollywood feature

film intended to memorialize the landing of UN troops on the Korean

peninsula. Divine Principle (DP), the UM's primary doctrinal text, extols the

"great
powers"

for having "allowed minor powers... to become member

states of the United
Nations"

and "giving them rights and duties equal to

those of the great
powers."2

DP goes so far as to associate the UN with the

"Last
Days"

and "close of sinful
history."3

At the same time, the UM acknowledged the UN's limitations. DP

argues that the UN mission was undercut by the ideological struggle

"between the two worlds of democracy and
communism."

During the cold

war, Rev. Moon claimed that the "Communist
bloc"

was "trying to isolate

and
destroy"

Israel, the United States, and Korea at the UN and that these

three "brother
nations"

needed to "join hands in a unified effort to restore the

United Nations to its original purpose and
function."4

He warned the UN had

"become a forum for the propaganda of the communist countries, thereby

losing its original
function."
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Journal of UnificationStudies Vol. IX, 2008 49



50 Journal ofUnification Studies

As a consequence, the UM was conflicted in its attitude toward the

United Nations. On the one hand, it perceived that the UN had a providential,

even eschatological significance. On the other hand, it saw that the UN was

politicized in ways that blocked its effectiveness. This ambivalence charac

terized the movement's understanding of the UN during the cold war era and

has continued to characterize it until the present.

The UM expected that the conclusion of the cold war, which it regarded

as World War III, would usher in an era of human, even messianic

fulfillment.6

The movement also expected that just as after the first two

world wars, the victorious "free
world"

nations would establish new

institutions or renew the existing United Nations in ways
that were consistent

with the new era. When this did not occur, when conflicts continued to be

intractable or even genocidal, when the UN remained politicized or even

paralyzed in the face of atrocities, the UM did not abandon its core

convictions. It simply concluded that the United Nations, at least in its

present state, was not equal to the task of building or maintaining world

peace.

At this point, the movement's ambivalence toward the UN bifurcated

into two distinct orientations. The first of these led to a renewal or reform

program. While acknowledging UN limitations, this approach emphasized

the UN's potential and positive aspects of its work. Based upon this

understanding, the UM strengthened its presence at the UN. It set up a UN

office, moved to attain official status within the UN for movement-related

organizations, sponsored an array of conferences, and sought to become "a

major player in the UN-NGO
scene."7

The movement also attempted to win

support for several ofRev. Moon's specific proposals, notably his call for "a

religious assembly, or council of religious representatives within the

structure of the United
Nations."8

The UM's second orientation generated a more radical supersession or

displacement program whereby the United Nations would be superseded or

at least complemented by a new organization or set of organizations. Unlike

the reform model which emphasized the potential and positive aspects of the

UN, the supersession model depicted the UN as a dysfunctional institution

and highlighted its negative outcomes. Furthermore, given UN resistance to

fundamental change, this conceptual approach was pessimistic about working

exclusively through the UN. Under these circumstances, the UM backed a

new set of organizations which fed directly into its vision of an alternate or

"Abel" UN.9

Taken together, its renewal and supersession programs have dominated

UM thinking about the United Nations since the late 1990s and have taken up
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an increasing portion of its resource allocations. For this reason, it is

important to subject them both to closer examination. This article reviews the

UM's vision and agendas for both renewing and superseding the UN. Having
described each of them, the article analyzes them both and offers a set of

recommendations for proceeding forward.

Renewing the United Nations

The UM vision and program for UN renewal included three constituent

elements: 1) a conceptual model which emphasized the UN's potential and

positive aspects of its work while at the same time highlighting significant

limitations; 2) efforts on the part of the movement to strengthen its presence

at the UN; and 3) UM efforts to win support for specific reform proposals.

Rev. Moon established the UM's fundamental orientation toward UN

renewal in a number of his speeches. He emphasized the world's "great

expectations for the United Nations as an organization embodying humanity's

aspiration for
peace"

and contended that its importance outweighed that of

religion, any single nation-state, or other international organization. He

especially highlighted the UN's role in promoting the "equalization of
life"

whereby "developed countries... liberate underdeveloped countries from

poverty... help new democratic countries that are in
mid-development,"

and

"sublimate"

their "selfish
interests."11

For Rev. Moon, this was "the way of

the end
times."12

As such, the UN served both humanitarian and

eschatological ends. However, it was the religious or spiritual element which

was to provide the motive force and direction for humanitarian reform, much

as the mind worked harmoniously with the
body.13

Yet it was precisely there that UN shortcomings were apparent. While

acknowledging the UN's "conscientious efforts to establish
peace"

and its

"important
contributions,"14

Rev. Moon noted that its actions "often meet

stubborn
resistance."

This was because, "Each country is fighting to get

benefit for
itself."15

Such ingrained selfishness, according to Rev. Moon, was

the inevitable result of a politics-only approach since political systems are

"based on the idea of a ruling and a ruled
class."

Politicization of the UN, in

his estimation, would "never resolve the history of the oppressor and the

oppressed"

and, in fact, had "brought
disaster."16

As he expressed it,

When we look at the organization of the UN, we find that it has

become the symbol of the body by centering upon individual

countries. One hundred eighty-two countries meet together at the

United Nations, but if we analyze the substance of it, each one is
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centered on itself and is exploiting and cheating other countries. This

runs counter to the fundamental and basic theory of unification and

17
peace.

The solution he proposed was to combine statesmanship and good

governance with the wisdom of the world's faith traditions and principles of

spiritual practice.

However, Rev. Moon was not oblivious to the divisiveness of religion.

He acknowledged that "deep-rooted conflict between major religious

traditions"

constituted the background of "violent wars all over the
world."

He also contended that their "preoccupation with individual salvation and

narrow denominational
interests"

had "prevented religious bodies from

giving their utmost to the cause ofworld
salvation."

For this reason, religious

people "should engage in deep
self-reflection"

and
"repent."

According to

Rev. Moon, "Our age more than any other demands that we go beyond our

faiths, and the interests of particular religions, and put our love and ideals

into practice for the sake of the
world."18

It was in that spirit that the UM

began to strengthen its presence at the UN.

The UM had maintained a mission at the UN since the early 1970s.

Working out of local church centers, its "UN
team,"

later known as the "New

World
Forum,"

cultivated contacts and invited guests to UM-sponsored

events or conferences. In 1974, the UM held a "Seven-Day Fast at the
UN"

by several hundred members intended to publicize the plight of Japanese

wives of North Korean returnees who were alleged to be held against their

will.19

Other of the UN team's contacts took an active interest and role in the

movement's opposition to communism, especially in the Latin American
context.20

However, during the 1970s and 1980s, the UM regarded the

United Nations primarily as an object of religious outreach and support for

its "victory over
communism"

campaign. There were no efforts to
'reform'

the UN or attempts to obtain standing within the UN by any
movement-

related entities.

All this changed during the 1990s as UM-related groups began to seek

and gain status as NGOs within the UN. The first of these was the

International Relief and Friendship Foundation (IRFF), a movement-funded

and run charitable organization which since the mid-1970s had provided

goods and services in areas of need
worldwide.21

IRFF gained status with the

UN Department of Public Information (DPI) in
1991.22

In 1993, the

International Religious Foundation (IRF), a movement-funded ecumenical

and inter-religious organization, also attained DPI status. The Women's

Federation for World Peace (WFWP), a women's organization of

international scope founded by Mrs. Moon, obtained general consultative
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status with the UN's Economic and Social Council (ECOSOC) in
1997.23

As

only 11 percent of religious NGOs associated with ECOSOC attained

"general"

status, this was a major breakthrough. The Family Federation for

World Peace and Unification (FFWPU) gained DPI status in 1998, and in

2004, the Inter-Religious and International Federation for World Peace

(IIFWP) gained Special Consultative Status with ECOSOC. IIFWP evolved

into the Universal Peace Federation (UPF) in 2005 which maintained its

ECOSOC
status.24

Each of these UM-affiliated NGOs conducted programs which supported

UN interests and causes. In fact, this was required to maintain their UN

status. Thus, IRFF, IRF, WFWP, and FFWPU pursued activities which

supported UN millennium development goals, dialogue among civilizations,

and pursuit of peace. IIFWP (est. 1999) and UPF (est. 2005), also pursued

these goals. However, a key difference separated them from the other UM-

related NGOs in that a major thrust, possibly the major thrust, of IIFWP/UPF

was UN renewal and reform.

In August 2000, IIFWP convened "Assembly 2000", a major meeting

held just prior to the UN's Millennium Summit and Millennium General

Assembly. The event, held jointly at the Waldorf-Astoria and UN

Headquarters, was co-sponsored by the Permanent Missions to the UN of

Indonesia, Uganda, and Mongolia and chaired by Makarim Wibisono, the

Permanent Ambassador to the UN of Indonesia and President of ECOSOC.

Under the theme, "Renewing the United Nations and Building a Culture of
Peace."

Assembly 2000 "was attended by dignitaries from over 1 00 nations,

including former heads of state and government, religious and parliamentary

leaders, and academic, business, and media
leaders."25

Included among them

were Oscar Arias, former President of Costa Rica and Nobel Peace Laureate;

Robert Dole, former U.S. Senate Majority Leader and Republican

Presidential candidate; the late Sir Edward Heath, former Prime Minister of

the United Kingdom; Kenneth Kaunda, former President of Zambia; and

Richard Thornburgh, former UN Undersecretary General and Governor of

Pennsylvania.

The centerpiece of Assembly 2000 was Rev. Moon's keynote address,

"Renewing the United Nations to Build Lasting
Peace."

In this speech, Rev.

Moon made three separate proposals. The first called for the establishment of

"a religious assembly, or council of religious representatives within the

structure of the United
Nations,"

i.e., that the UN be restructured as a

"bicameral
institution."

The second proposed the creation of "peace zones in

areas of conflict . . . governed directly by the United
Nations"

with a special

emphasis on North and South Korea. The third called for an official
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commemorative day to uphold the ideal of the family ... Specifically ... that

True
Parents'

Day be established as a day of global
celebration."

He said

IIFWP will make "devoted and sacrificial
efforts"

on behalf of these

proposals and toward the attainment ofworld peace.

Among Rev. Moon's proposals, IIFWP invested the most effort in

attempting to win support for a religious assembly within the UN. In this

endeavor, it secured a valuable ally in the Hon. Jose de Venecia, Speaker of

the House ofRepresentatives of the Republic of the Philippines. De Venecia

had a history of interreligious involvement, having brokered ceasefires and

peace agreements with Muslim insurgent groups and "initiated the move to

unite the National Union ofChristian Democrats... and the Union ofMuslim
Democrats"

to form LAKAS-CMD (Christian Muslim Democrats), the

Philippines dominant political
party.27

Introduced to Rev. Moon's proposal

for an Interreligious Council (IC) at the UN in 2002, he was immediately
receptive. He enlisted the support of Philippine President Gloria Arroyo and

during a state visit to the United States in May 2003, she raised the matter

directly with American President George Bush and members of his Cabinet.

According to de Venecia,

[W]hen President Arroyo mentioned this to President Bush, he

welcomed this positively and directed Condoleezza Rice, his [then]
National Security Advisor, to coordinate with us in promoting this

peace initiative.

Referring to the convergence of his work with that of the UM, de Venecia

reported to a IIFWP-sponsored "Summit ofWorld
Leaders"

in August 2003

that "At the fulcrum and the core of this proposal, we, with Reverend

Moon. . . and the other leaders of the IIFWP, have proposed the creation of an

Interreligious Council as an organ of the United
Nations."29

In a letter to the

Philippine Foreign Secretary, de Venecia described the initiative "as one of

the major foreign policy goals of the
Philippines."30

De Venecia said that a resolution would be filed at the
58th

UN General

Assembly when it convened in September 2003. He acknowledged that

creating a new organ of the UN would require a charter amendment

(something which had never occurred in the institution's nearly sixty-year

history), invited other nations to join the Philippines in advancing the

proposal, called for a General Assembly "Special
Committee"

to prepare a

feasibility study, proposed "that 2004 be declared the Year of the Interfaith

Council at the
UN,"

and stated that the proposal "will carry a mandate of a

fixed period of not more than two and a half years in which to create the

Interfaith
Council."31

Karen Smith, Director of the Office of UN Relations
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for IIFWP, said at the same meeting that "IIFWP has made the goal of

winning the support of 50 member states supportive of the
resolution."32

To some extent, de Venecia and
IIFWP'

s reach exceeded their grasp.

The UN had its own mechanisms of change which ground exceedingly slow.

Nevertheless, the Philippine Delegation won approval of several resolutions

and stimulated interfaith developments which, by UN standards, were signal

accomplishments. In November 2004, a year behind de Venecia's timetable,

the
59th

General Assembly unanimously adopted resolution 59/23

("Promotion of interreligious dialogue") authored by the Philippines and co-

sponsored by 24 other countries. It affirmed that "interreligious
dialogue"

constituted one of the "important dimensions of the dialogue among

civilizations and of the culture of
peace."

It also invited the Secretary
General "to bring the promotion of interreligious dialogue to the attention of

all Governments and relevant international organizations and to submit a

report... to the General
Assembly."

Philippine Ambassador to the UN Lauro

L. Baja termed the resolution a "landmark in UN
history"

as it "opens the

door. . . to partnership with civil society in general and the religious sector in
particular."33

The UN General Assembly passed additional resolutions proposed by the

Republic of the Philippines at its
60th

assembly in 2005 (60/10) and at its
61st

assembly in 2006 (61/221) which garnered more co-sponsors and extended

the initial provisions. A
"request"

in resolution 61/221 calling on the

Secretary-General to designate a "focal
unit"

within the Secretariat to handle

interreligious matters and its implementation in 2007 was especially
significant.34

As a result of these resolutions, the UN was on record in

affirming interfaith cooperation as a necessary component of peace activity

and had established a mechanism to monitor progress. According to the

Permanent Representative of the Philippines to the United Nations, this went

a long way toward transcending "the orthodox notion that the UN is strictly a

secular intergovernmental
body."

Pursuing a parallel line, the Philippines convened a "Conference on

Interfaith Cooperation for
Peace"

in June 2005 which led to the creation of

the Tripartite Forum on Interfaith Cooperation for Peace (TFICP) in 2006.

This initially was a partnership of sixteen UN-member states, three UN

bodies (UN-DESA, UNESCO, and the World Bank), and the Committee of

Religious NGOs at the UN representing its 110 member organizations (of

which IIFWP was a member). TFICP held monthly information sessions and

successfully pressed for the convening of a "High-Level Conference on

Interfaith Cooperation for
Peace"

at the UN General Assembly in September

2006. The
Philippines'

president reinforced these efforts at the UN-
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sponsored 2005 World Summit of World Leaders and in its "Outcome
Document"

which recognized the role of religious leaders and faith

communities as one of the significant means for the promotion of peace.

All this signified progress. However, these measures were not entirely

satisfactory from standpoint of the UM. The UN General Assembly had

affirmed interfaith cooperation as a necessary component of peace activity,

numerous governmental and non-governmental entities had convened

conferences, and the UN Secretariat had established a focal unit to monitor

interfaith development. Nevertheless, this fell well short of implementing a

religious assembly or council within the structure of the UN. Additionally,

and perhaps more significantly, the UM had been relegated to the sidelines.

De Venecia remained an ally, but the
Philippines'

diplomatic corps at the UN

was distant. The UM had input on de Venecia's original proposal but none at

all on resolutions 60/10 or 61/221. Moreover, listings of interfaith initiatives

in these resolutions did not include any reference to IIFWP or UPF-

sponsored conferences and activities. Ironically, IIFWP saw its stated goal of

50 UN member-states supporting the
Philippines'

resolution achieved but

was no longer a meaningful participant in the process.

IIFWP made no progress on Rev. Moon's proposals for peace zones or

for the establishment of True
Parents'

Day. There may have been

convergence between Rev. Moon's concept of "peace zones in areas of

conflict"

and the Philippines Vice-President's statement to the Tripartite

Forum that the southern Philippines were "carving out Zones of Peace which
bar armed conflict within delineated

territories."36

However, there was no

evidence that the Philippines derived this policy from Rev. Moon's proposal

or that any collaborative work was intended. While there may have been an

opening for discussion of peace zones, establishment of "an official

commemorative day to uphold the ideal of the
family"

was a non-starter.

Conflicting definitions of family, intense acrimony between conservative and
progressive UN coalitions over reproductive rights, and efforts on the part of

some to have homosexuals declared a
"vulnerable"

population among other

issues rendered this area a virtual minefield.

For good or ill, this was a minefield into which the UM leapt with both

feet. In January 2001, during an IIFWP international symposium, "Dialogue

and Harmony Among Civilizations: The Family, Universal Values and

World
Peace"

held jointly at the UN and the New York Hilton, Rev. and
Mrs. Moon

"blessed"

120 young inter-national, inter-religious and inter-

cultural couples soon to embark upon married life in a UN conference room.

Despite the fact that the symposium had sponsorship from four Permanent

Missions as well as the League of Arab States and Organization of the
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Islamic Conferences, UN officials viewed this as "a serious breech of the

rules for use ofUN
facilities."37

IIFWP UN office personnel attempted to characterize the event as a

simple
"blessing"

of religious and secular leaders on young couples, not a

wedding. In 1999, the UM-affiliated Women's Federation for World Peace

conducted a "Bridge
Ceremony"

at the UN which featured women of

formerly
"enemy"

nations crossing a makeshift bridge and embracing. This

provoked no controversy. However, UN sensitivity on family matters and the

UM's reputation for "mass
weddings"

insured that would not be the case this

time. Largely on the basis of this event, critics charged that UM activities at

the UN were "facilitated through front organizations and deceptive
tactics."38

Taken as a whole, UM efforts to renew the United Nations bore mixed

fruit. The UM staked out a clear conceptual position, greatly strengthened its

UN presence, and convened an impressive number of international

conferences on issues directly relevant to UN concerns. Significantly,
evidence suggests that the UM sparked the Philippines UN interfaith peace

offensive which previously had been limited to local and regional initiatives.

On the other hand, the UM was marginalized by the
Philippines'

UN

delegation, its contributions were mostly unacknowledged, and prospects for

realizing its core vision of a religious assembly or council within the

structure of the UN were still dim. The UM made no headway in its proposal

for UN administered peace zones and made negative progress toward the

establishment of True
Parents'

Day. In fact, according to critics, "many
delegations are now alerted to the Moon phenomenon and are keen to oppose
it."39

Based upon these factors, the UM activated a more radical approach.

Superseding the United Nations

The UM vision and program of supersession whereby the United Nations

would be superseded by a new organization or set of organizations also

included three constituent elements: 1) a conceptual model which

emphasized the UN's dysfunction and negative outcomes; 2) a pessimistic

outlook on the prospects of the movement achieving its goals by working

exclusively within the UN; and 3) UM efforts to launch an alternative or

"Abel"

UN.

The UM's supersession program had been latent within its approach to

the UN for some time. As noted, the movement saw that the UN was

politicized in ways that blocked its effectiveness, particularly during the cold

war. The UM also was convinced that in the post-cold war period, the
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victorious free world nations needed to establish new institutions or renew

the existing United Nations in ways that were consistent with a new era of

human, even messianic fulfillment. This underlay Rev. Moon's call for "a

religious assembly, or council of
religious leaders within the structure of the

United
Nations." 40

However, even as the movement emphasized this vision

and pursued UN renewal, the UM was alive to the possibility that its work

could be easily undermined by secular interests
and religious divisiveness.

Given this perspective, the movement's renewal and supersession

programs were strategic options to be pursued separately or even

simultaneously depending upon circumstances. Nevertheless, the conceptual

differences were clear. Whereas the UM renewal program highlighted the

UN's potential while acknowledging its limitations, its supersession
program

brooked no such ambivalence. It maintained that the UN was wholly

dysfunctional. In a 2003 address, Rev. Moon stated,

It [the UN] has become so crippled that it is incapable
of taking even

one step forward. It is not just incapable of bringing about world

peace; the United Nations can neither present
solutions nor offer hope

in response to the totally unpredictable situations confronting the

world
today.41

Two years later, on the occasion of the UN's
60th

anniversary and

inauguration of the UM-sponsored Universal Peace Foundation, he claimed,

"there is a broad consensus, both inside and outside the organization, that the

U.N. has yet to discover the way to fulfill its founding
purposes."

To him, the

UN and its member states were "inherently unable to resolve conflicts and

achieve
peace."42

The conclusion was inescapable. If the UN was unable to

fulfill its founding purposes and
"inherently"

incapable of achieving peace,

renewal would have to come from without.

It is doubtful that the UM would have reached this conclusion minus the

reversals it had absorbed. As mentioned, the Philippines UN delegation

effectively marginalized the UM from its peace initiative, and UN officials

reacted negatively to the UM's
"blessing"

at the UN in January 2001. As a

consequence, the Secretariat refused a conference space request by Indonesia

and other delegation co-sponsors of a UM-sponsored event the following
May.43

However, ECOSOC's Committee on NGO's decision to deny

accreditation status to the UM-related Youth Federation for World Peace

(YFWP) later that year was a more significant reversal.

Rev. Moon's vision for UN renewal revolved around the twin foci of

faith and family. To his mind, it was critical that UM-associated entities

connected to faith and family attain standing within the UN. He stated,
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Mind and body will become one only when the UN is connected to the

religious field. Next, we have to bring the mother - the Women's

Federation - and ... connect up the Youth Federation and that will be

it. Only if we can bring these . . . organizations to the UN will we

become able to suggest the direction in which the UN can bring about

peaceful unification and move toward one world in the
future.44

ECOSOC's rejection of the Youth Federation was a blow to this
vision.45

This failure, combined with other reversals and the determined opposition of

critics, led the movement to re-orient its UN strategy.

Rev. Moon said in 1998 that "if the UN does not listen to us, I will make

an Abel-type
UN."46

In actuality, the UM began constructing a parallel UN

years before. As early as 1981, the movement launched the Summit Club,

later the Summit Council for World Peace (est. 1987), which brought

together present and former heads of state to work on issues of peace and

development. In 1985, CAUSA International, a UM affiliate, set up the

International Security Council (ISC), an association of former statesmen and

senior military officers who dealt with international security issues. These

organizations and others coalesced under the Federation for World Peace

(FWP), founded by Rev. Moon in 1991 after the passing of the cold war.

During the 1990s, the movement generated a dozen or so federations

including separate federations of island, peninsular and continental nations as

well as federations ofwomen, families and youth for world peace. In effect,

the UM was piecing together a shadow UN.

The movement took a decisive step in February 1999 when it linked the

constellation of organizations associated with the Federation for World Peace

with those under the Inter-Religious Federation for World Peace (IRFWP).

IRFWP included multiple ecumenical and interreligious bodies which the

UM had established, notably the New Ecumenical Research Foundation

(New ERA), the International Religious Foundation (IRE), the Council for

the World's Religions (CWR), and the Assembly of the World's Religions

(AWR). The merger of IRFWP and IFWP created the Interreligious and

International Federation forWorld Peace (IIFWP), a new umbrella federation

understood to represent internal and external approaches to the solution of

world problems.

IIFWP was UM's prime mover in promoting UN renewal. At the same

time, it exemplified the model of inter-religious and political convergence

toward which the movement's UN reform efforts aimed. As such, IIFWP was

the first institutional expression of what the UM would later term the
"Abel"

UN. In Unification language, it represented the
"Abel"

UN's formation stage,
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and its work was largely foundational. Essentially, IIFWP worked to broaden

the UM's network of contacts and develop the movement's thinking on

leadership and "global
governance."

From 2000-2004, IIFWP sponsored five

annual
"assemblies"

which convened high level leaders. "Assembly
2000,"

as previously described, included a stellar cast of dignitaries. "Assembly
2001"

continued that trend, including among its participants former U.S.

vice-president Dan Quayle; H.E.Abdurrahman Wahid, former president of

Indonesia; the late Jerry Falwell, chancellor of Liberty University; a number

of additional former national presidents, and the Rt. Hon. Edward Schreyer,

former governor-general of Canada. In addition to annual assemblies, IIFWP

sponsored convocations,
"international"

symposia, and summits for
"world"

and
"Muslim" leaders."

It also maintained an active publications program,

publishing conference proceedings and works on governance and peace,

more than twenty titles in all from 2000-05.

IIFWP's emergence was closely related to two other UM-related

initiatives, both ofwhich furthered the movement's supersession agenda. The

first of these was WANGO, the World Association of Non-Governmental

Organizations (initially WAUNNGO, the World Association of United
Nations'

Non-Governmental Organizations) established in 2000. Even its

name, WANGO, presented a challenge to CONGO, the Conference ofNGOs

in Consultative Status with the UN, a longstanding, widely recognized NGO

umbrella
organization.48

WANGO challenged CONGO at the level of

membership and underlying philosophy.

At the level ofmembership, WANGO looked to construct a broader and

more all encompassing NGO network than CONGO. Whereas CONGO

limited full membership to NGOs holding consultative status with ECOSOC,
WANGO did not make association with the UN system a condition of

membership. In fact, it made a point of recognizing "smaller, lesser-known

NGOs in the least developed countries, whose exemplary service and success

may have gone unnoticed and unappreciated on the international
stage."49

Attempting to pull together an international coalition of NGOs, WANGO

convened major gatherings, initially in conjunction with IIFWP, and later

under its own auspices. In New York in October 2000, WANGO and IIFWP

jointly sponsored "The Millennium Declaration of the United Nations: A

Response from Civil
Society,"

which brought together representatives from

more than 500 NGOs and civil society from 105
countries.50

In 2001,
WANGO and IIFWP co-sponsored symposia on the family, public service

and global violence. Participation rates in WANGO "Annual
Conferences,"

held from 2001-05, and its "World Congress of
NGOs,"

first convened in

2007, rivaled those of
CONGO.51
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In its underlying philosophy, WANGO upheld a values orientation and

more proactive issues-oriented perspective than CONGO. CONGO'S aims

were essentially value-neutral, being primarily focused upon gaining NGO's

a voice in the UN. The organization explicitly stated that it "does not take

positions on substantive
matters,"52

By way of contrast, WANGO concerned

itself with "universal values shared across the barriers of politics, culture,

religion, race and
ethnicity"

and defined itself as "an international leader in

tackling issues of serious global
concern."53

In its first several years of

operation, WANGO produced a NGO "Code of
Ethics"

and a statement of

NGO "core
values"

It also convened meetings on a variety of hot-button

issues such as U.S.-UN relations, sustainable development and spirituality,

and family values. WANGO clearly was attempting to carve out an
"Abel"

sphere in the realm of NGOs and civil society. Just as clearly, it looked to

position itself in a way that challenged, if not superseded CONGO.

A second initiative which fueled the UM's supersession agenda was

IIFWP's Ambassadors for Peace (AFP) program. Rev. Moon's proposal to

create an interreligious assembly included the appointment of
"religious"

ambassadors. He stated that they must have "a genuinely ecumenical or

interreligious
consciousness"

as well as "the training and ability to teach a

universal, transnational ideal of
peace."

According to him,

The interreligious ambassador appointed as a member of the United

Nations senate or council should have a global consciousness and take

responsibility to represent the United
Nations'

global vision and

agenda ... Wherever they go in the world, these ambassadors would

promote movements dedicated to the realization of peace and social

welfare. Moreover, in all nations, they would serve as conscientious

guardians of lofty ideals such as justice, security, and peace.

Rather than wait for the UN to set up an interreligious assembly and appoint

interreligious ambassadors, a process which could take years, the UM, itself,

began commissioning Ambassadors for Peace (AFPs) in 2001. It defined

them as "a worldwide network of leaders dedicated to transcending racial,

religious and ethnic boundaries to promote a world of genuine
peace.""

Significantly, AFPs were understood to have been "fully introduced to

the IIFWP, its founding vision and its
programs."

Furthermore, they were

expected to "affirm and put into
practice"

the following five "peace

principles":

1 . God is the Parent of all humankind;

2. Human beings are essentially spiritual in nature;
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3. The highest standard for human relationships is the ethic of "living for

the sake of others";

4. The family is the fundamental institution of society, and functions as a

school of love. Committed and faithful marriage, as the foundation of

stable, loving families, should be honored as a sacred union; and

5. Interreligious and international cooperation are essential for world

56
peace.

By 2007, the movement claimed to have appointed tens of thousands of

AFPs, making it "the world's largest and most diverse network of peace

leaders."57

The Interreligious and International Peace Council (IIPC) was the second

institutional expression ofwhat the UM then explicitly termed the
"Abel"

or

"Peace"

UN. In Unification terms, this represented the Abel UN's growth

stage. IIPC was formally launched in New York on October 3, 2003. Based

upon IIFWP's efforts, it was intended to embody a new model of global

governance, not just a religious assembly but a wholly other
"Abel"

UN. At

its inaugural assembly, IIPC Chairman Rev. Dr. Chung Hwan Kwak stated

that IIPC's launch marked "a new chapter not only in the history of the

IIFWP, but the entire
world."58

Rev. Moon concurred. IIPC's founding, he

proclaimed, was "nothing less than the most revolutionary and wondrous

event to happen since God created
humankind."

He also made it clear that he

would "gladly transfer to the control of the Peace United Nations the entire

foundation that I have built with blood, sweat, and tears over more than

eighty
years."59

It probably was fortunate that Rev. Moon did not transfer his entire

foundation to IIPC as there was little evidence that the organization ever

developed an identity. It generated no governing board, charter or even

working documents, headquarters site (though a floor in the UM-owned New

Yorker Hotel had been designated), or recognizable structure. Its leadership
doubled as leaders of IIFWP. Instead, IIPC piggybacked on already existing

projects, and its name simply was added as a co-sponsor to IIFWP

conferences, symposia and convocations. In February 2005, nearly a
year-

and-a-half after its founding, IIFWP leadership called on delegates attending

a summit on leadership and good governance to empanel "regional Peace
Councils"

which "should draft IIPC charters applicable to the region, develop
a plan of action, and select regional delegates who would then sit on the

world-level Peace
Council."60

A few were established, though mostly

without the desired apparatus.
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In April 2005, at a UM-sponsored International Leadership Convocation

(ILC), Rev. Kwak acknowledged that "the Peace Council has been

functioning as a loose, informal coalition of Ambassadors for
Peace."

However, he claimed the Peace Council was "shifting to a more formal
structure"

and that "Preparatory Committees are being
formed."

These, he

said, will "consider the charter, the rules of procedure, the code of ethics and

a plan of action for the Peace
Council."

He told delegates,

Rest assured ... that the Peace Councils have the potential to truly

transform this world, bringing together leaders from governments,

religions, faith-based NGOs, civil society, academia, business, the arts,

sports, etc., all working together collaboratively for peace. It is an idea

whose time has come. The dream is about to become a
reality.61

At the same conference, IIFWP Secretary-General Thomas Walsh outlined

an "International
Agenda"

leading to the convening of "the inaugural World

level Peace
Council"

on the occasion of the 60th anniversary of the
UN.62

The Universal Peace Federation (UPF) was the UM's third institutional

expression of the
"Abel"

UN. From a Unification perspective, it represented

the
"Abel"

UN's completion phase. UPF was established on September 12,

2005 prior to the UN's
60th

anniversary. In effect, it absorbed both IIFWP

and IIPC and inherited their respective missions. Its inaugural convocation

was held before 376 delegates from 157 nations at Lincoln Center's Alice

Tully Hall in New York. Its mission, Rev. Moon declared, was "to renew the

existing United Nations and provide a new level of leadership as an 'Abel-

type'

United
Nations."

As part of the launch, he also proposed a "World

Peace King Bridge
Tunnel"

to "build a passage for transport across the

Bering
Strait."

Rev. Moon described this as "a truly providential and

revolutionary
project"

and envisioned it as a crucial
"link"

in "an

international highway system connecting the world as a single
community."

He also announced the founding of a "peace police and peace
army"

(later re-

conceptualized as the "peace kingdom police
force"

and the "peace kingdom

corps") under the UPF banner "to safeguard global
peace."

These initiatives may have been sufficiently breathtaking to overshadow

any of IIPC's previous shortcomings. Nevertheless, the enormity of

generating an entity which would function as an
"Abel"

UN remained. The

UM originally conceived of IIPC as a representative, deliberative body.

However, this proved difficult, if not impossible to achieve. In response, UPF

re-conceptualized its identity and mission as primarily educational. Rather

than exhaust itself in attempting to construct a new and improved General

Assembly or compete with the existing UN and other international



64 JOURNAL OF UNIFICATION STUDIES

organizations in addressing critical issues, UPF focused on leadership
education and "global

governance."

It then applied its models of leadership
and governance to targeted peace initiatives, some regional, some issue-

based. This way, UPF freed itself to do what UM-affiliated organizations did

best: visioning, networking, conferencing, and engaging specific issues for

which there was a perceived providential mandate and potential for success.

Re-defining the
"Abel"

UN in these terms may have been a retreat from

IIPC's more grandiose design. However, there were significant benefits. For

one thing, UPF avoided an immense investment of human and material

resources for which there may not have been a significant return. At the same

time, UPF retained a "Global Peace
Council"

comprised of some 150 former

and sitting government leaders and a "Presiding
Council"

of fourteen

members drawn from the council and from the UPF
Secretariat.64

These

entities were marginally active and, in effect, kept in reserve. In this way,

there was the possibility of re-activating the
"Abel"

UN as a structural

alternative to the existing UN if and when the time was ripe.

A second benefit of conceptualizing its identity and mission as primarily

educational was that it enabled UPF to align more fully with the wider

Unification movement. UM personnel recruited "Ambassadors for
Peace"

for

UPF conferences and UPF drew freely and explicitly from UM sources in its

presentations. At the same time, the UPF action-agenda quickly coalesced

around four key initiatives of interest to the UM: the Middle East Peace

Initiative (MEPI) which sponsored interfaith "Pilgrimages for Peace"; the

Northeast Asia Peace Initiative (NEAPI) which supported Korean

unification; the
"Abel"

United Nations; and the Bering Strait
Project.65

In all

of these projects, the activities of UPF and the wider Unification movement

were mutually reinforcing. In fact, a listing of "Affiliated
Organizations"

on

the UPF website reads like a review of groups established by the movement
over the past two decades or

more.66

As a result, the lines of demarcation between UPF and the Unification

movement became blurred. In an October 2006 interview, UPF Secretary-

General Thomas Walsh stated,

Our conferences are for the sake of education in a vision, in the

principles, methodology and programs by which we can transform the

world. Embedded within them... are aspects of Divine Principle and

its application to the world situation. People do get inspired, because
their original mind catches something that is here, something they
don't find in other places. This is also because the conferences...

embody Unification culture;
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He continued,

[M]uch of our work is a form of attendance to God's providence, by

attending True Parents and their work during Father's lifetime. That

involves bringing the best of the ... world to participate in the major

providential
moments.67

The convergence of UPF and the UM was evident in UPF meetings.

Conference emcees regularly referred to
"Father"

and
"Mother"

Moon as the

"True
Parents"

and organizers included marriage rededications modeled after

the Unification Blessing in the proceedings. Walsh said that the Ambassador

for Peace initiative was "gradually breaking down the barriers between those

who are in our movement and those
outside."68

The
"Abel"

UN as embodied

by UPF was coming increasingly close to being the UM writ large.

UM efforts to supersede the UN, no less than its efforts to renew it, had

mixed results. The movement was able to consolidate its varied federations

for world peace and numerous other organizations under a unified banner,
convene truly impressive gatherings, and become a

"player"

in the

international NGO scene. It also was able to assemble a worldwide network

of peace-builders and reinforce significant initiatives in the Middle East,

northeast Asia and elsewhere. On the other hand, the UM proved unequal to

the task of launching an alternative to the existing UN or competing with it in

addressing critical issues. The
"Abel"

UN taught, but it did not exemplify a

model of global governance, and increasingly it pursued objectives related to

acceptance of Rev. and Mrs. Moon status and participation in Unification

marriage rites.

Analysis

The intent of this section is to analyze the UM's UN program in terms of its

strengths and weaknesses. This analysis focuses on resources available to the

movement in three broad areas: ideology, leadership and organization, and

the social environment. The UM attempted to mobilize each of these

resources in pursuit of its objectives at the UN. The nature of these resources

and how well they were managed is the focus of this analysis.

Ideology

Ideology refers to "a set ofbeliefs about the social world and how it operates,

containing statements about the Tightness of certain arrangements and what
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action should be undertaken in light of those
statements."70

Essentially,

ideologies divide into those which support existing arrangements and those

which seek change. However, whether an ideology is conservative, reformist

or revolutionary, there are common indicators of ideological strength or

weakness. These include a given ideology's clarity, motivational force,

coherence, and adaptability. According to these criteria, the UM's UN

renewal and supersession programs exhibited ideological strengths and

weaknesses.

One UM strength was its ideological clarity. As has been shown, some

UN-related organizations such as CONGO are avowedly
non- ideological and

refuse to take positions on "substantive
issues."

On the other hand, the UM

grounded its renewal and supersession programs in a distinct ideology. The

ideological core of both programs was a belief that the UN needed to

incorporate the wisdom of the world's faith traditions into its deliberations

and structure. The UM's ideology included additional elements. As noted, it

promoted the "equalization of
life"

whereby "great
powers"

gave "minor
powers"

equal rights and duties and whereby developed countries liberated

underdeveloped countries from poverty. It also upheld peaceful methods of

conflict resolution, principles of good governance, and "the ideal of the
family."

However, these elements were subsidiary to the core idea of

including interreligious participation in global governance. This was clear,

readily understood, and an ideological strength.

A second strength of the movement's ideology was its motivational

force. In presenting his proposals for renewing the United Nations, Rev.

Moon stated,

Although secular authorities rule most human societies, religion lies at

the heart ofmost national and cultural identities. In fact, religious faith
and devotion have far greater importance in most

peoples'

hearts than

do political
loyalties.71

He was correct at least insofar as UM personnel, the movement's allies, and

an increasing number of diplomats and politicians were concerned. UM

personnel were motivated to invest stunning amounts of time, energy and

financial resources to host all manner of assemblies, convocations, symposia

and summits which promulgated the movement's core ideas. Allies such as

Philippine House Speaker Jose de Venecia were willing to invest similar

effort on behalf of an interreligious council at the UN and to mobilize others.

The receptivity of the UN General Assembly to resolutions that affirmed

interfaith cooperation as a necessary component to peace activity suggested

that the UM's core idea had broad-based appeal.
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A third strength of the movement's ideology was its adaptability. Simply
stated, the UM's core ideas were sufficiently flexible to pursue both renewal

and supersession depending upon circumstances. Given a positive or even a

neutral environment in which to function, the movement's ideology showed

itself capable of undergirding an impressive number of organizations and

initiatives within the framework of the UN and which supported its goals.

However, given a negative environment in which the UM was resisted or

ignored, its ideology proved equally capable of undergirding a plethora of

organizations and initiatives which operated outside the UN framework and

which modeled competencies intended to supersede it. In this respect, the

movement's longstanding ambivalence toward the United Nations nuanced

its perspective and was an ideological strength.

The UM's UN program also exhibited ideological weaknesses. One was

a lack of content. The movement's core ideological position was clear

enough, but it lacked sufficient and systematic elaboration. Conference

participants gave speeches or sometimes presented papers and UM

representatives conveyed movement ideas via Power Point but the two were

poorly integrated. As a consequence, a succession of conference proceedings

volumes had little practical value. More importantly, the movement's UN

programs lacked sufficient intellectual grounding to hold together a coalition

of supporters in anything more substantial than annual rounds of assemblies,

summits, and convocations. UM leaders spoke of establishing a Peace

Academy, but this never got off the ground. The movement launched IIPC as

a would-be international governance structure, but it floundered.

A second weakness of the UM's ideology was its inability to fully
manifest religious universalism. Eschatological certitude that these were the

"Last
Days"

or that the world's religious leaders represent the
"mind"

while

the world's political leaders represented the
"body"

were ideas not likely to

garner much assent outside the narrow base of movement adherents.

Moreover, even as the UM called upon religious people to "go beyond our

faiths, and the interests of particular
religions,"

it persisted in privileging the

Judeo-Christian tradition through its conceptualization of the
"Abel"

UN.

These and other expressions were examples of the movement's "primary
language."

Proponents of interfaith dialogue point out that early use of

"primary language and particular religious
rituals"

(such as the Unification

"Blessing") provoke defensiveness and opposition. They advocate use of a

"universal or religious secondary
language"

to bridge gaps and establish a

"vernacular"

to explore
differences.72

The UM's failure to translate core

theological concepts into language suitable for public discourse and debate

was an ideological shortcoming.
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A final weakness of the movement's ideology was a lack of inner

coherence. Specifically, the UM did not present an entirely united front. As

noted, the movement was convinced that the conclusion of the cold war,

which it regarded as World War III, would usher in an era of human, even

messianic fulfillment and that global institutions such as the UN had an

important role to play in this process. However, certain conservative

constituencies within or associated with the UM retained a cold war outlook

and articulated anti-UN, anti-globalization positions which ran counter to the

UM's UN thrust. This generated internal dissonance. The chief hold-outs

were movement-funded media outlets, notably The Washington Times which

kept up a steady stream of anti-UN rhetoric during the 1990s and beyond

even as the movement reached out to UN organizations and
officials.73

The

UM attempted to bridge this divide by sponsoring a symposium series on

"U.S.-U.N.
Relations."

These were only partially successful. Internal

dissonance remained and was an ideological weakness that undermined

movement initiatives.

Leadership and Organization

Rev. Moon fits Max Weber's classic description of the charismatic leader as

one "endowed with supernatural, superhuman, or at least exceptional powers

and
qualities."

Weber held that charisma in its
"pure"

form was "a

specifically revolutionary
force."

At the same time, he recognized the

necessity of
"routinization"

or the setting up of a "permanent routine

structure"

if the prophet's organization was to survive his
passing.74

The

transition from pure to routinized forms of charisma commonly involves a

shift from communal to bureaucratic forms of organization.

Charismatic/communal and routinized/bureaucratic forms of leadership and

organization each have particular assets and liabilities. The UM was very
much immersed in these leadership and organizational dynamics. As a

consequence, their strengths and weaknesses affected its UN programs.

Charismatic leadership was a double-edged sword. On the one hand, it
was a great strength. Rev. Moon set the tone for the movement's UN work,

provided the core ideas, mobilized personnel and resources, formulated

strategy, and continually pushed the envelope of what was thought to be

possible. Under his leadership, the UM responded quickly and decisively to

perceived opportunities, convened major assemblies and launched new

initiatives with very little lead time. Likewise, the movement was able to

shift priorities or abandon projects with equal rapidity. Rev. Moon's stature

within the UM also served to foster unity. Though the movement's

conservative Washington Times-based wing was at odds with its progressive
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peace-building NGOs at the UN, their common loyalty to Rev. Moon

prevented any open breach or fissure.

On the other hand, charismatic leadership had its drawbacks. One of

these was a tendency to disregard bureaucratic rules and regulations in

obedience to a higher authority. This was especially problematic at a highly
bureaucratized organization like the United Nations as the UM's UN

conference room
"Blessing"

amply indicated. According to Weber, charisma

survives only so long as it is
"proved."'5

Hence, prophets must continually
"produce."

This emphasis on results energizes development but also can be a

significant liability. It can, for example, lead to exaggeration and hyperbole

as was the case in the movement's buildup of IIPC. More importantly, the

urgency to succeed can put pressure on leaders and subordinates to inflate

results and thereby undermine access to accurate information. Finally,

charismatic authority inevitably raises the problem of succession. Minus Rev.

Moon's energizing and unifying presence, maintenance of the UM's UN

initiatives could by no means be
assured.76

Organizationally, the movement has proved itselfmarvelously adaptable

to bureaucratic machinery. The UM, itself, is a complex, diversified, multi

national conglomerate with an imposing array of non-profits. Moreover, the

movement's top and mid-level leadership has interacted with societal elites

for years. For these reasons, the UM was neither intimidated by the UN

environment nor clueless when it came to gaining access. As was shown, a

number of UM-related NGOs attained standing with the UN within a

relatively brief period of time. Beyond that, the movement convened
large-

scale conferences which were co-sponsored by UN-member delegations,

included sessions on UN premises, and featured remarks and appearances by
top-level UN officials. Most importantly, the UM succeeded in winning

support for its core proposal that the UN incorporate a religious council or

assembly.

Another UM organizational asset was the ability of its
"Abel"

UN

vehicles to transcend the merely bureaucratic and retain familial-communal

dimensions of what UPF Secretary-General Thomas Walsh termed

"Unification
culture."

This was a bit dicey. Movement conferences,

symposia and assemblies always included substantive proceedings. However,

they also worked in aspects ofUnification theology and ceremonial elements.

As noted, conference emcees regularly referred to
"Father"

and
"Mother"

Moon as the "True
Parents"

and organizers increasingly included marriage

rededications modeled after the Unification Blessing. This may have been

off-putting for some. It resonated for others, including numerous high-level
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dignitaries who developed close personal ties with Rev. Moon and the

movement.

As a global institution, the UM took full advantage of its international

connections. Unlike U.S. or other national-based organizations, the

Unification movement had missions in most of the world's countries. This

enabled it to cultivate relationships on the ground, especially in many less

developed nations which, nonetheless, had UN representation. On that basis,

the UM was consistently able to line up co-sponsorship for its events and

therefore avoid bureaucratic delays with the UN Secretariat. The movement's

international scope was an asset not unlike that possessed by the Roman

Catholic Church or Islamic organizations. However, they both had infinitely
more clout and mobilized their global constituencies at the UN to a far

greater degree than the UM.

The organizational weaknesses of the movement's UN programs

surfaced when its charismatic-communal and routinized-bureaucratic

structures became unbalanced. Usually it was the charismatic-communal

element that became dominant. UPF Secretary-General Thomas Walsh

noted, "there are two kinds of conferences: those that come from above and

those that come from below, so to
speak."77

The conferences "from
above,"

i.e., those which Rev. Moon initiated, had priority. However, Rev. Moon was

inspired to initiate literally hundreds of conferences, not just at the UN but

worldwide. In Fall 2000, for example, he directed IIFWP to hold conferences

in 191 countries by the end of the
year.78

As a consequence, IIFWP and its

successor UPF operated at a frenetic pace. The end result was that both

organizations produced crack teams of conference organizers. The downside

was that they had little time for longer-term planning, research, or the

development of expertise.

Another downside was that the movement's
"Abel"

UN vehicles were in

bred. The UM maintained interlocking directorates with the same UM

leaders serving as Chairman or Secretary-Generals of IIFWP, WANGO, IIPC

and UPF. Other UM leaders doubled as "regional
chairpersons"

of UPF

chapters worldwide. As noted, UPF retained a "Global Peace
Council"

which

was largely ceremonial and a "Presiding
Council"

which was marginally

active. The result of this was that the
"Abel"

UN taught about global

governance but did not practice it in a meaningful way.

Social Environment

Resources in the social environment, what sociologists term "structural
conduciveness,"

include several components. First, they include the level of

openness to and opportunity for change within a given environment. For
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example, it would be difficult to imagine UN reform having much chance of

success if there was no discontent with the organization or if the UN were

polarized as it was during the cold war. Second, they include a given

movement's relationship to the wider social context. At the UN, dozens of

groups clamor for attention. In this setting, it is crucial for movements to

escape anonymity and attain visibility. It also is critical for them to gain

legitimacy. A third contextual resource or, depending upon circumstances, a

contextual hazard, are mechanisms of social control. Movements seeking

change challenge "status quo beliefs and institutional
order."79

They must

overcome or at least neutralize opposition. They also must resist efforts by
the establishment to co-opt their proposals.

The UM correctly identified UN reform as a salient issue during the

1990s. Discontent with the UN had been rife for several decades, especially

outside the organization, but this was overshadowed by polarization between

the two superpowers during the cold war. The end of the cold war surfaced

discontent not only outside but within as the UN grappled with questions of

identity and philosophy. Reform proposals were especially prominent during
the administration ofUN Secretary-General Kofi Annan (1 997-2007).

80

The movement also correctly identified religion as a key factor missing

in UN deliberations, particularly as numerous conflicting parties and even

terrorists invoked religious tenets in the post-cold war context. The

Millennium World Peace Summit of Religious and Spiritual Leaders, "a

high-profile and much-publicized interfaith gathering of some 1,000

representatives and numerous unofficial observers from many of the world's

religions funded by CNN-founder Ted Turner just prior to UN's own

Millennium Summit of heads of state and
government"

in 2000, echoed

many of the same sentiments as the UM. In fact, its secretary-general called

for establishment of a "council of religious and spiritual advisors to the

UN."81

Finally, the UM correctly identified religious NGOs as an effective

vehicle to advance its programs. After a lull during the cold war, global

society matured during the 1990s and the number of NGOs with ECOSOC

consultative status more than doubled from under 1000 to over 2000 over ten

years.82

The UM's launch ofWANGO was a response to the global rise of

non-governmental organizations. There was a parallel increase of religious

NGOs including those from conservative traditions which were previously

distrustful or even hostile to the UN and from non-Christian,
non-Western

religions such as the Baha'i International Community and Soka Gakkai

International, a Buddhist group.
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In summary, the UM correctly identified UN reform as salient issue,
religion as a key factor missing in UN deliberations, and religious NGOs as

an effective vehicle to advance its programs. However, it was one thing to

recognize opportunities and another to effectively act on them, especially as

the field was crowded with competitors. The movement and Rev. Moon had

a certain degree of name recognition, but this was a decidedly mixed

advantage since the UM's primary identification was still as a 'cult'. Given

these realities, the movement showed itself to be remarkably shrewd and

savvy in mobilizing visibility and legitimacy. Critics, including some within

the UM, criticized the movement's expenditures on lavish conferences. In

fact, UM-sponsored assemblies, summits and convocations extracted

maximum exposure and value. Given that Rev. Moon was an octogenarian,

albeit an extraordinarily one, the movement had a limited window within

which to present its proposals and obtain recognition as a 'player'. In doing
so, the UM did not hold back. As already described, it scheduled gatherings

at the top venues, pre-empted or responded to UN meetings, and paid what

was necessary to get the best people. That its expenditures were regarded as

extravagant and critics considered its efforts "A Challenge for the NGO
Community"

only confirmed that competitors noticed and took the

movement's initiatives seriously.

There was, of course, the danger of a backlash or that opponents would

employ mechanisms of social control against the UM. The movement did

endure some reverses. As noted, the UN Secretariat rejected a May 2001

request for conference room space and ECOSOC turned down the UM-

affiliated Youth Federation of World Peace (YFWP) application for

consultative status in December of the same year. However, the movement

fared far better than other religious NGOs, some of which were censured or

excluded from the UN. UM affiliates may have committed afauxpas or two,
but they did not receive government funding with the intent to subvert the

UN or engage in political acts against any member state. They did not

encircle opponents outside elevators, praying over them, leave documents on
delegates'

desks, or "take other
peoples'

documents away and throw them
out"

as it was alleged some religious NGOs had
done.83

The UM's ability to take advantage of UN openness to reform, ride the

crest of a NGO wave, and avoid sanctions were all undoubted strengths.

However, the movement also evidenced weaknesses in relating to the UN

environment. One of these was a lack of patience with "inflexible
procedures"

and "institutional
inertia."

According to an NGO expert, "One

weakness of NGOs is that they have an impatience with bureaucratic

processes that seem irrelevant to their issue
area."84

The UM was not exempt
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from these feelings. This led to an escalating rhetoric of frustration, including
statements to the effect that the UN was "inherently unable to resolve

conflicts and achieve
peace."

It also may have led the movement to close off

its program of renewal in favor of supersession. Although the movement

correctly perceived openness to reform and religion on the part of the UN, it

inadequately understood the way the UN got things done. A study of

Religion andPublic Policy at the UN concluded,

[Effective religious NGOs are driven by effective religious people

who individually embody the principles ... [of] integrity and

reliability, practical knowledge and skill, and the virtues of patience

and
perseverance.85

Having effective religious people "in the trenches of the
UN"

on a consistent

basis would have enhanced the movement's efforts. Unfortunately, given the

frenetic pace of its work and a bias against undue specialization, especially

when it interfered with its personnel's availability for urgent tasks, the UM

did not develop a team of such
people.8

A second weakness in relating to its social environment was the

movement's unwillingness to relinquish control or at least to share

governance in its organizations. The
"Abel"

UN and the movement's global

initiatives had their supporters, a number of whom offered eloquent

testimony on behalf of Rev. Moon or in favor of the UM's
efforts.87

This

would not have been a major issue if like the Roman Catholic Church, the

Lutheran World Federation, the Anglican Consultative Council, or the

Quaker United Nations Office, the UM made it clear that it represented its

own denominational interests and perspectives. However, the UM made it

clear, especially in its efforts to create an
"Abel"

UN, that it was not working

on behalf of a single denomination of faith but on behalf of all faiths and

humanity at large. The UM was unequivocal that religions must go beyond

themselves. Yet, in governance, the
"Abel"

UN functioned like a

denomination or, as its critics would have it, as a
"cult."

It was apparent that

the
"Abel"

UN, would not attain legitimacy until it established clear rules

and broadened participation in governance.

The UM was successful in overcoming or at least neutralizing

opposition. No UM-related NGO faced any sort of censure or exclusion and

all of them maintained their standing within the UN. However, a third

weakness related to its immediate environment was the movement's inability

to resist efforts by the UN establishment to co-opt its proposals. The

Republic of the
Philippines'

action on behalf of its UN interreligious

cooperation resolutions was the best example of this. It was patently obvious
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that Rev. Moon's proposal for a religious assembly at the UN lay behind the
Philippines'

initiative. Nevertheless, apart from Jose de Venecia's

acknowledgement of Rev. Moon and the movement's role, the
Philippines'

UN delegation effectively excluded UM representatives from any

participation in their resolutions and ignored IIFWP and UPF work though its

resolutions cited numerous lesser activities. The movement was unable to

secure enough leverage to counter this and was reduced to the status of a

bystander.

Recommendations

It is important that the UM maximize its assets and minimize its limitations

in relating to the United Nations. To do so, this study recommends the

following:

1. The UM should be unapologetic about and promote its core ideology

which affirms that the United Nations needs to incorporate the wisdom

of the world's faith traditions into its deliberations and structure and that

it should pursue
"equalization"

whereby developed countries raise the

political and economic standards of lesser developed countries. The

movement also should continue to uphold peaceful methods of conflict

resolution, principles of good governance, and "the ideal of the
family."

2. The UM should continue to draw upon religious ideals which lie at the

heart of most national and cultural identities and generate significant

motivational force.

3. The UM should remain sufficiently flexible to pursue UN renewal or

supersession depending upon circumstances.

4. The UM's ideas require more systematic elaboration and intellectual

grounding. The movement needs to integrate speeches and position

papers of conference participants with UM ideas. UPF should cease

publishing poorly prepared conference proceedings and work to establish

a research component on its web site. It also should explore developing a

think-tank or "peace
academy"

to develop its ideas.

5. The UM should consistently affirm religious universalism and avoid

privileging particularistic beliefs or rituals including those of its own

tradition. The movement should re-think its conceptualization of the

"Abel"

UN as nomenclature that privileges a particular tradition. The

UM should utilize a "universal or religious secondary
language"

and
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develop more competency in translating core theological concepts into

language suitable for public discourse and debate.

6. The UM needs to manifest greater ideological coherence and reduce

inner dissonance, especially from internal constituencies which articulate

anti-UN, anti-globalization positions. The UM should continually work

to bridge the divide between movement-funded media outlets, such as

The Washington Times, which promote U.S. interests and its UN-

affiliated organizations.

7. The UM should continue to take advantage of Rev. Moon's charismatic

leadership, benefiting from his fresh ideas, energy, vision, decisiveness

and unifying presence.

8. The UM should be careful to observe bureaucratic regulations,

particularly within the UN environment, and resist the temptation to

deliver inflated or distorted reports regardless of pressures to produce

results.

9. The UM should continue to maintain a diversified network of non

profits, interact with societal elites, co-sponsor meetings with UN-

member delegations, and lobby for its core proposals.

10. UM organizations and conferences should retain familial-communal

dimensions of "Unification
culture"

which facilitate a sense of

belongingness and develop affective bonds.

11. The UM should continue to take advantage of its international

connections in arranging co-sponsorship for its events and avoiding

bureaucratic delays.

12. The UM should strive to keep its charismatic-communal and routinized-

bureaucratic impulses harmonized, balancing immediate demands with

longer-term planning, research and development of expertise.

13. The UM's
"Abel"

vehicles should diversify their leadership, introducing
fresh perspectives and avoiding the concentration of power into a single

extended social network. UPF should activate its "Global Peace
Council"

and "Presiding
Council"

and thereby model as well as teach global

governance.

14. The UM should continue to focus on UN reform, religion as a "missing
dimension"

ofUN statecraft, and NGOs as effective vehicles to advance

its programs.
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15. The UM should continue to sponsor high-profile events to extract

maximum exposure for its projects.

16. The UM should support a cadre of "effective religious
people"

in the
"trenches"

of the UN on a consistent basis. These people should

"embody the principles ... [of] integrity and reliability, practical

knowledge and skill, and the virtues of patience and
perseverance."

17. The UM should relinquish control or at least share governance of the
"Abel"

UN. It should ratify a charter which clarifies rules of procedure

and ensures the participation of non-UM leaders.

18. The UM should insist that it be included or at least its efforts be

acknowledged in the Republic of the Philippines UN interfaith

resolutions.

Implementation of these recommendations will put the UM in a stronger

position to achieve its UN goals.

Notes

1 For the purpose of this article, the Unification Movement (UM) refers to

individuals or groups which accept the teaching and authority of the Reverend

Sun Myung Moon (b. 1920).

2 Divine Principle. (New York: HSA-UWC, 1973), 109.

3 See the chapter on the "Consummation of Human
History"

in Divine Principle,
pp. 99-136, especially pp. 109, 128-29.

4 Sun Myung Moon, "America and God's
Will,"

speech delivered at the

Washington Monument, September 18, 1976.

5 Sun Myung Moon. "May the Fatherland Shine
Forth,"

Seoul, Korea, October 19,
1 978. http://www.unification.net/ 1 978/78 1 0 1 9.html

6 Rev. Moon spoke of a "Wilderness
Course"

during which time his ministry was

rejected by Christianity and he founded the Unification Church. With the

collapse of communism, he openly declared that he and Mrs. Moon were the
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THE ROLE OF UNIFICATION THOUGHT

AND A UN PEACE COUNCIL

IN SOLVING THE PROBLEMS OF

THE MIDDLE EAST

Thomas J. Ward

Organizations founded by Reverend Moon have been involved in a

variety ofprojects in the Middle East over the past four decades. The

Professors World Peace Academy (PWPA), News World

Communications, the Universal Peace Federation (UPF), Religious Youth

Services (RYS), and Service for Peace (SFP) have sponsored scores of

publications, academic conferences and service projects in the region. As

early as the late 1970s PWPA initiated symposia between Israelis and

Palestinians.1

Missionaries of the Unification community have been active in

the region since the mid-1960s. UPF has organized thirty-three peace

pilgrimages to Israel and Palestine that have brought thousands of religious

and women leaders to Israel and Palestine since 2004. His son Hyun Jin

Moon has led the most recent pilgrimages.

This paper will consider the theoretical foundations guiding Reverend

Moon's efforts to realize peace in the Middle East. It will also examine his

proposed role for the United Nations, which he believes if properly

restructured could play a central role bringing peace to this troubled region.
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The Current Challenges in theMiddle East

The current problems in the Middle East stem from the distribution of power

following World War I. Secondly, according to the teachings of Reverend

Moon, they relate to the ways in which the United States and Christianity
responded to the Providence of God following the conclusion of the Second

World War. Thirdly they relate to the course chosen by the West following
the conclusion of the Cold War.

The U.S. abandonment ofAfghanistan almost immediately following the

Soviet Army's withdrawal from that beleaguered country in 1989 triggered a

breakdown in relations between the United States and its Afghan allies. It

exacerbated the extant breakdown in relations with the Arab world as well.

The Afghan Mujahadeen, composed of Afghans as well as Muslims from

throughout the world, had benefited from US Stinger missiles and from other

strategic support from the United States until America's geopolitical

objective (i.e., Soviet Withdrawal from Afghanistan) had been achieved.

The U.S. disappearance from the Afghan scene following the Soviet

withdrawal confirmed Al Qaeda leader Osama bin
Laden'

s view that the

United States was only a short-term ally to the Muslim world. Al Qaeda

maintained that, in an absolute sense, the United States, with its plummeting

morality and its standing commitment to the State of Israel, represented an

enemy to Islam. The depth of the anger and disdain towards the United States

became evident to Americans with the 2001 Al Qaeda-supported attack on

New York and Washington, D.C. Experts on the Middle East view the 2001

attack as a violent response to specific issues in US foreign and domestic

policy:

1 . The US military presence in Riyadh, Saudi Arabia and in other parts

of a country where the Muslim world's holiest places are located.

2. The perception that the United States pursues an unbalanced and

one-side foreign policy in the Middle East, punctuated by staunch,

virtually unwavering US support for Israel in the UN Security
Council.

3. US hesitation to support democratically elected governments in

places such as Palestine, Algeria, and Pakistan when election results

favored Islamist governments.

4. The separation ofChurch and State that is such a fundamental aspect

of the Western formula for development, which contradicts Islamic

political theory that is founded upon Shariah Law.2
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For the Arab world, the most central and intractable of these issues was

the one-sided diplomatic, economic, military and political support that the

United States provides to Israel. Between 1972 and 2006 the United States

exercised its Security Council veto of resolutions against Israel on more than

forty occasions. In more than two-thirds of those votes, the United States was

the only dissenting voice in the Security Council. The resolutions would

otherwise have carried
overwhelmingly.3

1 do not cite this to suggest that the

United States was wrong to exercise these vetoes. Frankly some of the

resolutions that won UN support over the years were outrageous., including
the November 10, 1975 United Nations General Assembly Resolution 3379

that states that "Zionism is a form of racism and racial
discrimination."4

That

resolution carried in 1975 by a vote of 72 to 35 with 32 abstentions and it

remained in effect until 1991. Indeed the United States was the only world

power in a position to oppose the Security Council resolutions and its

General Assembly votes were consistent with its position on Israel. However,

to say that each veto was justified would only appear to be true on the

grounds that admonishments from the UN General Assembly and Security
Council resolutions jeopardized Israel's stability and survivability because

they lent legitimacy to political, economic and even military reprisals against

Israel.

For decades, Israel has maintained overwhelming military superiority

over the surrounding Arab States due to support that it has received from the

United States although, immediately following World War II, Israel's main

munitions supplier was the Eastern bloc. Iraq and Afghanistan aside, today

more than one third of the total US foreign aid goes to two countries: Israel

and
Egypt.5

Egypt began to receive significant US aid when, during the

tenure of President Anwar Sadat, Egypt broke ranks with neighboring Arab

states and established diplomatic ties with Israel.

The perceived U.S. unwavering pro-Israel policy had strong geopolitical

justification during the Cold War. Israel was a pivotal ally in a part of the

world where the Soviet Union had made major inroads because of the

ideological, military, and economic support the Soviets provided to Middle

Eastern national liberation movements and to Arab nationalist movements.

Under such circumstances, American strategists argued that it was in the U.S.

national interest to use its ties to Israel as a counterbalance to Soviet-

supported threats to the region. However, with the collapse of the Eastern

bloc, Israel was no longer needed as a Cold War partner in the Middle East.

The rationales for U.S. support are justified based on the historic ties that

have been forged by now between Israel and the United States.
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The Two States Policy

Today Israel and Palestine both find themselves in a process of transition.

The two states solution, that is, a Jewish State and an Arab State, has gained

momentum, in spite of obstacles. Today most expect that Israel and Palestine

will emerge as two separate and independent nation states. The current two

state process that has strong U.S. support, Israeli support and Palestinian

support assumes the ongoing existence of Israel as a Jewish state and the

creation of a Palestinian state.

The calls for a Jewish State in the Middle East developed over many

years but it became a focal point of diplomacy and took on momentum

through the writings and organizing efforts of the Zionist leader Theodor

Herzl (1860-1904) in the latter half of the nineteenth century. Although a

remnant Jewish population had remained in Palestine following the

destruction of the Jerusalem by Rome in 70 A.D., thousands of Jewish

settlers from Eastern Europe, who were inspired by Herzl's writings and

mobilizing efforts, moved to Palestine and began to purchase property and

establish themselves in the Palestinian territories in the latter part of the

nineteenth century.

The conditions that Jews faced in places such as Germany, Austria-

Hungary and Russia played an important role in awakening the Western

powers to the need for a Jewish homeland. This resulted in the Balfour

Declaration of 1917 in which the British cabinet, through the offices of

Foreign Secretary Arthur James Balfour, called for a portion of the former

Ottoman Empire to be partitioned out ofPalestine for the creation of a Jewish

homeland. The Balfour Resolution emphasized that this homeland should not

interfere with or infringe upon the people who already resided in
Palestine.6

The rationale for the creation of both a Jewish and a Palestinian

homeland made sense in the early part of the twentieth century, especially in

light of the humane guidelines of the Balfour Declaration. The Ottoman

Empire had suffered defeat in World War I. Britain and France had assumed

a trusteeship role in the Middle East to "fill the
vacuum"

of the collapsed

Ottoman Empire. Britain and France began a process that result in official

states being carved out of what had been little more than the fiefdoms of

tribal chiefs. It made sense that in the "carving
up"

of the former Ottoman

Empire, a territory could be carved out for a Jewish State. France went so far

as to advocate for the creation of a Christian state (Lebanon) as well. Critics
of the plan were informed by Israel supporters that the area under

consideration as a Jewish homeland was largely unoccupied and was thus

available.
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The United Nations Charter was adopted by the founding member states
in October 1945. Shortly after its creation, lobbying efforts began in favor of

a Jewish State. Proponents were encouraged by U.S. President Harry S.

Truman who took a strong position in favor of the creation of a new state of

Israel. In November 1947 the U.S. led the way in garnering support for the

passage of UN General Assembly resolution 1 8 1 that supported the creation

of two States from what had been referred to as Palestine in the Balfour

Resolution of 1917.

Resolution 181 stipulated that there would be a Jewish State and an Arab

State created from the former Palestine (Israel and Transjordan). While

supporters of a Jewish homeland applauded the motion, there was not the

same enthusiasm on the part of the would-be citizens of Transjordan. Noah

Salameh, co-author of Islam and Peace (2006), argues that the Palestinian

identity was denied by this United Nations vote and still now it is denied.

The resolution failed to win the support of any of the Arab member states of

the United Nations. The United Nations General Assembly vote supporting

the creation of Israel was markedly divided with 33 nations favoring the two

state solution (Israel and Transjordan), 13 nations opposing it and 10
abstentions.7

The Israeli nation in its founding documents emphasized its

identity as a Jewish state but legal instruments were created making it

possible for Arabs who had lived in the region to remain there and to secure

Israeli citizenship with certain restrictions.

Opposition to the Two State Plan

Most key players in the Middle East now support the establishment of two

separate states, Israel and Palestine, in the region. The "two states
policy"

represents the official position of the Israeli government and the official

position of the Palestinian Authority. While Israeli leaders have made it clear

that they support the creation of a Palestinian state, they do so with

restrictions. For example, they oppose the creation of a neighboring

Palestinian state that has the capacity to serve as a launching pad for further

military and terrorist actions against Israel. The two nation plan also

represents the official position of Jordan, Lebanon, and Egypt. However, the

concern remains that the existing Palestinian polity consists of the Gaza Strip

and the West Bank and that there is no contiguous borders between these two

areas.
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Pan-Arabist and Islamist opponents to the two state plan argue that

eventually the State of Israel will be dissolved either through military

confrontations with Palestinians and the Arab governments that support

them, or through declining U.S. and EU support for Israel due to the

changing demographics of these two major players in the Middle
East.8

Opponents to the two nation plan question the legitimacy of the process

whereby Israel came into being in the first place. They cite four specific

issues:

1. In 1947 the "United Nations were not competent under international

law to partition or otherwise dispose of the territory of Palestine

against the wishes of the clear majority of its
inhabitants."

2. The partition of Palestine into two states had "no legal
validity"

because "the Partition Plan was adopted by the General Assembly,

not the Security
Council"10

and "resolutions of the General

Assembly have the force of recommendations to member states of

the UnitedNations but do not have any mandatory
force."11

3. The UN partition "granted 55% of Palestine to the Jews, who at that

time comprised only 30 percent of the population, and who owned a

mere 6 or 7% of the
land."12

The UN partition also failed to take into

account that, at the time of the partition, there were twice as many

Arabs as Jews in Palestine and that less than one-third of those Jews

held Palestinian citizenship.

4. Arabs living in Palestine maintain that vast numbers of Palestinians

were forced to abandon their homes in Palestine, as UN Resolution

181 moved toward passage, because of the terror that they were

subjected to at the hands of Irgun, an underground "military arm of

the Zionist
movement."13

For these as well as other
political14

and religious reasons, prominent

leaders and organizations opposed the creation of Israel. Egyptian leader

Gamal Nasser (1918-1970), Saddam Hussein (1937-2006), Iranian President

Mahmoud Ahmadinejad (b. 1956), Hamas, Al Qaeda, and Hezbollah have

numbered among the most emphatic. Some Arab opponents to Israel argue

that Jews would be welcome to remain in a newly established Arab-led

Palestinian state that would replace Israel. However, they make it clear that

the new state would no longer be a Jewish state. Under such circumstances,

Israelis argue that any Jews who remained would be at risk.

Although U.S. support for Israel remains strong, it is likely that over the

next three decades the importance and even the reliability of that support will
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change because of India and China assuming a more central role in the

Middle East (due to their growing energy needs). Because of demographic

trends in Israel (where the Palestinian population is rapidly growing) and

because of demographic shifts in the United States and Europe largely due to
recent immigration trends, the views on the Middle East of U.S. and E.U.

voting populations will most likely change in the coming decades. This can

be expected to lead to resistance to an ongoing policy of unconditional

support for
Israel.15

In a recent article on the feasibility of a two nation

solution to the current Israel-Palestine crisis, former PWPA President and

University of Chicago Political Science Professor Emeritus Morton Kaplan

makes constructive political recommendations on how to foster cooperation

between Israelis and Arabs. Yet Kaplan's article concludes with a foreboding
observation:

Enlightened members of both communities should work together, and with

reasonable elements in the Middle East, to attempt to avoid what I

despairingly foresee as a huge tragedy.
16

The optimum time for a peaceful solution to the problems in Israel and

Palestine is the present time when the United States remains in a strong

position to serve as a facilitator.

A Precedent: Reverend Moon's Role in Ending the Cold War

As demographics and political balances of power change, it is time to "think

outside the
box."

If, in a few decades, because of changing political and

economic realties, the United States finds itself relegated to a secondary role

in the Middle East, its ability to play a role in diffusing tensions and

brokering peace will obviously diminish. Because of the changing

demographics that we have cited above, it is critical for the United States and

Israelis and Palestinians to consider alternative approaches to addressing the

problems of the Middle East now before the changing circumstances of the

next three decades
"force"

the issue. Reverend Moon's constructive efforts to

end the Cold War provide a precedent of such an "outside the
box"

approach.

The author of this paper numbers among those who have been privileged

to observe, to research, and to write on the important role that Reverend

Moon played in bringing a close to the Cold
War.17

This paper is not the

appropriate venue to explore that topic in depth; however, suffice it to say

that Reverend Moon's work focused on examining Marxist-Leninist

philosophy and observing its
praxis.18

Based on such study and observation,
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Reverend Moon identified the specific ways in which Marxism-Leninism, in

spite of its goals of equality and justice, was misguided.

This led Reverend Moon to develop a worldwide educational initiative

that shared the systematic critique and counterproposal to Marxist-Leninist

philosophy that Reverend Moon had pioneered. These efforts resulted in the

creation of the International Federation for Victory over Communism in his

homeland of Korea in the 1950s. That Federation widely shared his critique

and counterproposal to Marxism-Leninism to constituencies throughout

Korea, including the government, the military and students. The work then

proceeded to Japan, the United States, Western Europe, Latin America,

Africa, the Middle East, South and Southeast Asia, and eventually inside the

communist world.

Rev. Moon established direct relations and exchanges with the

communist world beginning in the early 1980s through the World Media

Association and the Professors World Peace Academy, and in the 1990s

through the International Education Foundation and the Federation for World

Peace. The Washington Times that Reverend Moon created in 1983 exposed

Soviet expansionism and made the case for the Reagan doctrine and the

Strategic Defense Initiative (SDI), both of which contributed to shifting the

balance of
power.19

Reverend Moon's efforts have been publicly recognized

by political, academic, and religious leaders including Margaret Thatcher,
Mikhail Gorbachev, Ronald Reagan and George Bush, Sr., among

others.20

Reverend Moon's approach to the communist world did more than

challenge Marxist ideology and Soviet military policy. It sought for peace

and reconciliation and was respectful of the many accomplishments of the

Soviet Union. Reverend Moon's constructive outreach to the communist

world bore fruit in 1990 when he met with Soviet leader Mikhail Gorbachev

and began to develop projects in collaboration with the Soviet government.

This included bringing hundreds of legislators to the United States to

dialogue with their political peers and to meet with leaders of U.S. industry
in order to facilitate investment in their respective republics. It also brought

thousands of Soviet young people to the United States to learn about

American culture and its underpinnings.

In 1991 Reverend Moon made a visit to his homeland, North Korea, for

the first time in more than forty years. Kim II Sung, the President ofNorth
Korea had been responsible for his imprisonment in a death camp in 1950. In

the late 1980s North Korea made Reverend Moon a target when it dispatched

Japanese Red Army operative Yu Kikimura, who included Reverend Moon

on the list of targets he was to
assassinate.21

Kikimura was apprehended on

the New Jersey Turnpike in 1989. Authorities uncovered his weapons cache
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and found the list of his intended targets. He remains in a federal prison.

Nevertheless, Reverend Moon met and reconciled with North Korean

President Kim II Sung just two years later, saying that "blood is thicker than
water."

Since that 1991 visit he has maintained an ongoing relationship with

the North. Most recently, in October 2007 some 700 women from Dr. Hak Ja

Han's Women's Federation for World Peace were invited to North Korea to

further communication and dialogue with the North.

Unification Thought's Theoretical Approach

to the Israel-Palestine Problem

Unification Thought views the Middle East conflict as a struggle of the heart,

rooted in longstanding historical errors and grievances both on the part of

Israelis and on the part of Palestinians. Wounds of the heart must be

understood, and the Unification view of history helps to facilitate this

understanding.

Rev. Chung Hwan Kwak, Reverend Moon's closest assistant, has noted

that peace has a different meaning for Reverend Moon than merely the

"absence of
war."

Reverend Moon's views resonate well with Spinoza who

maintained, "Peace is not the absence ofwar; it is a virtue; a state ofmind; a

disposition for benevolence; confidence; and
justice."

Rev. Kwak would

add that, for Reverend Moon, peace is not meant to be ephemeral. Peace is

meant to be a permanent state of being. Humankind no more needs intervals

ofwar than we need intervals of life-threatening disease.

Unification Thought's Theory of History enumerates seven laws of

creation and seven laws of
restoration.23

We will not expound here on each

of these laws, but only comment on those that are most relevant for the

insights they provide into the currentMiddle East Crisis. They are:

1 . The Law of the Horizontal Reappearance of the Vertical;

2. The Law ofCompletion through Three Stages;

3 . The Law ofDominion of the Center and the Law ofResponsibility;

4. The Law of Separation;

5. The Law of Indemnity.

The principal focus will be on the Law of Indemnity.
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The Law oj the Horizontal
Reappearance oj the Vertical

In its analysis of history, Unification Thought specifically references the

current struggle between Israel and the Arab Nations:

Conflict between Israel and the Arab nations today. . . is the reappearance of

the struggles between the Israelites and their surrounding peoples in the Old

Testament days. Accordingly, it is difficult to resolve the present-day

conflict between Israel and the Arabs merely as a political problem. When it

comes to the consummation of history in the last days, various unexpected

events happen one after another, and the world is thrown into confusion.

This is so because the various unresolved problems from past history

reappear in the present period through the work of the Law of the

Horizontal Reappearance of the Vertical. Such confusion and conflicts will

come to be fundamentally resolved only through receiving the Lord of the

Second Coming and reconciling, through God's love, people in conflicting

relationships.

The reason why God causes the events of history to reappear in the Last

Days, whereby they become fundamentally resolved, is that God wishes to

achieve two purposes: first, to recondition the six thousand year history as

though it had been developing all along without the fall, thus sweeping

away the memories of the numerous miserable events in history once and

for all; and second, to subjugate Satan completely by eliminating all

conditions for accusation by
Satan.24

The Law of the Horizontal Reappearance of the Vertical helps us to under

stand that we cannot go forward if we do not understand the past. As we

discuss the Law of Indemnity and relate it to the Middle East Crisis, we will

better understand what needs to be corrected now in order to heal and resolve

the failures of the past and the problems of the present.

Law oj Completion through Three Stages

Unification Thought explains the Law of Completion through Three Stages

as follows:

According to the Principle of Creation, the growth or development of all

things is attained through a process of three stages, namely, Formation,

Growth, and Completion. For example, plants mature and perfect

themselves through the three stages of germinating, of growing stems and

putting forth green leaves, and of blooming flowers and bearing fruit. This

law applies in history as well; often the providence of re-creation has been

carried out through a process of three stages. To elaborate, it is a law that if

a certain providential event ends in failure, that providence can be
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prolonged up to a third time (or a third stage), but will necessarily be

accomplished at the third stage.

For example, because Adam, due to the fall, failed to fulfill the purpose of

creation, God sent Jesus as the Second Adam. But since Jesus was crucified

and so could not fulfill the purpose of creation completely, God can send

the Lord of the Second Advent as the Third Adam to fulfill the purpose of
creation.25

The Law ofCompletion through Three Stages helps us to understand the

long history of conflict in the Middle East and the significance of Israel and

Palestine in particular. In Unification Theory, the Garden of Eden is a

mythic-like theme that resonates throughout Reverend Moon's teachings.

The Garden of Eden was a place where humankind could live in harmony
and in happiness with each other and with the entire created world. The land

ofCanaan, or Israel in the Old Testament, is a metaphor for Eden and was to

serve as the basis for a new Eden.

The Book of Exodus characterized the promised land of Canaan as "a

land of milk and
honey."

Later, the prophet Isaiah described a new world

where "the wolf also shall dwell with the lamb, and the leopard shall lie

down with the kid; and the calf and the young lion and the fatling together;

and a little child shall lead
them"

(Isaiah 1 1:6) Eden and Israel should not be

viewed as isolated territories in an otherwise evil or savage world. Instead,

they constitute the beginning points for God's Kingdom and a world of

peace. The tradition of living for the sake of others was to be established in

those venues, and then it could expand from Eden or Israel to all of human

kind. The three stages of initiatives to realize God's Kingdom were thus: the

Eden of the First Adam, the "land of Milk and
Honey"

that would become

Israel and receive Jesus and, finally, the "New
Jerusalem"

that will descend

from Heaven at the Lord's return (Rev. 21 :2).

Reverend Moon's teachings point to a second level of national comple

tion through three stages centering on the nation of Israel. He points to three

levels of Israel:

1 . Israel proper,

2. A second spiritual Israel, represented by Christianity on an internal

level and by the United States ofAmerica on an external level at this

time in
history.27

28

3. The third Israel, represented by Korea.

Exposition of the Divine Principle explains the relationship among these

three as follows:
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If Christ returns to Korea, the Korean people are destined to become the

Third Israel. In the Old Testament Age, the descendants of Abraham who

upheld God's Will and endured persecution in Egypt were the First Israel.

The Christians, who... carried on the providence of restoration became the

second
Israel.29

Reverend Chung Hwan Kwak, in an unpublished speech that he delivered on

September 13, 2006, explained that for Reverend Moon the three Israels are

one. Reverend Moon has spoken publicly of the need for the unity ofKorea,

America and Israel in order to realize the ultimate objective of Eden and its

successor lands and nations. Nations rise and fall in the Providence of God

according to the extent to which they realize the Providence ofGod or fail to

do
so.30

Unification Theory does not view the fact that Korea achieved

independence in 1948 and the creation of
Israel31

in 1948 as coincidental.

Along with the United States, Israel and Korea are meant to serve as starting

points of God's Kingdom. As we have already noted, the United States,
Israel and Korea are not meant to prosper by themselves. They are meant to

serve as model or pioneer nations, which can facilitate the entire world

finding human security and
peace.32

Reverend Moon alluded to the

importance of these three nations that represent Judaism (Israel), Christianity
(United States) and Unificationism (Korea) in his 1976 speech at the

Washington Monument entitled "God's Will and America":

These three
religions33

are indeed three brothers in the Providence of God.

Then Israel, the United States and Korea, the nations where these three

religions are based must also be brothers. Because these three nations have

a common destiny representing God's side, the Communist bloc as Satan's

representative is trying to isolate and destroy them at the UN

Therefore these three brother nations must join hands in a unified effort to

restore the United Nations to its original purpose and function. They must

contribute internally to the unification of world religions and externally to

the unification of the world
itself.34

Law ojDominion by the Center and Law ojResponsibility
Unification Theory teaches that God appoints central persons, such as Noah,

Abraham, Moses, and Jesus to lead God's providence for the entire world.

Likewise, God appoints central nations and religions and gives them respon

sibility reverse the errors and wrong attitudes that have been perpetrated by
previous generations of

humankind.35

Conversely, mistakes made by central
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nations and central religions have negative consequences for all nations and

religions.

Today, Unification Theory recognizes that Christianity stands as the

world's central religion. It views the United States as the world representa

tive of Christianity, and hence that both the United States and Christianity

play a central role in God's providence. This central role means that the

positive and the negative decisions made by Christianity and by America

directly affect the entire world and the Middle East in particular.

The Law oj Separation

The Bible recounts that, in order to fulfill their missions, central persons such

as Abraham first separated themselves from their familial environment to

receive God's guidance, and then with that higher insight led humankind to a

new level. In one of his first public speeches in the United States entitled

"The Formula for God's
Providence,"

Reverend Moon outlined the process

whereby God called out the providential figures whom he chose. He began

by discussing the role ofAbel:

Abel had to first receive God's love. That means, he had to come out of the

sphere dominated by Satan. Once he had won that separation from Satan,

God could love him. Having gained that position, instead of being arrogant,

Abel should have been willing to die for Cain. These three stages are the

important formula: First, the man who is willing to save the world should be

able to defeat Satan; then he must come into the love of God; and finally,

feeling the heart of God and his fallen brother, he must be willing to

sacrifice himself in place of his fallen brother, in order to relieve God's grief

and his fallen brother's grief. Only on that condition can both be taken back

to
God.36

The same principle applies to central nations. Following World War II, key

leaders in the United States and Korea should have experienced a time of

separation or a time of prayer and reflection, as should the entire Christian

world have done, as it reflected on its future course. Christian leaders should

have gone through a period of thanksgiving prayer, reflection and purifica

tion in order to recognize God for having delivered the world from evil and

to seek God's guidance. However, that did not transpire. One of the conse

quences of this was that the United Nations, that the United States played a

central role in creating, had no place for religion. For this reason, the Cold

War that, Reverend Moon explains, could have ended in 1948 was extended

until 1988 a period of forty years.
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Following the Cold War's conclusion, Rev. Moon once again

emphasized the need for the Christian world to unite and to reflect on the

future of Christianity and God's Providence. Reverend Moon separated

himself, traveled to South America, lived there in the wilderness of the

Pantanal, and he prayed and worked for unity and reconciliation between

Protestantism and Catholicism.

From Uruguay he organized hundreds of conferences for Christian

leaders and brought together Protestant ministers from North America with

Catholics from South and Central America in many symposia between 1994

and 2000. Reverend Moon's goal was not for Christians to isolate themselves

from others but to encourage reconciliation within Christianity where there

was also much pain because of the divisions resulting from the Schism of

Christianity, the Crusades, the Reformation, the Counter-Reformation, the

retraction of the Edict of Nantes, the religious wars in Britain and Central

Europe; Christian complicity in the Holocaust, in slavery, in Apartheid and in

so many other painful events that had led to oppression and profound

resentment. This process of separation followed by reconciliation and healing
would prepare Christians to reach out to the rest of the world, and to the

Muslim world in
particular.37

The Law oj Indemnity
Unification Thought explains the Law of Indemnity as follows:

The human fall refers to the fact that human beings lost their original

position and state. Restoration is the process of regaining the lost position

and state. Yet, in order to regain the original position and state, certain

conditions have to be established. The conditions for this purpose are called

"conditions of
indemnity."

The conditions of indemnity that human beings

establish are the foundation of faith and the foundation of substance.

To establish the foundation of faith means that the people must meet a leader

(central figure) chosen by God and must fulfill a certain conditional object,

centering on that leader, during a specified numerological period of

indemnity for faith. Establishing the foundation of substance means that the

people obediently follow the leader chosen by God.

When we examine history, however, we see that people in sinful

societies very seldom obeyed the leaders chosen by God; instead, most of the

time they persecuted them. Accordingly, the paths of righteous people, sages,

and saints continually turned into courses of hardship. Yet the hardships

undergone by those righteous leaders became the sacrificial indemnity condi

tions that subjugated the people of the sinful world and restored them to the
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side of God. In other words, with the hardships of righteous leaders as a

condition, God made the people repent. This is the Law of Indemnity. The

representative example is
Jesus'

crucifixion.
Jesus'

sacrifice awakened many

people in the sinful world to their sinfulness, and they
repented.38

Indemnity is necessary when people fail in the Providence of God. It is

also necessary when injustices and wrongdoings have been committed.

Indemnity serves to end God's grief, resentment and pain as well as that of

our fellow human beings. More importantly, it serves as the basis upon

which God's providence can advance. In order for conditions of indemnity to

be made, there must be a central figure who can be an object to God's heart

and who demonstrates what Unification Thought refers to as "object
consciousness"

before God. That central figure is charged with establishing

the foundation of faith and then working with a Cain figure or group to

realize the foundation of substance as the basis of establishing a foundation

to receive the Messiah.

Understanding What Has to Be Indemnified

During World War II, a great price had been paid with tens of millions of

lives being lost in Western and Eastern Europe and in the Asia Pacific

region. The Christian nations of the United States, England and France had a

grave responsibility to act in accord with their faith and seek God's voice

following the Second World War. Divine Principle maintains that it was the

time to establish the foundation for the
Messiah.40

Christians were called to

build a God-centered environment at the close of the War that would protect

and further a precious and fragile peace that had been purchased at the cost

of so many lives.

Reverend Moon's speeches have long emphasized the central role of the

United Nations in the furtherance of peace and in facilitating the presence of

God in human affairs. The UN was meant to have not only political and

socioeconomic dimensions but a religious one as well. In this way, the

United Nations should have served as the institution through which God

could have worked to realize world peace.

Reverend Moon further explains that the United States had a central role

in assuring that the UN would provide a forum for not just political but also

cultural and religious exchange. The UN was "the
child"

of U.S. President

Franklin Delano Roosevelt, and the similarities between the names "United

States"

and "United
Nations"

were not by chance. Some argue that

Roosevelt's dream was to become the first President of the UN and that he

might have done so if disease had not cut his life short. However, the UN that

emerged in 1945 afterWorld War II did not inherit the theocentric dimension
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that is reflected in the American founding documents, currency and tradition.

The United States and Christianity failed to abide by the Law of Separation

and remove themselves from the post-World War II secular surroundings,

feel the love of God and only then reach out with love to the lost brother

Cain to establish a United Nations that would afford a central value to

religion and religious tradition.

At the founding of the UN, Stalin, a world level Cain-type figure, was
accommodated41

by the United States in spite of his militant commitment to

atheism and totalitarianism. The founding documents were
"sanitized"

of any

reference to God. Religion had no role in the world body that was meant to

preserve world peace. The consequences of this would be reflected quickly in

the developments in the Middle East.

The United Nations and theMiddle East

In November 1947, lobbying efforts in favor of a Jewish State culminated in

a UN vote approving the creation of two States a Jewish and an Arab State

(Israel and Transjordan) in the region ofPalestine. While supporters of Israel

applauded the motion, there was not the same enthusiasm on the part of the

would-be
"citizens"

of Transjordan. The Palestinian identity was denied

them. Until today, this remains a source of deep resentment and no

Transjordan was ever created. Resolution 181 of November 2, 1947

supporting the creation of the two states won support in the General

Assembly with 33 nations favoring it, 13 opposing it and with 10 abstentions.

No Arab and no Muslim nation supported the
resolution.42

Israel, as the

Jewish state outlined in the resolution, was officially declared inMay 1948.

Dr. Noah Salameh, Director of the Center for Conflict Resolution and

Reconciliation maintains that the most painful aspect of the experience was

the fact that the resolution denied the existence of the Palestinian people.

Palestinians, he maintains, felt that their nation had been erased from the

earth by the United States and by the United
Nations.43

One can point to innumerable issues that have provoked the current

Middle East crisis including Western imperialism, social injustice, historical

differences, and conflicting religious and philosophical perspectives.

However, Unification Thought would argue that the principal problem was

due to the lack of the involvement of religious leaders in formulating the

United
Nations'

equation for realizing peace. This led to political brokering
rather than prayerful efforts to find a solution to the building of a Jewish
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homeland that could have buy-in from the Palestinian community and the

surrounding Arab nations.

In the midst of the Cold War Reverend Moon described the polar

division of the world as one that, in essence, was characterized by the

struggle over "God or no
God."

In an extemporaneous portion of a speech

that Reverend Moon delivered at the inauguration of the Universal Peace

Federation as the Abel United Nations on September 23, 2007, he again

characterized today's difficulties as an extension of the God or no God

struggle. The issues in the theism versus atheism debate of today are less

strident than in times past when Marx described religion as an opiate; Lenin

referred to religion as "spiritual
booze;"

Stalin and Khrushchev undertook

systematic campaigns to level Orthodox cathedrals or transform them into

museums; and when Mao waged a war on Confucius during his Cultural

Revolution of the 1960s. However, although the tone of religious intolerance

of communism may have been altered, religion still remains marginalized in

most societies including the discourse of the United Nations itself. Religion

is seen as a venue for people being baptized, married or buried. Churches,

mosques or synagogues are buildings where people go occasionally to find

inner solace in the same way that others might find such solace by listening
to Debussy. In modern culture, religion resigns itself to a secondary role vis

a-vis other perspectives that can
"justifiably"

be used in assessing

phenomena.

For decades, Reverend Moon has spoken of both the potential and of the

limitations of the United Nations. Because of the secular underpinnings of

the UN, problems are studied by that body only from a political, economic,

and social justice perspective. Since its founding there has been no interest in

seeking the insights of the world's great religions. Since 1998 Reverend

Moon has called upon the United Nations to establish an Interreligious

Council that he refers to as the "UN Peace
Council"

that would have genuine

decision-making power on a level similar to that of the extant Security
Council44

and "that will not speak for the interests of a particular nation, as

the existing UN representatives do but that will truly work for the welfare

and peace of humanity from an interreligious and universal A

modified and less powerful model of this proposal is currently being

explored at the UN. The General Assembly expressed support for a proposal

for a Religious Council in the
61st

Session, based on Reverend Moon's

recommendation of 1998. The dismissal of religion by the United Nations

since its beginning helps to explain why the creation of
Israel was handled in

such an insensitive manner.
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Reverend Moon has often said that God wanted to have Africans come to

America so that America could be a nation that could represent the world.

However, he said that the way that Africans came was not what God wanted.

Likewise, Reverend Moon believes that the creation of Israel was

providential; however, the Unification Theory of History would suggest that

the way that Israel was created was not in accord with what God desired.

The Role that Religion Could Have Played in the Two States Policy oj the UN

Let us consider how in 1947 a UN Peace Council ofReligious Leaders might

have prayerfully looked at the call for the creation of a Jewish State in the

Middle East. Let us especially consider how Unification Thought might have

informed that Council and indeed would inform it today.

Unification
Theory46

is an inclusive thought. It does not see any of the

major religions as evil or satanic. Although Unificationists maintain that

Reverend Moon plays a critical role in human salvation, they believe that

God has worked through the different faiths in history and maintain that God

continues to work through those faiths, and principally through the three

Abrahamic faiths ofChristianity, Judaism and Islam.

Unification Theory also recognizes that God has worked through non-

Abrahamic faiths Confucianism, Hinduism, Sikhism, the Baha'i faith, and

Taoism. It recognizes that God has worked through men and women of

conscience who might not be
believers.47

Hence, Unification Thought calls

for an inclusive approach in the UN Peace Council that would bring together

all of the great faiths. Each faith has its own strengths, and those strengths

can help to address the world's problems.

If it had been established in 1945, the UN Peace Council would have

brought together key religious leaders to inform and provide guidance to the

UN on numerous problems. In the Unification view, these leaders would not

represent their home countries nor should they necessarily be appointed by a

head of state. Unification Thought would also emphasize that those invited to

join the Council would not come merely representing the faith with which

they were affiliated. Their desire and commitment would be to be humble, to

be sensitive to each other's voices and to seek the voice of the Creator in

prayer, in meditation and in dialogue with each other. They would strive,

through prayer, meditation and dialogue, to understand God's particular love

and appreciation for each of the faiths represented in the Peace Council.
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How Unification Theory Would Contextualize the Peace Council's Handling oj
the Israel-Palestine Crisis

Understandably, the representatives of the different faiths in the Council

would address the Israel-Palestine issue in differing ways based on their

teachings and on their spiritual inspiration. Unification Thought would begin

by trying to understand God's heart and the heart of the grieving parties in

the conflict.

The God of Unification Thought, referred to as the Original Being, is a

God of Heart. The God of Unification Thought is not almighty in the same

sense that God is perceived as almighty in some circles. When God created,

he sacrificed an aspect of omnipotence and became not an autonomous God

but a relational God whose fulfillment was dependent upon the eventual

perfection or spiritual maturation of his children. Reverend Moon speaks

emphatically on this subject:

Ifwe ask Him, 'God are you not
omnipotent?'

He will answer, T am omni

potent but not when it comes to
love.48

He has also observed, "There has been no one who sought to understand, by

digging into the root cause ofGod's grief after the Fall, what the relationship

between God and human beings is, and how the supposedly all-knowing and

all-powerful God became so
impotent."

Reverend Moon also maintains that God would find no joy in

condemning or in punishing humankind:

Today Christianity pronounces, 'God is the holy, all-knowing, and

omnipotent being, and the Judge who sits on His throne as the righteous

Lord of Judgment who judges all
people.'

Do you like judges? If a judge

serves for ten years, he will get sick and die; if he does not die, he will at

least become seriously ill. If he does not get sick, he is a fake. Judges

sometimes pass death sentences and yet their verdicts cannot always be

right. There are many different ways of seeing the situation and still their

judgments decide whether someone lives or dies. It is a serious matter.

Judgment from the human perspective of universal laws often misses the

true mark in light of universal law. For this reason, a righteous person

would get sick after being a judge for ten years.

He teaches that God wishes human beings to love one another and not to

judge.

Unification Thought maintains that the solution to the problems of the

world can only be resolved once humankind comes to resemble the Original

Being. Ever since the Fall, God could not have a full partnership because

fallen humankind did not resemble God. Nevertheless, exceptional human
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beings have had profound insights into God's heart. We are reminded, for

example, of Dr. Martin Luther King, Jr. and his powerful commentary on

how he would respond to the adversity of his detractors:

Nonviolence means avoiding not only external physical violence but also

internal violence of spirit. You not only refuse to shoot a man, but you

refuse to hate
him.51

Such perspectives can be fostered by coming to view others as God's

children, and this has especially been achieved by those who have cultivated

a prayerful mind.

Unification Thought would advocate a spiritual framework in which

members of the Council would be reminded that each person whom the

members encounter is the descendant of a lineage that includes people who

have been striving to live in a public way. What would the God who knew

our parents, our grandparents, our great grandparents, and, above all, our first

parents feel towards each of us? As a loving Parent, God would surely want

to recall the special things that each of our forefathers had done when he

looks upon us. The UN Peace Council would encourage its religious

representatives to inherit their heart of sincere love and tears. With that heart

they could touch others and find the way through moments of impasse. The

most important thing is to find one's way to God and become more God-like;
it is not a matter of the path by which one does so. Thus all faiths have

produced holy men and women and can be respected as paths to the
Creator.52

In accord with the Unification Thought, the UN Peace Council would

foster appreciation for each faith, not so much because of doctrines but

because of the sincere intent of its founders and saints to reach God. The

object consciousness stressed by Unification Thought would thus foster

gratitude on the part of the Council towards all who have worked in order to

render dignity to God and to humankind. This object consciousness, we can

anticipate, would also inform the ways in which people might view particular

political circumstances. Let us now turn our attention to how the Council

might have addressed the Israel-Palestine Issue and let us try to understand

the special things in God's memory that would have allowed a UN Peace

Council to look at both the Jewish and the Arab people with deep love and

long for their reconciliation.
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Why God Loves Islam and theArab People

There is an unfortunate part of Genesis that we need to consider when

studying Abraham's family. Because Abraham's wife Sarah was unable to

give birth to a child, she offered him her female slave Hagar (Gen. 16:2).

Hagar bore a son for Abraham who was named Ishmael. God, nevertheless,
had promised that one day Sarah would also give birth to a son. Indeed, she

did give birth to her son Isaac approximately thirteen biblical years after the

birth of Ishmael.

Once Isaac was born, Genesis records that Sarah felt jealousy toward

Hagar and, once Isaac was born (Gen. 21:1-7), she asked Abraham to send

away Hagar and Ishmael (Gen. 21-8-11). Abraham was not pleased with

Sarah's insistence; however, God told Abraham to abide by Sarah's request.

(Gen. 21:14) He comforted Abraham by saying that a great nation would rise

up from
Ishmael'

s lineage (Gen. 21:12-14).

While Ishmael certainly struggled because of this abandonment, he did

not fully separate from Abraham and Isaac. According to Genesis, Ishmael

and Isaac together prepared Abraham's burial (Gen. 25:9). Later Ishmael

betrothed his daughter Basemath in marriage to Isaac's son Esau (Gen.

36:3).
53
God must have been moved by Ishmael's unswerving loyalty to his

father and by his love for his favored brother Isaac. Ishmael is someone

whom we all should be able to admire, as a victor over resentment.

However, what impact might the painful rejection that we have

recounted have had upon Ishmael or upon his descendants? In her book A

History of God, author and religious scholar Karen Armstrong argued that,

until Mohammed, Arabia suffered from a sense of inferiority, from a lack of

love because God had never blessed the children of Ishmael with a revelation

untilMohammed appeared:

There was... a widespread feeling of spiritual inferiority. Those Jews and

Christians with whom the Arabs came in contact used to taunt them for

being a barbarous people who had received no revelation from God. The

Arabs felt a mingled resentment and respect for these people who had

knowledge that they did not. Judaism and Christianity had made little

headway in the region, even though the Arabs acknowledged that this

progressive form of religion was superior to their own traditional

paganism.54

In Unification Thought, Ishmael and Esau stand as Cain-side figures who

could only receive God's direct blessing through their younger brothers.

Divine Principle teaches that this was finally achieved by the reconciliation
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of Esau and
Jacob.55

This course of indemnity was prolonged from Ishmael

and Isaac to Esau and Jacob, not because of Ishmael, but because of Sarah's

request that Abraham send Hagar and Ishmael away (Gen. 21:8-11).

Unification Thought would argue that something needs to be indemnified by

the physical and spiritual descendants of Sarah (that is, Jews and Christians).

Hagar must have been a great spouse and a great mother. Due to her

mistreatment at the hands of Sarah (Gen. 21:6) and her abandonment by

Abraham, she stood in the position to hate
Ishmael'

s father and his brother

Isaac. To some extent,
Ishmaels'

loving heart towards Isaac and towards

Isaac's sons must be due to the fact that Hagar taught her son to love his

father Abraham even though he had abandoned them. If that is God's

memory of Hagar and Ishmael, the ancestors of the Arabs and of Islam, it

would seem that it should also be a most cherished memory that members of

the U.N. Peace Council would want to harbor as they pondered the future of

the Middle East.

There are many reasons to be grateful to Islam and the development that

resulted from it. Because of Islam, monotheism was established in Arabia,

which prior to that time was deeply torn by social disorder and the struggle

amongst clans. Because of Islam, Western civilization was preserved during
the so-called Dark Ages. The writings of Aristotle were preserved only

because of the great Islamic scholarly tradition and the efforts of figures such

as Averroes and Avicenna.

Islam sees itself as an outgrowth of the Judeo-Christian tradition; it is a

brother faith to Judaism and Christianity. Islam does not support forced

conversion of those who are believers. Islam teaches that that God has a

place in his heart for Christians and Jews.

Islam recognizes that, of the ninety-nine names of God, the most

important of these is that God is compassionate. Muslims in accord with

God's tradition are meant to be merciful and those of us who have been

blessed to work with Muslims have witnessed this trait in them on many

occasions. Islam has the ability to generate love and compassion, as

demonstrated by the life story ofMalcolm X and his recounting of how the

love and care that he felt from a white Muslim in Mecca changed his attitude

toward whites in general. Islamic leaders can play a powerful role in the

furtherance of peace in the U.N. Peace Council.

The West and Islam-A Unification View

The West has showed a lack of sensitivity to the Arab world, especially in

the
20th

and
21st

century. This was particularly manifested by the way in

which Israel was established in the Middle East following the Second World
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War. Although the need for a Jewish state was evident (based upon the

horrors ofWorld War II), the Western powers failed to seek sufficient input

and counsel from the newly emerging Arab states when they took steps to

create the State of Israel.

In 1947, like Abraham, the United Nations chose the descendants of

Sarah and paid little heed to the voice of the descendants of Hagar. In

Modern Times (1983), British historian Paul Johnson notes that the creation

of Israel was largely a product of the great powers, particularly the United

States (with Great Britain having serious reservations):

David Niles, the passionately pro-Zionist presidential assistant, testified:

"There are serious doubts in my mind that Israel would have come into

being if Roosevelt had lived. Truman was politically much weaker. He felt

he had to have the Jewish vote to win the 1 948 election. He was genuinely

pro-Zionist too, and distrusted the Arabism of the 'striped-pants
boys'

in the

State
Department.'"

In the event it was his will which pushed the partition

scheme through the UN (29 November 1947) and recognized the new

Israeli state which Ben-Gurion declared the following May. There were vast

forces against
it.56

Johnson writes about the extent to which the founding of Israel was overtly
political. He notes that even the Soviets saw the creation of Israel as

opportune in 1947, seeing it as a way in which to divide and reduce British

influence in the Middle
East.57

A UN Peace Council could have worked for a

solution based not on political expediencies but rather on heart.

How Unification Thought's Theory of historyMight have

Encouraged the UN Peace Council and the United Nations to have

a Proper Perspective on the Creation of Israel

God needed the re-establishment of Israel in order to honor the sacrifices

made by the chosen people throughout history and in order to cleanse,

forgive and forget the
past.58

God would surely have wanted Israel to be re

established with the support of all the nations of the Middle East and with the

wholehearted support of the Christian world. Unfortunately the United

Nations had no vehicle to seek Divine counsel. Israel was created in such a

way that there were clear winners and clear losers.

In today's world, approximately two-fifths of the world's population

subscribe to one of three Abrahamic faiths: Judaism, Christianity, and Islam.

An examination of history, particularly in the light of Unification Thought,
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reveals a painful process that led to the birth of Israel. At the very origins of

Judaism is the noble patriarch Abraham, the man who pleaded to God (who

had already spared his nephew) for the strangers of Sodom and Gomorrah

whom God prepared to destroy. At the origin of Judaism is Jacob, who risked

his life to reconcile with his brother Esau who had once wished to kill him.

After his twenty-one years in exile in Haran, Jacob pleaded with his brother

Esau to accept his gifts, telling him, "Truly to see your face is like seeing the

face ofGod -

since you have received me with such
favor."

(Gen. 33:10). At

the origin of Judaism is the widow Tamar who risked her life by seducing her

father-in-law in order to continue the line of Judah. From that relationship,

Perez would be born and Jesus would be connected to the line ofPerez.

The providential path of the Jewish people has included slavery in Egypt;

the Capture and disappearance of ten of the twelve tribes of Israel; the

Babylonian Captivity; the wholesale massacre of Jews at the hands of the

Romans in 70 A.D.; the second Diaspora following the destruction ofRome;
the Christian indictment and persecution of the Jews as "Christ

Killers"

in

Europe; the victimization of the Jews during the Crusades; the Inquisition;

the Pogroms and the Holocaust.

Jesus himselfwas raised up from the Jewish people, and he wept deeply
for Jerusalem because of his discovery ofGod's profound love of the people

of Israel:

O Jerusalem, Jerusalem, which killeth the prophets, and stoneth them that

are sent unto her! how often would I have gathered thy children together,

even as a hen gathereth her own brood under her wings, and ye would
not!"

(Luke 13:34).

If the Christian, Jewish and Muslim leaders of the Peace Council could

have inherited
Jesus'

heart for Israel and Abraham's love for Israel, then

could they not have found the way to establish a Jewish Homeland that

would be a source of pride for all faiths for Judaism, Christianity, and

Islam in particular?

Unification Thought emphasizes that the Jewish people were chosen to

receive Jesus as the Messiah and to be his most intimate followers. However,

unfortunately that did not occur two thousand years ago, due to the failure of

John the Baptist, who, while recognizing Jesus, never became his disciple.

Yet this failure should not remain a source of accusation. Rather, to indemni

fy this failure, in December 2003 Reverend Moon had a special coronation

ceremony for Jesus as King ofKings in Jerusalem. The event brought togeth
er Christians, Jews, Druze, and Muslims. Without an Israel, this national

level event would not have been possible. Jews and Jesus must be reconciled,
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according to Reverend Moon. Israel, the land where Jesus walked, preached

and gave his life, serves as the venue where reconciliation can occur.

Practical Proposals for Resolving the Problems of theMiddle East

Unification Thought's Theory of History emphasizes that all things must be

realized through a process of development through stages. Therefore, steps to

create conditions for peace will necessarily precede its final realization. An

environment for interreligious cooperation and dialogue will be needed as a

foundation before it will be possible to implement the Two State Plan that

should have been realized in 1947 and 1948. That environment should

include:

1. Creation oj a United Nations Peace Council Centered on Religion

This would be the most important contribution that could be made to further

peace. As noted, it should have been in place when the deliberations on the

creation of a Jewish State were brought to the UN immediately following the

end of the Second World War. We have already elaborated on its

significance and its possible modes of operation and we will not elaborate on

them further here. Suffice it to say, that the process for the Creation of Israel,

according to Unification Theory, should have been informed by the prayerful

guidance of a UN Peace Council.

2. Creation oj a Peace Zonejor the Holy Places in Israel that Would Be

Overseen by the United Nations and Supported by the UN Peace Council

The holy places of Israel represent key sites for all the Abrahamic major

faiths. In the Holy Lands we are said to have the place where Abraham

offered his son, where the Temple was constructed in accordance with God's

directive, where Jesus was crucified, and where Mohammed ascended to

Heaven. Because of the significance that these sites hold, there have been

numerous conflicts including seven major crusades that perpetrated great

suffering across Europe and in the Holy Land. Most recently we witnessed

the second intifada when Israel leader Ariel Sharon visited the Temple

Mount/Al-Haram Al-Sharifmosque and Muslims felt disrepected.

In his speech at the United Nations on August 1 8, 2000 Reverend Moon

proposed the creation of peace zones in areas of conflict and Jerusalem

numbers among the most contested cities in the world. He outlined the

following plan:
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I propose today that the United Nations and religious leaders join their

hearts and work to create peace zones in areas of conflict. Whether the

disputed borders pass through rivers, mountains, fields, or the sea, we can

create buffer zones or peace zones along these borders.

These zones could be governed directly by the United Nations, and

people from around the world dedicated to the establishment of peace will be

allowed to settle in these zones. The United Nations will be responsible to

provide guidance to those living in these areas so that they come to embody

the founding ideals of the United Nations and comply with its declarations

for peace. These peace zones will be havens that exist for the sake of peace,

prosperity, and reconciliation.

This proposal resonates with the original guidelines that had been

established by the UN Resolution 181 ofNovember 2, 1947 that stipulated:

The City of Jerusalem shall be established as a corpus separatum under a

special international regime and shall be administered by the United

Nations. The Trusteeship Council shall be designated to discharge the

responsibilities of the Administering Authority on behalf of the United

Nations.60

This arrangement was to have been in force for at least ten years; however,

because of the Arab attack on Israel immediately following independence,

Israeli leadership viewed this portion of the Resolution as null and void.

Israel's claim to all of Jerusalem became even further entrenched following
the Six Day of

1967.61

This proposal of a special sovereignty over Jerusalem remains very

controversial. However, in the peace negotiations between Israeli Prime

Minister Ehud Barak and Palestine Authority Leader Yassir Arafat, Prime

Minister Barak was prepared to accept compromise and share the sovereignty

of Jerusalem with the Palestinians.

If, in such a case, Jerusalem was overseen by the United Nations during
at least a certain period as was originally planned, this might create an

environment that could further dialogue and peace. The fostering of inter

religious exchange and dialogue amongst the three faiths might be done

through conferences in Jerusalem that could inspire interreligious coopera

tion. For instance, a common annual religious observance honoring Abraham

as Patriarch of all of three faiths could contribute to exchange and

communication among the key faiths of Israel.
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3. Creating Venues where the Law oj Correlativity and the Law oj Give and

Receive Action can Deepen Ties amongst Muslims, Christians and Jews.

The process of finding an initial and eventually a deeper, common purpose

is a fundamental dynamic in human relations. The process of finding

correlativity that serves as the base for Give and Receive Action is something

that each of us experiences when we find ourselves in the presence of

strangers. We sit down and have breakfast with someone at a Conference and

explore things that we share in common. Ifwe studied at the same university;

ifwe share a common hometown; if we happen to have common childhood

friends; if we have a common hobby or share similar research interests; that

already establishes a basis upon which we can expand our communication

and our sharing of ideas on a broader scale.

Reverend Moon has initiated a variety of projects that support such

efforts in the Middle East, including the Religious Youth Service,
WANGO'

s Play Soccer; Make Peace, the Middle East Peace Initiative, and

the publication of World Scripture. He has been encouraging marriages

between couples of different faiths. All these are venues through which

people of different backgrounds can begin to communicate, find common

values and learn to collaborate together.

At a recent event at the University of Bridgeport, Dr. A. T. Ariyaratne,

Gandhi International Peace Prize Recipient, described a project that he had

pursued of roadbuilding in Sri Lanka and made the observation: "We built

the road and the road built
us."62

Projects that are meant to jointly address

concrete issues at the same time create venues that can "build
us."

4. Creating a Peaceful Environment without Fear oj Terrorism

Over the last decades, suicide attacks have become a tactic in the Middle

East Conflict. People give their lives in such attacks in expectation of an

eternal life of bliss that will result from their suicide attack. But do suicide

bombers who kill innocent people actually enjoy the bliss of Paradise in the

spiritual world?

Unification Thought has much to teach about preparing for the hereafter.

For one thing, it clarifies the role that the cultivation of heart plays in

spiritual growth. It stresses the need to use this earthly life to develop a

peaceful and loving heart. This is done by doing positive acts of service and

by living for
others.63

Unification Thought's Theory ofOriginal Nature stresses that
the goal of

spiritual growth is to resemble God. This implies the unity ofmind and body,

unity of husband and wife, and unity of parents
and children centered upon
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devotion to God's heart and desire. We come to resemble God through

achieving the four great realms heart: the heart of a child who has been fully
loved by parents; the heart of a sibling who experiences the kindred love of

brothers and sisters; the heart of a spouse who enters into a complete, eternal

loving relationship with his or her spouse; and finally the heart of a parent

who through loving his own children comes to understand how God loves

him or her.

The process of resembling God has the family the school of love as

its basis, rather than an act of violence. It is not achieved by indiscriminate

suicide attacks that can claim even the lives of newborns. Random suicide

and attacks of terror upon innocents contradict the call for compassion, love,

human-heartedness and mercy that is taught in Islam, Christianity,

Confucianism, Buddhism and all of the great faiths. Reverend Moon would

encourage religious leaders in the UN Peace Council to pray and even to fast

to determine whether or not those who opt for suicide attacks on random

targets will find themselves in a blissful Heaven or in shameful misery in the

spiritual world.

Conclusion

We have introduced concepts from Unification Thought that can contribute

to conceptualizing and resolving the Middle East conflict. When

implemented through the work of the Universal Peace Federation and

eventually, through the work of a UN Peace Council that brings together the

leaders of the great religions, we believe that a lasting solution can be found

for the problems facing the Middle East today.
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BLESSED ARE THE PEACEMAKERS:

ALBERT SCHWEITZER AS EXEMPLAR

Mark D. Isaacs

What is a peace-maker? What is a peace-builder? What does a

"peacemaker"

look like? Whatever these concepts might mean to

an array of individual thinkers and theologians, we can probably

all agree that peace-building and peace-making are saintly activities.

For nearly two thousand years, in the Western Church tradition, the

Roman Catholic Church has lifted up certain individuals and memorialized

their lives with the title
"Saint."

In the Roman Catholic Church there are

currently more than ten thousand saints and beatified
people,1

including St.

Francis ofAssisi (1
181-1226),2

St. Teresa ofAvila (15 15-1
582),3

St. Augustine,

Bishop ofHippo
(354-430),4

and St. Bernadette ofLourdes
(1844-1879).5

Periodically, even for non-Roman Catholics, it is spiritually edifying and

fruitful to study and to reflect on the lives of these great
saints.6

Not that they

intercede for us, but that they might provide an incarnational example, and a

witness, for what serving God looks like in our time, in our place, and in our

world.

As the Lutheran Augsburg Confession (1530) states, "it is also taught

among us that saints should be kept in remembrance so that our faith may be

strengthened when we see the grace that they received and how they were

The Rev. Mark D. Isaacs, D.Min., Ph.D., is a called and ordained Lutheran pastor, an

Ambassador for Peace, and Assistant Professor ofMinistry and Management at the
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sustained by faith. Moreover, their good works are to be an example for us,

each of us in our own
calling."7

Thus, saints can provide us with a concrete

example not just a vague abstract and ethereal ideal of what serving God

and humankind would look like in the real world.

An Exemplarfor Our Time

Such an exemplar, such a
"saint,"

that

"should be kept in
remembrance"

among us

is Albert Schweitzer (January 14,
1875

September 4, 1965). In 1947 Life magazine

called Albert Schweitzer, "the greatest man

in the
world."8

Two years later TIME

magazine wrote that he was "one of the most

extraordinary men of modern
times."9

TIME

added, Albert Schweitzer was "one of the

world's great
humanitarians,"

and he leaves

"a life of achievement behind him which few

contemporary men can
equal."10

Winston

Albert Schweitzer

(Photo: Nobel Peace Prize

Committee)

Churchill (1874-1965) called him, "a genius

of
humanity."11

John Gunther (1901-1970)
wrote that Schweitzer was, "a universal man

in the sense that Leonardo Da Vinci (1452-1519) and Johann Wolfgang von

Goethe
(1749-1832)12

were universal
men."13

Albert Einstein (1879-1955) wrote of him, "nowhere have I ever found

such an ideal union of goodness and passion for beauty as in Albert
Schweitzer."

Einstein added, "He is the only Westerner who has had a moral

effect on his generation comparable to Gandhi. As in the case ofGandhi, the

extent of this effect is overwhelmingly due to the example he gave by his

own life's
work."14

Schweitzer biographers George Marshall and David

Poling wrote, "He is one of the personalities of this century who has almost

become a
myth."15

Albert Schweitzer was also held in high esteem by the academic

community. From 1920 to 1959, he was awarded honorary doctorate degrees

from the universities of Zurich (1920); Prague (1927); Edinburgh (1929);

Oxford (1932); St. Andrew (1932); Chicago (1949); Marburg (1952);

Kapstadt (1953); Cambridge (1955); Minister (1959), and Tubingen
(1959).16

In addition to these, Schweitzer declined a host of additional honorary
degrees.
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"Albert
Schweitzer,"

drawing by
Arthur William Heintzelman

(Library of Congress)

Despite his repeated ef

forts to disavow hero-worship
status and to reject the saint

label, during his own lifetime,

many regarded Albert

Schweitzer as a living saint.

Sadly, today, despite being an

international celebrity during
his own lifetime, outside of a

small loyal circle of special

ists and
admirers,17

Albert

Schweitzer is largely forgot

ten. This is unfortunate. In

this postmodern era of narcis

sistic
pop-culture,18

the self-

destructive anti-hero, and re

lentlessly critical and negative
news,19

there are very few

genuine moral exemplars and

heroes to inspire and provide

role models for faith and

praxis.

What is a peace-maker?

What is a peace-builder? Albert Schweitzer is a man a true saint who

provides a clear and concrete example of the meaning of these ideals.

The End of the World

In his summa as a scholar, historian, and cultural critic, Jacques Barzun

wrote From Dawn to Decadence: 500 Years of Western Cultural Life, 1500

to the Present (2000). In this book Barzun discerns a brilliant period of

creativity around the turn of the twentieth century. This was the period in

which Albert Schweitzer came of age. Then came the catalyst that

accelerated and intensified the tendencies leading to decadence: "The blow

that hurled the modern world on its course of self-destruction was the Great

War of 1914-1918. When its sequel broke out in 1939, the earlier conflict

was renamed the First World War in deference to the
Second."

In the wake of the senseless slaughter in the trenches of France, and on

the beaches of Gallipoli, a deep sense of absurdity, nihilism, and futility
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swallowed up culture in the West. According the Barzun the Zeitgeist of the

age and "the root principle is 'Expect
nothing.'"

In the West during this time,
constructivism became destructivism. There was a cataclysmic collapse of

authority and manners. There was a return to primitive elements of sensation.

Anti-heroes and anti-art became the norm and standard. And, there was a rise

in indifference to clear meaning accompanied by violence to the human
form.21

Tragically, the First World War was merely the prelude to a greater

slaughter. During the twentieth century, governments and rogue regimes

killed an estimated 174 to as many as 430 million
people.22

In stark contrast,

the same generation that produced the anti-human demonic mass murderers

of Vladimir Ilyich Lenin (1870-1924); Joseph Stalin (1878-1953); Mao Tse-

Tung (1893-1976); and Adolf Hitler (1889-1945) also produced Albert

Schweitzer (1875-1965). A man of peace and non-violence, Albert

Schweitzer is the total antithesis of those who sought to remake the world via

war, violent revolution, genocide, terrorism, and the killing fields.

The Remarkable Life ofAlbert Schweitzer

Albert Schweitzer was a complex, astonishing, and multifaceted man.

Indeed, he was a true polymath. He was a provocative theologian and New

Testament scholar; a gifted organist, musicologist, and a Bach
scholar;23

a

philosopher; a tireless peace activist, a humanitarian; and above all, a

missionary-physician who served for more than fifty years in the African

jungle. Jacques Barzun called Schweitzer, "a Renaissance man of our

century."24

Schweitzer, born in Kaysersberg, Alsace, [then Imperial Germany, now

Haut-Rhin departement, France] was reared in the atmosphere of the bi-

national Alsatian culture which offered the best of Franco-German

civilization. Perhaps because of his background, he never allowed himself to

become submerged in narrow and shallow nationalism. Kurt Bergel reminds

us that "aggressive nationalism is possible only when a person possesses a

national will-to-live, and has not yet become ethically aware of
others."25

As a theologian, armed with a Th.D., from the University of

Strasbourg,26

Schweitzer composed revolutionary books on Jesus Christ and

St. Paul, including The Quest of the Historical Jesus (1901,
1913);27

Paul

and His Interpreters (1911); The Psychiatric Study ofJesus (1912); and The

Mysticism of Paul the Apostle (193
1).28

His encyclopedic Quest of the

Historical Jesus (1906, 1913) is considered by scholars to be one of the most
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influential works on the challenge of the historic
Jesus.29

Indeed, because

Schweitzer's Quest of the Historical Jesus contains an elaborate and

exhaustive survey of the findings of past historic Jesus scholars, his book has

been the literal starting point for generations of serious
Jesus'

quest scholars.

In addition, the theologian Dr. Schweitzer was also a called and ordained

Lutheran minister and a seminary professor. In this function he preached

sermons and functioned effectively as pastor of St. Nicholas Church in
Strasbourg30

while also serving as principal of the Theological College of St.

Thomas in
Strasbourg.31

As a philosopher, in 1899, Schweitzer earned his Ph.D. at the University
of Tubingen, when he published The Religious Philosophia of Kant, a

scholarly treatise on the ethics of Immanuel Kant (1724-1804). He went on to

develop his own philosophy of ethics in The Philosophy of Civilization

(1923).
32
The Philosophy ofCivilization is a comprehensive historical review

of ethical thought leading to Schweitzer's own original contribution of

"Reverence for
Life."

As he did with The Quest for the Historical Jesus

(1906,
1913),33

his Philosophy of Civilization Schweitzer presents a

comprehensive survey of ethical thinking from Socrates (c.470-333 B.C.) to

Henri-Louis Bergson (1859-1941). With this survey, Schweitzer then argues

that no thinker of the past has offered a workable system of ethics. For

Schweitzer, classical Western systems of ethics are either too formal or too

narrowly utilitarian. For example, with his criticism of Immanuel Kant, he

states that his system of ethics is based on the narrow relationship between

man and man instead ofworking out a broader ethical system between man

and the entire creation. With this argument, we see the central position in

which life has in his
thinking.34

He argued that only an ethical system

Fig. l: Cruciform Life and Thought ofAlbert Schweitzer

Th.D.

Historical Jesus Studies

Ph.D. Theot

*

y
4- Reverencefor Life - Praxis M.D.

Organist

J.S. Bach Scholar



124 journal of Unification Studies

founded on the universal concept of Reverence for Life could provide an

effective ethical basis for the world.

A Shocking Decision

At age thirty, at the height ofhis fame as a scholar, musician, theologian, and

philosopher, Schweitzer stunned his family and friends by announcing he

would attend the University of Strasbourg to become a medical doctor with

the intention of going on to serve as a medical-missionary in
Africa.35

His

decision to go to Africa was the product of at least two major inspirations.

First, as a young boy, Schweitzer was deeply moved by a statue of a proud

and noble young African man in nearby Colmar, Alsace. The great statue, by
Frederic Auguste Bartholdi

(1834-1914),36

was located on the Champs de

Mars. It was destroyed during the Second World War. Only the noble head
remains.37

Brabazon explains that because the Bartholdi statue "touched

strong romantic cords in the boy's
nature,"38

he visited the statue again and

again.

This Bartholdi statue in Colmar fascinated the

young Albert Schweitzer.

Second, his decision was the product of religious meditation. Schweitzer

had pondered the meaning of the parable ofDives and Lazarus (Luke 16:19-

31) and its application to his times. He concluded that Dives represented

opulent Europe, while Lazarus, with his open sores and suffering represented

the poor and sick people of Africa. He later explained, "I wanted to be a

doctor so that I might be able to work without having to talk. For years [as a

pastor, preacher, and scholar] I had been giving myself [to the world] in
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words... this new form of activity would consist not in preaching the religion

on love, but in practicing
it."39

Indeed, as a true son of high Classical German Liberal
Protestantism,40

he sought to live out his life of faith in an ethical and moral manner in

service to others. Hence, in 1913, after his graduation, Schweitzer traveled to

French Equatorial Africa with his new wife, Helene
Bresslau,41

to build a

hospital and practice medicine. There at Lambarene, French Equatorial

Africa [now the Republic of Gabon], he became the hospital's architect,

builder, director, and chief medical
doctor.42

Schweitzer published his

memories of his life and activities in Africa in several fascinating books,

including On the Edge of the Primeval Forest (1920), More from the

Primeval Forest (1931), From MyAfrican Notebook (1938), and The Story of

My Pelican (1952).

In 1953, for his selfless humanitarian efforts, and for his writings and

teachings on Reverence for Life, he was awarded the Nobel Peace
Prize.43

In

a typical Schwetizerian act, he used the $33,000 Nobel Prize cash award to

build a leper colony at his hospital in
Lambarene.44

At this point, while he might have chosen the quiet life of retirement,

Schweitzer explained, "They gave me the Peace Prize I don't know why.

Now I feel I should do something to earn
it!"45

Thus, after receiving the

Nobel Peace Prize, he became an advocate for world peace. Working with

Albert Einstein and Bertrand Russell (1872-1970) he was an outspoken and

effective opponent of nuclear
testing.46

While serving in Africa, Schweitzer continued to write books and letters.

Through his letters he maintained a network of influential friends and

supporters in Europe and America. For example, over the years, he

maintained an extensive correspondence with Martin Buber, Albert Einstein,

Bertrand Russell, Mahatma Gandhi, Jawaharlal Nehru and many other

influential leaders and intellectuals. Occasionally Schweitzer returned to

Europe to perform organ concerts to raise money for his hospital. He

faithfully served the people in Lambarene for more than fifty years, until his

death in 1965.

"Ehrfurchi vor dem
Leben:"

His Philosophy of Peace

Despite a litany of astonishing personal and professional
accomplishments in

four major disciplines (theology, philosophy, musicology, and medicine),

Schweitzer believed that his single greatest contribution to humankind was

his precept of Reverence for Life (Ehrfurcht vor dem
Leben).41

The wars,
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systematic mass murders, and wholesale slaughter of civilians during the

twentieth century are an expression of total contempt for the dignity and life

of mankind as well as rebellion against God. Albert Schweitzer, far from

being naive or idealistic, challenges indeed he demands that we readjust

our thinking to a higher and more noble way, i.e., world peace based on

Reverence for Life.

In 1946, in the wake of the horrors of the Second World War, Kurt

Bergel, a disciple of Albert Schweitzer, wrote, "The very things they have

been taught to do in wartime will now again be considered crimes. In war life

is no longer a value in itself. The soldier has been conditioned to desire the

death of his enemy as much as the preservation of the life of his compatriot

and ally. When the categories of friend and foe alone determine the value of

life, a cynicism toward it will often become the permanent attitude of many

people after the
war."48

One of the psychic costs ofwar and mass murder is

that it devalues human life. It not only ends the life of the victim, but it

debases the soul of the victor. In the wake of the horrors of the twentieth

century, what the world needs is more than a psychological readjustment, but

"a general re-evaluation and reaffirmation... of basic human attitudes and

philosophies."49

On Total War

At this point we need what Thomas Kuhn called a "paradigm
shift,"50

away

from the old Statist model of total war to a new truly humane world-view

that promotes life, love, respect, and harmony among all people. Austrian

Economist Ludwig von Mises (1881-1973) wrote that while, "Statolatry
owes much to the doctrines ofG.W.F. Hegel (1770-1831)51... one may pass

over many of Hegel's inexcusable faults, for Hegel also coined the phrase

'the futility of
victory.'"52

Indeed, as Jesus taught, "For what is a man

profited, if he shall gain the whole world, and lose his own soul (Matthew
16:26a)?"

Ludwig von Mises explains that most historians fail to recognize

the factors which replaced the
"limited"

war of the ancien
regime,53

which

died as a result of the French Revolution (1789-1799), by the concept of total
war in our age. Total war features such atrocities as the V-2 attacks on

London, the fire bombing of
Dresden,54

and the atomic bombings of

Hiroshima and
Nagasaki.55

Mises adds, that what "we call aggressive nationalism is that collectivist

ideology which makes for modern total war. Aggressive nationalism is the

necessary derivative of the policies of interventionism and national planning.

While laissez faire eliminates the causes of international conflict [i.e., the

principle of 'when goods don't cross borders, armies will'], government
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interference with business [regulation and Mercantilism (i.e., special

privileges granted by the State to certain enterprises)] and socialism creates

[injustices and] conflicts for which no peaceful solution can be
found."56

Mises states, "Modern total war is merciless, it does not spare pregnant

women or infants; it is indiscriminate killing and destroying. It does not

respect the rights of neutrals. Millions are killed, enslaved, or expelled from

the dwelling places in which their ancestors have lived for
centuries."57

He

concludes, "It is futile to place confidence in treaties, conferences, and such

bureaucratic outfits as the League of Nations and the United Nations.

Plenipotentiaries, office clerks, and experts make a poor show in fighting
toxic ideologies. The spirit of conquest cannot be smothered by red tape.

What is needed is a radical change in ideologies and economic
policies."58

Indeed, "to defeat the aggressors is not enough to make peace durable. The

main thing is to discard the ideology that generates
war."59

Enter Schweitzer

Indeed, at this point in history, Albert Schweitzer can become our teacher

and guide. He can assist in helping us discard toxic ideologies, and lead us in

a profound reexamination of essential ethical and spiritual fundamentals.

When Albert Schweitzer was a boy of only eight, while attempting to shoot

song birds with a sling shot he realized that "Thou shalt not
kill/murder"

(Exodus 20:
13)60

also applies to
birds.61

The rest of his full and active life,

Schweitzer wrestled with ethical principles as he sought a precept that would

express the essential question of life and death, and war and peace.

On Oswald Spengler

In the wake of the First World War, Oswald
Spengler'

s ideas were an

intellectual fad in student circles. Spengler (1880-1936), an independent

scholar from Munich, is best known for his book The Decline of the West:

Perspectives of World History (1918). In this tome he put forth a neo-

Hegelian inspired cyclical theory of the rise and decline of civilizations.

Spengler, anticipating National Socialist ideology, produced his
Prussianism

and Socialism in 1920, in which he argued for an organic version of

socialism and
authoritarianism.63

He wrote extensively throughout the First

World War and during the interwar period. He supported German hegemony

in Europe. After reading and reflecting on
Spengler'

s works, Schweitzer felt

that Spengler's pessimism was "without Schweitzer, like

Spengler, was troubled by Europe's apparent sickness and potential decline.

Indeed, the sensitive Schweitzer had "felt it in the
air"

in the years prior to
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the First World
War.65

Partially in answer to Spengler, Schweitzer decided to

someday write his own book about the problem. The result was The

Philosophy of Civilization (1923). In this book Schweitzer argued that the

decay of Western civilization was due to the gradual abandonment of its

ethical foundation, i.e., the affirmation of life expressed in the phrase

"Reverence for
Life."66

Origin of the Idea

In his autobiography, Out of My Life and Thought (1933), Schweitzer

explained how the phrase "Reverence for
Life"

came to him. In September

1915, on a three day journey to visit a patient on a slow moving barge on the

Ogowe River, Schweitzer passed the time reflecting and searching for "an

elementary and universal concept of the
ethical."67

Prior to this, he had not

yet discovered a satisfactory basic universal concept from his readings in any

theology or philosophy Eastern or Western. At sunset, as they slowly

cruised past a free herd of hippopotamuses, suddenly, captivated by the

splendor, joy, and wonder of the spectacle, a flash of insight entered his mind

like a lightening bolt. This phrase, this powerful insight, "unforeseen and

unsought,"

was Reverence for
Life.68

In his obituary, The New York Times

commented, "It is conceivably the only formal philosophical concept ever to

spring to life amid a herd of
hippopotamuses."69

What then is Reverence for Life? In The Philosophy of Civilization, he

wrote, "True philosophy must start from the most immediate and

comprehensive fact of consciousness: T am life that wants to live, in the

midst of life that wants to
live.'" 70

Similar to Friedrich Nietzsche's concept

of "the exaltation of
life,"

Schweitzer argued that respect for life is the

highest moral principle. Schweitzer explained that Reverence for Life, "is the

spiritual act by which man ceases to live thoughtlessly and begins to devote

himself to his life with reverence in order to give it true value. To affirm life

is to deepen, to make more inward, and to exalt the
will-to-live."71

He adds,

"The ethic ofReverence for Life... comprehends within itself everything that

can be described as life, devotion, and compassion in suffering, the sharing

ofjoy and common
endeavors."72

James Brabazon wrote that for Schweitzer, "everything led to life itself,

everything stemmed from it. Good is what promotes and preserves life. Evil

is what destroys and injures life. This is
enough."73

Thus, Schweitzer's

cornerstone, his first principle, and his initial premise for his proposal is "the

universal will-to-live which manifests itself in the
world."

Man is conscious

of himself as "will-to-live in the midst of
will-to-live."

Hence, Reverence for

Life, the foundation for all sound moral thought and action, becomes the



Issacs: Albert Schweitzer 129

greatest demand of ethics. Or, "ethics is in its unqualified form extended

responsibility with regard to everything that has
life."74

Theistic Language

For Schweitzer, the ethic of Reverence for Life is identical to
Jesus'

ethic

communicated in the Great Commandment (Matthew 22:36-40).
75

For

Schweitzer this is a perfect expression of "the ethic of love widened into

In experiencing the universal will-to-live he recognizes

God's creative will in the world. "Reverence for life means to be in the grasp

of the infinite, inexplicable, forward-urging Will in which all Being is
grounded."77

Thus, Schweitzer's ethic is essentially religious. At the same

time, while Schweitzer's thinking and language tends to be theistic and

mystical, his emphasis is humanistic and concerned with the preservation and

fulfillment of life here and now. As a result, his concept of the Reverence for

Life is practical and firmly based in the reality of this
world.78

The Universal and Inclusive Scope ofReverencefor Life

In stark contrast to the limited role plants and animals play in Rene

Descartes'

(1596-1650) and Immanuel Kant's philosophies [traditional

Western philosophy], Schweitzer's sweeping concept of Reverence for Life

is truly radical. According to traditional Western anthropocentric ethics, only

humans have inherent worth and value. Typically, our scale of values places

animal life above plant life, and human life above both. In practice this ethic,

based on a hierarchy of subjective "value
scales,"

tends to cheapen all life

and ultimately threatens humanity. Other natural objects
in nature flora and

fauna have value only because humans value them,
whether intrinsically or

instrumentally.

Objects have intrinsic value when they are pleasing to humans because

of their aesthetic or symbolic properties. For example, we tend to value

national parks, game preserves, and wilderness
areas because of their beauty

or entertainment
value.79

Objects have instrumental value when they are

useful to humans. For example: breathable air; natural medicines found in

tropical jungles; drinkable water; and rain forests because they produce

oxygen. These have instrumental value because they may contribute to

human health and well-being.

Indeed, it is one of Schweitzer's great achievements
that his system of

ethics based on Reverence for Life is the ethical treatment of plants and

animals. In The Philosophy of Civilization, he
teaches that "life as such is

sacred."

He adds, "The ethics of Reverence for Life know nothing of a
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relative ethic. They make only the maintenance and promotion of life rank as

good. All destruction of and injury to life, under whatever circumstances they
Q 1

take place, they condemn as
evil."

Schweitzer taught that all of life is equally sacred. No life, including
plants and animals, are to be regarded as second or third class forms. Hence

all life is equally valuable. This includes the majestic eagles as well as the

lowly worms, the slugs and the bugs, and so-called primitive mosses and

algae. Thus, Reverence for Life includes reverence for all life, not just

human life! All life is an integral part of God's wonderful creation. "The

earth is the Lord's and all that is in it, the world, and those who live in it; for

He has founded it on the seas, and established it on the rivers (Psalm 24:1-

2)."

Schweitzer, while holding a reverent view of all life, is also realistic. In

The Philosophy ofCivilization, he suggests when it may be necessary to kill

nonhuman life. These are:

1) In self defense against wild animal attack,

2) As an inevitable part of legitimate activities, such as when we crush

microorganisms by going for a walk, and

3) In order to save other human life, as when a physician kills

dangerous microorganisms.

Schweitzer was
"Green,"

a true environmentalist in favor of the humane and

ethical treatment of animals decades before it became fashionable. In The

Philosophy of Civilization, Schweitzer wrote, "Those who experiment with

operations or the use of drugs upon animals, or inoculate them with diseases,
so as to be able to bring help to mankind with the results gained, must never
quiet any misgivings that feel with the general reflection that their cruel

proceedings aim at a valuable result... [Rather than inflicting pain and

suffering on helpless animals] they must take the most anxious care to

mitigate as much as possible the pain
inflicted."83

During his lifetime Schweitzer was admired and respected for putting his

theory into practice in his daily life. He became a strict vegetarian in his late
eighties.84

In addition, he was a well-known cat lover. Although left-handed,
he would write with his right hand rather than disturb the cat that would often

sleep on his left arm.

Bergel writes, "When life in all its forms is respected, all nations must

have an equal right to live their
lives."85

Indeed, ifwe start from the premise

of Reverence for Life, i.e., reverence for all life, not only do we respect

animals, nature, and the environment, but we must also be active participants

in peacemaking and peace building, not only among nations but as individ

uals. Hence, "Schweitzer's concept of Reverence for Life is absolute and
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limitless"86

in its potential application in making the world a better place.

Reverence for Life is an ethic that demands high moral action on all levels of

human relations, endeavors, and activities.

Interfaith Foundation

One of the virtues of Albert Schweitzer's concept of Reverence for Life is

that it is truly universal, i.e., it is not based only on Western Christianity or

on Deist-Enlightenment principles and assumptions. Schweitzer had a high

regard for Eastern religions. He felt that his own ideas had a high degree of

affinity with certain aspects of Indian and Chinese thought. This enlightened

view brought Schweitzer "into frequent conflict with more orthodox

Christians."87

Thus, in his quest to gain a deeper understanding of Reverence for Life,

Schweitzer became a student of world religions. Schweitzer examined,

reflected upon, and evaluated, ancient Mediterranean religions and Asian

religions. He searched the religions of the world to find an appropriate ethic

that would allow for an active affirmation of life. He appreciated features of

many of them, particularly ancient Stoicism, Chinese religions, and aspects

of Indian religions. The result of his personal and academic search was

Christianity and the Religions of the World (1923), Indian Thought and Its

Development
(1935),88

and the still unpublished Chinese Thought and Its
on

Development.

Schweitzer was particularly fascinated by the Indian and Jain

commitment to ahimsa, i.e., radical nonviolence or noninjury. According to

ahimsa, all of God's creatures are sacred and must not be killed. Later, he

would state that the concept of Reverence for Life came to him not from

Goethe, or from Christianity, but when he was thinking of the Buddha. Thus,

Brabazon states that "the antecedents of his great idea were

Mike W. Martin, professor of philosophy at Chapman University, wrote,

"Schweitzer's metaphysics... shares a kinship with the world views of

Spinoza, Hinduism, Buddhism, and Native American religions. Perhaps its

greatest value lies in bridging Christian orthodoxy and naturalistic world

views.

Oddly and ironically, although he lived and worked for more than fifty

years in Africa, Schweitzer did not study African folk religions. Marvin

Meyer writes, "I find it unfortunate that he did not pay any particular

attention to the African religions around him, just as he did not learn an

92

African language or study African
music."
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Other Intellectual Influences

Schweitzer's conviction that Reverence for Life is the highest principle is

similar to the kind of exaltation of life as advocated by Friedrich Nietzsche
(1844-1900)93

and Leo Tolstoy (1828-1910). While Tolstoy said "yes to an

ethical system that included love and Nietzsche's affirmation

of life, coupled with his concept of "the transvaluation of
values"

helped

work as a catalyst for Schweitzer's ethical quest. In a comparison that he did

not dispute, many compared Schweitzer's philosophy with that of Francis of
Assisi(1181-1226).95

In the epilogue to Out ofMy Life and Thought Schweitzer stated that

Reverence for Life is the ethic of Jesus, "the ethic of love widened into

universality."

Schweitzer confesses that he himself is a philosopher caught

by Jesus, "the most divine of all
philosophers."

Thus, Jesus and Christian

social ethics are a chief influence in Schweitzer's Weltanschauung.

When asked which modern thinkers influenced his life and philosophy,

Albert Schweitzer "invariably named two thinkers, i.e., the great German

author Johann Wolfgang von Goethe (1749-1832), and the selfless Hindu

saint and non-violent activistMahatma Gandhi
(1869-1948)."96

On Goethe

Like Max Weber (1864-1920), Albert Schweitzer was steeped in the writings

and thought of Johann Wolfgang von
Goethe.97

Goethe has rightly been

called "the universal
man."98

Goethe was a leading figure in the Romantic

Movement in Germany. He was a great Classical
Liberal,99

a cosmopolitan

pan-European, a poet, a dramatist [author of Faust], a novelist, a lyricist, an

artist, a critic of art, architecture, the arts and music, and a natural scientist

that studied anatomy, botany, morphology, and
optics.100

Among other accomplishments, in the 1830's, Goethe along with Felix

Mendelssohn (1809-1847)
"rediscovered"

the long dormant and nearly

forgotten music of J.S. Bach ( 1 685-1 750).
101

Goethe, the embodiment of

high European and German culture, was a champion ofWeltliteratur, "World
* 1 09Literature."

In Schweitzer's time Goethe's home in Weimar became the

object of pilgrimages by admiring members of the German Bildungsbuerger-

tum (educated bourgeoisie). The Weimar Republic was the popular name of

the German republic established at the end of the First World War. Its

constitution was adopted on July 30, 1919.
103

It was drawn up in the city of

Weimar because at the time Berlin was considered to be too dangerous.

Berlin was in a state of political upheaval and chaos with left wing,
monar-
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chist, and right wing revolutionary violence. The Weimar Republic gave

Germany its first national experience of democracy. In 1933 Hitler and the

National Socialists overthrew the Weimar Republic and repudiated the

Treaty ofVersailles.

The most effective way to understand Johann Wolfgang von Goethe is

that he is the absolute antithesis ofNational Socialist ideology. As a direct

repudiation and insult to the memory of Goethe and the hated Weimar

Republic, the Nazis chose a hill with a grand old tree ["the Goethe oak"], a

favorite picnic site of Goethe's located eight miles north ofWeimar, as the

location for Buchenwald.
104

Buchenwald, translated, "beechwood
forest,"

was established in July 1937 and became one of Nazi Germany's most

notorious concentration camps.

Like Goethe, Albert Schweitzer's Weltanschauung was the antithesis of

National Socialist ideology. Schweitzer was a humanitarian, with a Jewish

wife, and a passionate advocate of freedom for all people and a champion of

Reverence of Life. Thus, after January 1933, Schweitzer became persona

non grata to the Nazi government.
106

In 1949, Schweitzer visited the United States for the first time. He was in

America to raise funds for the hospital and to deliver the Bicentennial Goethe

Oration in Aspen,
Colorado.107

In this speech Schweitzer explained, "What

attracts me to [Goethe] is that he is a man of action at the same time he is a

poet, a thinker, and in a certain domain a savant, and a man of research. What

binds us together in the deepest depths of our being is his philosophy of

nature."108

In 1953, in his acceptance speech for the Nobel Prize for Peace,

Schweitzer said, "Humanism, in all its simplicity, is the only genuine

spirituality."

With the phrase, Schweitzer was reflecting Johann Wolfgang
von Goethe's earlier message to humanity: "To strive for true humanity! And

to become a man who is true to his inner nature, a man whose deed is in tune

with his
character."109

On Gandhi

Mahatma Gandhi (1869-1949) was a major spiritual and political leader of

the Indian independence movement. Although they never met, over the years

Schweitzer [a prolific letter writer] corresponded with both Nehru and

Gandhi. Brabazon writes, "It is pleasant to think that Gandhi and Schweitzer,

who from such totally different backgrounds had reached such similar

conclusions."110

Gandhi was the pioneer of Satyagraha a philosophy that is largely

concerned with truth and resistance to evil through active, non-violent
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resistance which led India to independence and inspired movements for

civil rights and freedom across the world. For example, American civil rights

leader Martin Luther King, Jr. (1929-1968) often spoke of his admiration for

Gandhi and his tactic of using peaceful non-violence as a catalyst for social

change. Gandhi, who was "the most Christian Hindu of the
century,"

once

stated that he found the idea of ahimsa, or nonviolence, within the

Commandments of Jesus, i.e., "But I say unto you that ye resist not
evil"

(Matthew 5:39), and "Love your enemies, do good to those who hate you,

bless those who curse you, pray for those who abuse
you"

(Luke 6:27b-28).

In both Schweitzer and Gandhi, the ethic of nonviolence and respect for life

is rooted in the principle of love.

The Implications ofReverencefor Life

To live one's life with in the bounds of Albert Schweitzer's concept of

Reverence for Life means that we must be builders rather than destroyers. It

means that we are to hold all life sacred to the point that we live for peace

and harmony. It means being a champion of conflict resolution. It means

taking the higher road, taking the narrow road, and taking the hard road.

With modern weapons of mass destruction and with advanced technology it

is easy to crush your enemy ["Shock and Awe"]. It is a simple thing to

incinerate your foes. It takes a spiritually mature person to "turn the other

cheek,"

to forgive and forget, and to be a true peacemaker. Indeed, it is a

hard thing to live one's life with Reverence for Life as a foundational

premise of all that we do on this earth, yet this is what God would have us

do! This is the meaning of
Jesus'

word that "If any want to become my

followers, let them deny themselves and take up their cross daily and follow
me"

(Luke 9:23).

As we blindly stumble into the future, postmodern human beings need to

reflect deeply on our recent past history of genocides, world wars, and state

sponsored and ideology driven violence. Modern war is worse than just a

horrible moral outrage, as Schweitzer stated in his Nobel Prize Acceptance

Lecture, because of nuclear weapons, "War today means annihilation, a fact

that Immanuel Kant [and other Western philosophers] did not foresee.

Decisive steps must be taken to ensure peace, and decisive results obtained

without delay. Only through the spirit can all this be
done."111

For this

reason, after receiving the Nobel Peace Prize in 1952, Schweitzer became an

outspoken advocate for a total ban on nuclear testing. He reasoned, "If a ban
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on nuclear testing can be put into effect, than perhaps the stage can be set for

other and broader measures related to
peace."112

These dangerous times demand that we must sit at the feet of humanity's

great moral and ethical teachers. Albert Schweitzer is one of these teachers

who call us to the higher aspects of our nature. Indeed, he is a saint for our

time. His concept of the Reverence for Life is a universal concept a trans-

religious and a post-religious concept in which all cultures and faiths can

unite and accept.

Schweitzer's philosophy of the Reverence for Life is a practical means of

achieving a dynamic unity between idealism and realism. With this concept

and hope we can build a world of peace and harmony. The great missionary-

physician who selflessly served the people of French Equatorial Africa for

more than fifty years can serve as a guide in achieving this unity.
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DEPOSSESSION HEALING:

A COMPARISON OF WILLIAM BALDWIN'S

"SPIRIT RELEASEMENT
THERAPY"

AND

DAE MO NIM'S ANCESTOR LIBERATION

Kerry Pobanz

Dr. Shakuntala Modi, who developed her own depossession

techniques, gives the following description of one of her clinical

sessions with a hypnotized patient named Dave:

As Dave looked, he was surprised to see that he had many layers of these

spirits still left in different parts of his body. He described these layers as

thin layers of a pastry. He indicated having twelve layers in his brain,

fifteen layers in his eyes, fifteen layers in his shoulders, four layers in his

lower back and twenty-nine layers in his abdominal area. We requested

angels of the Light to remove entities from each and every layer of his

body. He described how the angels, very patiently and systematically,

released the entities from each layer and helped them to the Light. Then the

angels cleansed and healed those areas and filled and shielded them with the

Light.1

It is noteworthy that this description of
attached spirits is remarkably similar

to accounts by Unification shamanic healer Dae Mo Nim. It also matches the

descriptions ofDr. William Baldwin (1939-2004), whose Spirit Releasement

Therapy to remove earthbound spirits has striking similarities to the work of

Dae Mo Nim. This paper will examine both similarities and differences

between Baldwin's therapies and Dae Mo Nim's shamanistic healing.

Kerry Pobanz was in the first graduating class of the Unification Theological

Seminary (1977), and received his M.A. in Philosophy from Fordham University in

1989. He is the author of The Spirit-Person and the Spirit-World: An
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nature of spiritual reality.
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Dr. William Baldwin, together with his wife Judith, developed their

clinical depossession techniques, which he later termed Spirit Releasement

Therapy (SRT), quite independently ofDae Mo Nim. For numerous reasons,

it is safe to suggest that Baldwin and Dae Mo Nim had no knowledge of each

other's efforts. Yet, they arrived at stunningly similar understandings of the

nature of attached, i.e., possessing, earthbound spirits, as well as of how their

liberation can be effected.

While it is true that other notable writers/practitioners have addressed

certain realities of earthbound spirits e.g., Emanuel Swedenborg in The

Universal Human,
2
Carl Wickland in Thirty Years Among the

Dead3

and,

more recently, Edith Fiore in The Unquiet
Dead*

etc., none clearly grasped

the fundamental truth discovered by Baldwin and Dae Mo Nim: that these

emotionally bewildered spirits do not just float about in some featureless

void after death but almost always attach themselves to people on earth.

Stated more broadly, literally millions and millions of deceased human

beings have opted, as spirits, and for many different reasons, to attach

themselves to the physical bodies of people on earth. Needless to say, this is

an extremely unnatural, distorted state of affairs, especially when one

considers that the experience of
"death"

should rightfully carry a person into

the next higher dimension of life.

Baldwin's Three Therapies

Though Baldwin began his professional career as a dentist, he earned a

doctorate in psychology in 1988 with a dissertation entitled "Diagnosis and

Treatment of the Spirit Possession
Syndrome."

After 10 years of using

hypnotherapy (inspired by
Wickland'

s methods) in several thousand therapy

sessions, in 1993 he produced his first book, Spirit Releasement Therapy: A

Technique Manual.
5
This book covers the full range of the therapies

developed by Baldwin, consisting of (1) Past-Life Therapy (PLT), (2) Spirit

Releasement Therapy (SRT), and (3) Recovery of Soul Fragmentation (RSF).

Baldwin notes that these three modalities, PLT, SRT, and RSF, taken

together, constitute the "Baldwin Method of regression
therapy."6

In clinical

practice, these three types of therapy are interwoven according to the

differential diagnosis that emerges from questioning the hypnotized patient.

Still, it is possible to discuss each of these three modalities separately. For

the purposes of this paper, the focus of the discussion will be upon SRT,

though also including brief summaries ofPLT and RSF.
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It needs to be explained here that these three therapies are carried out

based only upon what the patient is describing while
hypnotized.7

The

therapist uses the information to determine how these three therapies can be

employed to liberate interfering past-life personalities, attached earthbound

spirits, and/or patient soul fragments that have been lost or otherwise

wrongfully appropriated by others.

In Past-Life Therapy, the patient may simply indicate that she is re-

experiencing and remembering excruciatingly painful details of some

traumatic event in a previous life or, it may turn out, after questioning an

attached earthbound spirit (EB) who is then able to speak through the patient,

that these are details of a previous life of the
EB.8

What patients explain

often seems to confirm the reality of reincarnation. Both Baldwin and Modi,

however, aver that they do not know whether reincarnation is an actual

phenomenon, and that the only thing that is important for them is whether the

information coming through the patient can lead to healing the patient.

The therapy involved in RSF takes its cue from the shamanic healing
process of soul retrieval. To the shaman, illness indicates that the soul of a

person has vacated his body and that the shaman has to journey into the spirit

world to retrieve this soul and return it to the sick person, thereby healing
him. RSF is based on the straight-forward understanding that there are many

traumatic situations in human life which can cause the delicate soul/mind of

a human being to fragment or shatter, some of the most severe of these

situations being the experiences of rape, incest and all other forms of sexual

abuse, death by explosion or violent accidents, torture, amputation, beatings,
etc.9

Modi offers this general characterization of fragmentation:

Under hypnosis patients claim that their souls are fragmented due to some

emotional, mental, and physical trauma. They often report that their souls

are not complete or whole and use such terms as broken, divided, split,

fractured, or fragmented, to indicate that parts or pieces of their souls are

missing.10

Baldwin notes that people commonly express their soul fragmentation

through phrases like "falling
apart,"

"out to
lunch," broken-hearted,"

"I feel

empty
inside,"

"something is
missing,"

"I need to pull myself
together,"

etc.

The formal psychiatric term describing the condition of a personality that
has

split or shattered is
"dissociation."

Baldwin points out that "splitting or

fragmenting and leaving seems to be part of the coping mechanism of

dissociation."11

Soul fragmentation presents some of its worst consequences

in the cases of childhood sexual abuse, where the child's personality
copes

by splitting off a part of itself that can
retreat from the abuse, but usually
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does not return and otherwise abandons the person who then grows up

shattered.

This condition is termed "dissociative identity
disorder"

(DID), formerly

"multiple personality
disorder"

(MPD). Between 95% and 100% of

diagnosed multiple personality cases have a history of childhood incest,

torture, or other abuse.
12

Baldwin identifies six distinct categories of soul fragmentation,

recognizing that some soul fragments stay in the body and others leave the

body. One category is "separation
fragmentation."

After noting the passage

in Ecclesiastes 12:6 that describes the "silver
cord"

generally understood to

connect the human spirit to the human body Baldwin offers this description

ofRSF:

The soul is connected to the physical body by the silver cord. In the

condition of fragmentation, each fragment maintains a connection with the

core consciousness by a silver thread, a fiber of the silver cord. In

separation fragmentation, a fragment leaves the body/mind, maintaining the

silver thread connection, and it is this link that makes the recovery

possible.
B

Baldwin explains that about 50% of hypnotized patients can see these silver

threads when asked by the therapist to view where they go and what soul

fragments they are linked to. Modi adds that it is also possible to request

angels to inspect the patient's soul and trace threads to find missing soul

parts.14

Once the soul parts can be located, cleansed in the Light, and

returned to the patient, many maladies can be cured and patients will report

that they feel more whole, clear-sighted, and better able to cope with

everyday problems.

Spirit Releasement Therapy

In SRT, the therapist asks the hypnotized patient to look inside himself and

describe what he sees. Very often the patient then explains that he sees other

people inside of himself, sometimes many other people sometimes

hundreds of other people. In pursuing the details, the therapist discovers that

all these people are actually earthbound spirits that are parasitically lodged in

different parts of the patient's body. Perhaps the most efficient way to

explicate the full scope and implications of the phenomenon of attachment is

to do so in the context of answering the following five questions:
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1 . How do deceased persons become earthbound spirits, and why are they
motivated to attach themselves to people on earth?

Many psychic mediums and shamans explain that spirit persons generally

become earthbound due to feeling shocked after a sudden traumatic death,
because of false religious beliefs about the afterlife, or due to intense

emotions of anger, fear, love, resentment, jealousy, guilt, remorse, etc. All of

these are preoccupations which psychologically fixate a spirit person. As

Baldwin notes, the earthbound spirit is frozen in the traumatic event or state

ofmind. This is because, to an overwhelming extent, the EB now indwells a

place where time does not really exist and does not really pass. "It is a freeze

frame, stop-action
position."16

If a person dies, for instance, in the heat of

hatred, then that state of mind continues after death, essentially unrelieved,

and acts like a ball-and-chain to keep the spirit earthbound.

Once earthbound or, that is, unable to make a correct and rightful

transition into the Light, the vast majority of EBs seek out attachment to

someone on earth. Baldwin and Modi offer the following useful list of

reasons why EBs are motivated to attach themselves.

1 . Newly deceased spirits retain their appetite for certain drugs and try

to satisfy their addictions via attachment to users.

2. EBs become attached via the influence of other previously attached

EBs (the phenomenon of
"nesting"

to be explained shortly).

3. EBs may be drawn to attach via benevolent, self-serving or

malevolent motivations or, seemingly, some attachments may be

completely random.

4. An EB attaches because it has unfinished business with the host, or

others.

5. EBs attach because they are magnetically drawn to the
host's strong

emotions, e.g., anger, grief, repressed negativity,
etc.

6. EBs attach because the host's stress has made the host susceptible,
or

because host has made itself susceptible through alcohol and
drugs.

7. EBs attach because the host has become vulnerable
through surgery,

blood transfusions, organ transplant,
accident trauma, falls, etc.

8. EBs may attach during sexual intercourse,
and especially through

the

trauma of sexual abuse, rape, incest, etc.

9. An EB of a terminated pregnancy can attach to a newborn baby who

would otherwise have been the brother or sister of
the EB.
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10. EBs can attach during funerals ifwelcomed by a grieving person.

1 1 . EBs often attach to sympathetic people in hospitals and nursing

homes.

2. Where and in what manner do EBs attach themselves?

On one hand, Baldwin explains that "an attached entity seems to lodge itself

at the level of the subconscious
mind,"19

which is why patients under

hypnosis have the ability to access its presence. On the other hand, Baldwin

explains from patient descriptions that EBs can attach to the energy centers

in a patient's body, or to "any surface of the patient's body, any interior

space, and any organ in the
body."20

Though Baldwin offers no further

clarification here, it seems reasonable to suggest that what Baldwin means is

what Swedenborg explains that EBs attach to that part of the patient's spirit

body that corresponds to a particular physical organ or anatomical
aspect.21

In addition, hypnotized patients have often described that EBs are

apparently squeezed into tiny balls and packed together in layers in their
bodies.22

Baldwin and Modi both comment on the layering of the attached

EBs in
patients'

bodies. Baldwin notes:

There is a sort of
"layering"

of attachments. Some clients seem to cany

hundreds of these attached entities. A few have been burdened with

thousands.23

Therapists have also become aware that the layering phenomenon manifests

through and has deeper roots in a
"nesting"

phenomenon, which may span

numerous lifetimes. Baldwin explains:

This indicates... a nested entity, an entity within an entity. This happens

when a person with an attached entity dies. The first attached entity remains

within. If that newly deceased soul attaches to someone else, it still has the

first attached
"entity"

within itself. If that someone else dies with the

nested entities, and attaches to still another person, there is a 3-layered

nesting of
entities.24

This nesting of entities is often discovered to constitute a chain of EBs,
as well as "dark force

entities"

(DFEs) demonic beings, to be explained

shortly that compounds across lifetimes. The number of nested entities

sometimes numbers into the hundreds. Moreover, as such nesting

progressively compounds itself, it becomes less and less probable that the

host's spirit will itself be able to move into the Light at the time of the host's
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death. This is a devastating consequence of nesting, especially since the host

is generally never aware of any attached entities.

3. What are the consequences oj attachment by EBs?

Attached EBs can cause painful suffering for their host, yet in most cases, the
EBs do not sense or understand that they are having this effect on their host.
The most common liability of attached EBs is that they drain energy from the

host, which manifests both as physical fatigue and as the clouding of the

host's thought.

More importantly, however, Baldwin and Modi both found that, if an

attached EB had certain physical problems or chronic health maladies during
his/her life on earth, then these same problems accrued to the host. For

instance, if the possessing entity died of stomach cancer or a gunshot wound

to the stomach, the host would often be experiencing the physical consequen

ces, e.g., chronic abdominal pain, nausea, ulcers, gastritis, or irritable bowel

syndrome. If the attached EB died of hanging or choking, the host was found

experiencing chronic difficulty in swallowing, or was subject to throat

infections, laryngitis, headaches, etc. If the attached EB died of old age, the

host might experience memory problems or symptoms of weakness and

tiredness that are naturally a part of old
age.25Patients'

maladies that were

discovered to be symptoms caused by possessing EBs and which were

alleviated through Spirit Releasement Therapy include: migraine headaches,

dizziness, convulsions, ringing in the ears, back pain, neck pain, chest pain,

nausea, colitis, obesity, hot flashes, chronic fatigue, asthma, and
allergies.26

4. Besides earthbound spirits, are there any other kinds oj spiritual entities

that attach to the bodies ojpeople living on earth?

From the 6,000 therapy sessions Baldwin conducted before he died in 2004,

he identified three major categories of possessing entities: (1) Earthbound

spirits (EBs), (2) Dark Force Entities (DFEs), and (3) Extraterrestrials (ETs).

We have already mentioned EBs. DFEs are demonic spirits that have never

experienced their own physical embodiment. Though Baldwin and Modi

claim that they do not know if these DFEs have actual existence, they record

that their patients consistently identify these demonic spirits as fallen angels

who originally followed Lucifer when he was cast out of heaven. Third, ETs

are not the spirits of extraterrestrials, but are simply extraterrestrials in their

natural, nonphysical state. These are otherworldly beings, nonhuman and

nondemonic, who are very intelligent, often claiming to be from "far
away"
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and visiting earth on some kind of scientific mission (usually to observe

some aspect of human behavior). Because, like the DFEs, ETs can speak

through the hypnotized patient, the therapist is able to carry on discussions

with them, eventually persuading them to discontinue their intrusive

activities and then to depart from their host. What Baldwin has to say about

ETs is quite intriguing, even perhaps yielding new insight into the highly
strange UFO abduction phenomenon, but we will have to forego his

descriptions here in favor of focusing more relevantly on demonic spirits.
7

First of all, Baldwin and Modi are completely united in the recognition

that all of the following information about demons and Lucifer is consistently
given by thousands of their hypnotized patients, regardless of

patients'

personal backgrounds, cultures, or religions. Both these therapists explain

that they do not know if these demons are real or not; the only thing that

really matters to them is that "by removing these so-called demons from...

patients, their emotional and physical symptoms are improved or cured

completely."28

Patients in therapy describe the DFEs as hostile, aggressive, arrogant,

angry and hateful beings, often swearing
profusely.29

These demons manifest

to the patient in colors of black and red, in all different sizes from a dot to

giant-sized creatures, and in many different forms: often as an indefinite grey

blob, but also in the forms of snakes, spiders, scorpions, vultures, wolves,

and monsters with red eyes and sharp
teeth.30

DFEs will generally talk to the

therapist through the patient and indicate that they are under Satan's control,

who has ordered them to cause as much pain and suffering as possible for the

patient. When the therapist asks a demon the name of his master, DFEs

identify him by names such as Lucifer, Satan, Father, Lord, the Devil, the

One, the Dark One, the One Who Knows, the Powerful One, the Dark Angel,
etc.31

Baldwin and Modi have both noticed that
DFEs'

missions always

emphasize utilizing fear, lust, greed, power, confusion, etc. to "interfere with

any and every form of
love."32

Demons claim they have been specifically assigned missions to

encourage drug and alcohol abuse by people on earth, to project anger, hate,
paranoia and arrogance, to facilitate depression and insomnia, and to

exacerbate obsessions, phobias, sexual problems, eating disorders, and to

otherwise promote as much mental illness as possible. By creating and using

many different kinds of spiritual devices, e.g., spiritual screws and rods to

somehow throw a human joint off by a fraction, or to put pressure on a nerve,
demons can cause ongoing misery for human

beings.33

Modi expands on

this:
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By pressing and scratching different organs and parts of the body, demons

claim to cause physical problems such as pain, numbness, cancer, tumors,

and other
diseases.34

The worst possible way for a demon to fail in his mission is to be discovered,
or clearly identified as a

demon.35

Demons indicate that failure means severe

punishment by Satan, much as C.S. Lewis posed in The Screwtape
Letters.36

Transformed demons those who were finally liberated via SRT to

return the Light have explained that DFEs are organized in a hierarchy of

authority. Baldwin ably summarizes his
patients'

characterizations in this

regard:

There is a command hierarchy ofDFEs ofmany levels and strengths spread

across the fabric of time, space, and dimension. All claim allegiance to the

Lucifer
energy.37

In addition, transformed demons have detailed that such hierarchy is not only

instrumental in providing demonic training, but instrumental as well in later

persuading lesser ranks ofdemons to return to the Light:

These demons sometimes claim to be organized by ranks and are assigned

duties on the basis of their abilities and power. Some large demons claim to

train and command other demons; after their transformation they are willing

to call all of them, numbering sometimes in millions, from all over the earth

and other planets, so they can also transform into the Light and go to

heaven,
too.38

5. What is the SRT methodologyjor addressing and releasing EBs?

Spirit Releasement Therapy is Baldwin's healing therapy not only for the

possessed host as the primary patient, but also for EBs (and DFEs and ETs)

as secondary
patients.39

Baldwin details the six fundamental stages of SRT as

follows.40

1 . Discovery: The therapist has to flush out the EB by asking questions

that can summon the EB to
answer

e.g., "If that pain in your

stomach could speak, what would it
say?"

2. Identification: This is critical inasmuch as each type of attachment

requires a different releasement method. This is the
stage of making

a differential diagnosis. How are the different attaching entities

recognized? EBs are most common and usually directly identify

themselves, unless the EB has been dead for 400-500 years, in
which

case it may have forgotten its name. (Dr. Wickland in Thirty Years

Among the Dead also mentions encountering a number of these
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forgetful EBs.) Whereas DFEs are markedly hostile and deceptive,

ETs present themselves in a condescending and businesslike manner.

A past-life character will claim itself as definitely part of the host.

Finally, if a voice identifies itself as a young part of the host, i.e., as

a mind/soul fragment, then RSF healing focuses upon the inner child.

3. Dialogue: The therapist must find out why and under what

circumstances the EB attached to the patient. In this process, the

attached entity must have the chance to express its complaint or

resentment, or other motivation for attachment, and then, through the

therapist's guidance, it must have the opportunity to realize how and

why its attachment has been detrimental for itself and its host.

4. Release: At this stage, the EB has agreed to leave the host's body

and the therapist arranges the release of the EB into the Light, calling

upon the assistance of angels. The EB, who usually senses being

welcomed into the Light by family and friends, makes this final

transition, leaving the host for good.

5. Sealing Light Meditation: The patient is guided daily into

visualization of the Light at the center of his being, which expands to

fill his body and into a bubble encompassing his body at a two-foot

distance.

6. Ongoing Therapy: Therapy is ongoing for some period because (a)

it is important to heal the patient's emotional vulnerability that first

allowed the spirit attachment, and (b) continuing therapy is often

necessary to deal with additional layers of attached entities. Baldwin

and Modi both recognize that it is quite possible for new EBs to enter

a patient even after the initial clearing and cleaning of the patient's

body.

Dae Mo Nim's Work to Separate EBs

At this point, let us move into the discussion ofUnificationist healer Dae Mo

Nim and to explain how she developed her depossession techniques.

In the mid-1980s, Rev. Sun Myung Moon recognized a need to address

the debilitating phenomenon of attached earthbound spirits on the population

of the world, especially beginning with the members of the Unification

Church. For this purpose he chose Soon Ae Hong, the mother of his wife

Hak Ja Han Moon. Soon Ae Hong was an extraordinarily devout person in

her own right, who had dedicated her life to serving God and had
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demonstrated her profound dedication to furthering God's
providence.41

She

gratefully accepted the mission of separating earthbound spirits from
members'

bodies and, in 1989, at 75 years old, she passed naturally into the

spirit world, greatly anticipating carrying out her new mission. It was at this

point of passing that Rev. Moon providentially anointed her with a new

name, Dae (Great) Mo (Mother) (in everyday Korean usage, Dae Mo
Nim).42

For three years, Dae Mo Nim explored, as a spirit person, the vast

dimensions of the spirit world, with critical attention to the nature and

structure of the lower spirit world. However, in order that her work could

properly impact the physical world, Dae Mo Nim had to choose someone on

earth who could effectively channel
her.43

In 1992, she appointed another

devout member, Elder Hyo Nam Kim, to be her channel. From 1992 to 1994

these two women worked together intensively and established a deep union

of heart, which became the spiritual foundation for launching the Chung

Pyung Spiritual Training Center (January 1995) to carry out the providence

of the separation of earthbound
spirits.44

Also, because of their remarkable

unity of heart, Elder Hyo Nam Kim henceforth also became known as Dae

Mo Nim.

Dae Mo Nim's Depossession Healing

The team of Dae Mo Nim and Hyo Nam Kim work as one person, who

functions effectively as a kind of shaman. Dae Mo Nim can travel about the

spiritual world at will, and Hyo Nam Kim functions clairvoyantly and

clairaudiently in her everyday life. As a result, she can directly observe the

reality of earthbound spirits who are attached to the bodies of people living

on earth. She offers this description:

There are many spirits inside the body of our brothers and sisters. These

spirits are connected to their ancestors and carry many grudges, so they try

to harm members whenever there is a chance. These spirits are piled up

inside the bodies like ant eggs or sands... We see around us many young

people die from sickness and get into accidents of various sorts, and most of

these accidents are caused by spiteful spirits. Hence, all people, not to

mention our members, should come to Chung Pyung and become reshaped

into God's desired heavenly people through workshops and separation of

spirits.45

Dae Mo Nim has at various times further characterized these attached

earthbound spirits as parasitic, resentful,
and often very powerful. These

spirits can attach themselves to our flesh, blood, bones, bone marrow, and

even to our
cells.46

She has explained that, via spiritual sight,
an adulterous
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or sexually corrupt person appears to have many spirits attached to his/her

sexual organ. She similarly notes her vision of garrulousness:

When I see talkative members, they have many spirits attached to their

mouth as if they were carrying balloons on their mouth.

The depossession process carried out in the Chung Pyung workshops

employs a distinct methodology which includes intensive singing and

clapping, fervent prayer, and the practice of an-su the vigorous hitting of

one's own body as well as the body of the person sitting directly in front of

one. Singing, clapping, prayer and an-su are alternated for various periods of

time during the span of an hour or more in a single sitting. Dae Mo Nim has

explained that, while this program is exhausting, it is necessary "because

inside our body spirits are piled up to the full, and they struggle hard not to

be shaken off their
places."48

At the same time, Dae Mo Nim can dispatch

angels into the bodies of participants in order to facilitate removal of the

attached spirits.

Once extracted, these earthbound spirits are sent to their own unique

workshop in the spiritual world, where they can repent for their wrongdoings

and generally become cleansed, educated, and resurrected. This educational

workshop is conducted by Heung Jin Nim, Rev. Moon's teenage son who

was killed in a car accident in Tarrytown, NY in 1984. Part of Heung Jin

Nim's mission in the spiritual world has been to work together with Dae Mo

Nim to carry out the education ofmillions of dark spirits, who are then, step-

by-step, rehabilitated into very bright, "absolutely good
spirits."

At a certain

point, these restored spirits become eligible to return to earth and participate

in Dae Mo Nim's ongoing depossession providence.

A very important aspect of this foregoing liberation process was

implemented by Rev. Moon in 1999. Rev. Moon providentially mandated

that all Unification Church members should offer Ancestors Liberation

Ceremonies for 120 generations (currently, this figure has increased to 210

generations), allowing these ancestors to become purified and resurrected for

the purpose of then being able to spiritually support their descendants on

earth. These liberated ancestors are then specifically assigned by Dae Mo

Nim to assist in removing attached spirits from their
descendants'

bodies.

The first step in carrying out the liberation of ancestors was for Dae Mo

Nim to locate all those ancestors in the spirit world. This was a daunting task,

requiring her to search both outside and inside a descendant's body:

It is not easy to find ancestors who are in the spirit world and who are

wandering as ghosts. The best way brothers and sisters can understand what

it means to find a ghost is that I have to wander about the skies to find them.



Pobanz: Depossession Healing 155

It is also very difficult to find ancestors who are inside people's bodies. Our

hands are thin in depth. It is no more than a few centimeters. But when I go

inside someone's hands to find an ancestor, it is like going into the ocean.

Since there are all these spirits and sins inside our bodies, is it easy for me

to go inside someone's body? It is
difficult.49

Once ancestors had been located and liberated, the major new development

in Dae Mo Nim's depossession protocols was that the restored ancestors

replaced the angels dealing with the attached earthbound spirits inhabiting
descendants' bodies.50

Comparisons and Contrasts

Both SRT and Dae Mo Nim's depossession protocols begin with recognizing

that attached earthbound spirits are often more numerous than anyone could

have imagined previously. Dae Mo Nim, for instance, gives this description:

You are unable to see your own body, but if your spiritual eyes are opened

to see your body, you will be able to see a myriad of spirits in unimaginable

numbers piled up like sands. Hence, when you sing the holy song Grace of

the Holy Garden in the clapping session, I see angels being mobilized to

separate the spirits from your bodies just as dredges are scooping out sands

from the river
bank.51

Modi mentions in parallel:

One patient, as he looked inside himself, described seeing hundreds of

human spirits. It looked like a
"beehive"

to him.

In addition, both Baldwin and Dae Mo Nim specifically acknowledge

that EBs attach to all anatomical parts of a human
body.53

EBs are often

discovered in a layered or
"nested"

condition in these anatomical
parts,5

and

thereby either deliberately (out of resentment) or unintentionally cause

various kinds of mental and physical illness for the host Further,

both Modi and Dae Mo Nim specifically
emphasize that EBs attach easily

and often in high numbers through the host's activity of drinking

Another similarity is that SRT and Dae Mo Nim's depossession method

are both carried out through the critical assistance of angels, who are

summoned to do the work of removing the attached earthbound spirits. In

SRT, the therapist explains to the earthbound spirit its deleterious influence

upon the host as the reason why the EB must leave the host, and then

summons angels to further persuade and escort the EB. Similarly, in of Dae

Mo Nim's healing approach, the angels
often have to persuade, cajole, and
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encourage resentful EBs who otherwise insist on remaining riveted to the

host.57

Finally, both of these methodologies for liberating the host treat EBs as

secondary patients who also require healing and restoration. In both, angels

guide the EBs to move out of the host's body (i.e., to detach themselves) and

then to move out of their earthbound state by fully transitioning into the spirit

world and into some higher state ofbeingin SRT, this is the
"Light,"

and

via Dae Mo Nim's method, this is Heung Jin Nim's workshop where the dark

earthbound spirits can be rehabilitated into spirits of light and goodness.

While the above similarities are quite remarkable in themselves,

examining the differences between these two methodologies also yields

critical insights.

1 . Whereas Baldwin and Modi cannot see the attached EBs or angels

and only know about these spirits through their hypnotized patients,

Dae Mo Nim can see both EBs and angels clairvoyantly, and thereby

exercise more direct, hands-on guidance.

2. Whereas SRT is concerned to differentiate three classes of attaching

entities: earthbound spirits, demonic spirits, and extraterrestrials, Dae

Mo Nim generally recognizes only one type of attached entity:

earthbound spirits, who are deceased human beings who have

become earthbound through emotional distraction, disorientation,

and negativity.

3. Whereas Baldwin worked with only one individual patient at a time,

with the primary goal of healing this specific patient of specific

debilitating maladies, Dae Mo Nim in the Chung Pyung workshops

essentially works with hundreds or thousands of participants at once,

via her prayer and through exercising various forms of dominion

over the reality of the spirit world. In doing this, her goal is not only
to remove the attached EBs, but it is especially to facilitate the

liberation of the participants, so that they will feel stronger and freer

to fulfill the work ofGod's providence in the present age.

4. Whereas Baldwin does not require any cooperation from a patient

other than a willingness to be hypnotized, Dae Mo Nim requires that

workshop participants be committed to intensive singing, clapping,

an-su, and prayer, as well as the public reading of and collective

listening to the Divine Principle (the main Unification theological

text), as spiritual conditions which unsettle EBs lodged in their

bodies. Then, as EBs become shaken up, this makes it easier for
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angels to access them and to eventually transfer them out of the

host's body.

5. Whereas both Baldwin and Dae Mo Nim utilize the assistance of

emancipatory angels to accomplish depossession, Dae Mo Nim has

been able to call upon the additional support of purified and

spiritually resurrected ancestors of the membership of the Unifica

tion Movement. These ancestors have been assigned by Dae Mo Nim

to largely take over the
angels'

depossession responsibilities.

Metaphysical Concerns

The phenomenon of attached earthbound spirits, as revealed through the

work ofBaldwin and Dae Mo Nim, is deeply disturbing. It underscores to us

the undeniably confused and degraded condition of most of the human race,

and it reveals the unsettling fact that the transition from this world into the

next is neither automatic nor unproblematic. Why should the universe be set

up in such a way that people who die and pass out of their physical bodies

end up not making a proper transition into the spirit world, but instead attach

themselves to the bodies of other people who are alive on earth? Why would

this happen? Why does this make sense?

EBs are, in their fear and emotional disorientation, apparently looking for

an environment where they can feel at home, or that seems familiar to them.

They do not grasp that they are meant to fully transition into the spirit world,

and often simply gravitate to a place that seems like an oasis, a place to take

refuge and rest, a place to live instead of continuing to wander in darkness

and thus they attach themselves to the bodies of people on earth. In addition

to these lost souls, Dae Mo Nim notes that Satan has consigned many of

them to this
fate.58

For the vast majority of EBs, attachment is permanent;

they cannot simply choose to leave or even move. It is a pitiful, fearful

predicament often experienced by EBs as imprisonment.

An important realization here is that attached earthbound spirits are not

just
"EBs,"

or
"entities,"

or "evil
spirits,"

or "an
infestation,"

but are, rather,

human beings, who must be understood as sons and daughters of God and

who need to be addressed compassionately. Though there is a tendency to

think of debilitated, attached EBs as parasitic and thereby as less than human,

we must be careful not to relegate them to merely clinical references. In

particular, Baldwin reminds us that the EBs, DFEs and ETs
are all originally

created by God, and are all destined to be healed and
restored to their original

relationship with God.
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Conclusion

Both Baldwin and Modi, through their depossession practices, have

discovered that somewhere between 80%> and 90%) of their
clients'

debilitating symptoms were caused by possessing human and demon entities,
and that removing these attached spirits for the most part permanently

removed their
patients'symptoms.60

Furthermore, in 1991, Baldwin publicly

declared that "spirit attachment is almost universal in the human
population"

and, for this reason, mental health professionals and clergy should be

"trained to use the appropriate techniques to relieve this
affliction."61

As if to

answer this call, Dae Mo Nim has appeared in our time as a providential

healer, whose depossession techniques serve humanity as a whole:

There is another enormous pollution yet unknown to humanity, and this is

the spiritual pollution. Few people know that the invisible spiritual pollution

is more dangerous than the visible pollution. The establishment of the

Chung Pyung Spiritual Training Center, however, has opened a way of

overcoming the spiritual pollution. The Chung Pyung Spiritual Training
Center is a place of recycling evil spirits into absolutely good spirits. It

creates a miracle of giving rebirth to the spiritual selves degraded like

useless garbage and transforming them into God's children with cosmic

value.62
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YANG AND YIN:

UNIFICATION THOUGHT, SCIENCE,
AND THE BOOK OF CHANGES

David Burton

In my ongoing investigation of the relationship of natural science to

Unification Thought, I have been led to consider traditional Christian

ontology time and again. This has suggested to me that an unrecognized

aspect of the debate between science and religion is the relationship of

traditional Christian ontology to science. I believe this is more fundamental

than the popular creation-evolution debates. This is because our ontology

embodies our fundamental assumptions and understandings of existence that

shape all of the subsequent thought. In the West our religious consciousness

has been firmly shaped by the ontology contained in the traditional Christian

doctrines on God and Creation. Even the language we use has been shaped

by that consciousness and frames the science and religion debate as an

unstated assumption by both the religious and non religious alike. These

traditional doctrines are in turn derived in large part from the form and matter

ontology of Plato and Aristotle. For example, the thought of Augustine and

Aquinas, two pillars of traditional doctrine, can be considered to be Platonic

and Aristotelian respectively.

Beginning from John Dalton's atomic theory in the early years of the

nineteenth century, modern science has shown that this Greek ontology is not

physically correct. Consequently throughout the nineteenth century and

continuing until today there has developed a gap between the scientific

worldview and those parts of traditional Christian doctrine dealing with God

and Creation. It is my contention that in his writing on Unification Thought,

David Burton teaches chemistry and manages the chemistry labs at the University of

Bridgeport. He holds a doctorate in chemistry from the University of East Anglia in

Norwich, England. He and his wife graduated from the Unification Theological

Seminary in 1990 and served as campus ministers at Yale University.
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Dr. Sang Hun Lee also adopted the unstated ontological assumptions of this

traditional doctrine, and that this differentiates Unification Thought from

Divine Principle. Unification Thought as it exists is thus shaped by Platonic

and Aristotelian philosophy and contains the same discontinuity with the

scientific worldview that has developed with traditional doctrine in the last

two hundred years.
Previously1,2

I showed how the Platonic dualism of form and matter is

present in the Theory of the Original Image where Logos functions as a kind

of Platonic form and hyungsang as an unstructured formless matter. Logical

analysis of the fundamental concepts without the Greek philosophy leads to

an ontological model where sungsang in general can be seen to exist as an

inner four position base of a functional aspect and an informational aspect.

The inner base does not exist independently of hyungsang and gives a

structure more compatible with scientific explanation. This model rejects

mind-body dualism and sungsang-hyungsang dualism that also find their root

in Platonic thought. In addition it leads to a novel explanation of spirit realm

and spiritual existence that potentially falls within the scope of scientific

investigation.

In this paper we turn to a consideration of the other pair of dual charac

teristics, yang and yin, in the context of the proposed ontological model.

Yang and yin are found in oriental thought, particularly Chinese philosophy,

and the Divine Principle regards the Book of Changes as an authoritative

source of these
concepts.3

Consequently we will here examine the

philosophy of the Book ofChanges and compare it to Unification Thought.

However, in order to understand Lee's treatment of yang and yin we

again need to come back to traditional Christian ontology. Its concept of

substances begins with Aristotle and is embodied in what Philip Clayton calls

Classical Philosophical Theism (CPT). Clayton says ofCPT:

Recall that for CPT everything is either a substance or the attribute of

a substance, and wherever one substance is no other substance can be

at the same time. Thus God had only two choices in creating the

world. He could create it as a set of attributes (or "accidents") with

God as their substance but then the world would exist only as a

manifestation of God, which would not leave room for personal

substances to exist other than God (as in the pantheistic view ofGod's

relation to the world). Or God could create a world of really existing

substances but then they must exist outside the divine substance.

Hence there must be a
"space"

outside God
"in"

which this realm of

finite substances has its being. Since in earlier centuries space (and

time) was understood as an objective framework something like a
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big box
"into"

which events or objects might be placed there seemed

to be no problem with God creating this box somewhere and then

creating a bunch of substances ex nihilo to place into it. With this you

have the creation narrative of CPT, and one still widely assumed by
theologians

today.4

and

Our common-sense way of thinking of the world has long since lost all

touch with the substantivalist manner of speaking, and philosophers no

longer appeal to it as a significant resource for resolving debates. Yet

its influence on theology continues to be immense, since CPT was

institutionalized into credal statements that silently presupposed
it.5

Clayton goes on to point out that classical philosophical theism is facing a

major crisis today. He gives a number of reasons for this, but of particular

importance for this work is that he clearly sees it as physically incorrect. That

is, natural science does not agree with the philosophical view of existence

based on substances.

Lee's treatment of yang and yin can be seen to derive from an applica

tion of this traditional concept of substances to sungsang and hyungsang.

This in turn leads him to make a distinction between Unification Thought

and the Book ofChanges (section 3). Unification Thought is consistent in its

discussion here, but in using a substantive ontology it suffers the same

problems Clayton ascribes to classical philosophical theism. Extending the

previously proposed model for sungsang and hyungsang to the discussion of

yang and yin leads to an explanation of these concepts that is continuous with

the explanation in the Book of Changes. The understanding of yang and yin

can then be shown to be complementary to science rather than inherently

conflict with it.

I . Yang and Yin in Divine Principle

To set the scene, let us first examine the concepts of yang
and yin in Divine

Principle. Exposition of the Divine Principle devotes
little more than a page

to its explanation of the concepts of yang and yin. The most
important points

are reproduced here.

Every entity possesses dual characteristics of yang (masculinity) and

yin (femininity) and comes into existence only when
these characteris

tics have formed reciprocal relationships, both within the entity and

between it and other
entities.6
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Divine Principle therefore primarily regards yang and yin
as masculinity and

femininity, and traces this through living species multiplying and main

taining their existence though male and female beings. When applied to

inanimate matter, yang and yin are seen to be reflected in positive and nega

tive electrically charged
particles.7

In addition to these interactions between

beings, yang and yin is also seen in correlative aspects of every existing

being.

Every creation exists with correlative aspects: inside and outside,

internal and external, front and rear, right and left, up and down, high

and low, strong and weak, rising and falling, long and short, wide and

narrow, east and west, north and south, etc, The reason for this is that

everything is created to exist through the reciprocal relationships of

dual characteristics. Thus we can understand that everything requires

for its existence a reciprocal relationship between the dual character

istics ofyang and
yin.8

Divine Principle appears to identify two types of yang and yin

relationships: those between separate masculine (yang) and feminine (yin)

beings, and those in the correlative aspects of each existing being. As can be

seen in the above quote, the correlative aspects seem to arise just from the

tangible physical manifestation of an existing being rather than from any

property of what the being is made of. Thus these correlative yang and yin

aspects can operate within a single being, do not necessarily imply

masculinity and femininity, and do not necessarily have any physical force

acting between them.

In the relationship between sungsang and hyungsang and yang and yin,

sungsang and hyungsang are considered more fundamental. Yang and yin are

thus seen to be present within each of the more fundamental sungsang and

hyungsang. Finally, the relationship between yang and yin is described in the

following terms:

The relationship between yang and yin is similar to that which exists

between internal nature and external form. Yang and yin thus have the

following mutual relationships internal and external, cause and result,

subject partner and object partner, vertical and
horizontal.9
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2. Yang and Yin in the Book of Changes

Divine Principle accepts the Book of Changes as an authoritative source for

the metaphysical concepts at the root of Chinese
philosophy.10

Moreover it

suggests that these concepts are in accordance with the fundamental

ontological concepts of yang and yin in Divine Principle. That is there is a

certain continuity of ideas in both texts. The Book of Changes considers all

relationship to be derived from yang and yin; it does not separately

distinguish sungsang and hyungsang as Divine Principle and Unification

Thought
do.11

Examination of the content of the Book of Changes, however,

reveals that the concepts of sungsang and hyungsang are in fact present in its

philosophy, even though they are not separately identified or developed.

2.1. Basic Concepts

In the metaphysics of the Book of Changes yang and yin are said to arise

from T'ai Chi. T'ai Chi is rendered into English as Great Ultimate in Divine
Principle12

or as Primal Beginning in the Wilhelm/Baynes edition of the

Book of Changes,
13
and is seen by Divine Principle to represent God. In the

diagrams of the Book of Changes yang is represented by an unbroken line

( ) and yin by a broken line ( ). Diagrams are then developed in a

binary way by adding additional lines. When a second line is added through a

doubling of the first there are four possibilities, or four images. Finally

addition of a third line gives eight possible diagrams, the eight trigrams, as

shown in Figure 1 .

Figure 1. The Binary Development of the
Trigrams
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These eight trigrams are the foundation of the Book of Changes and its

philosophy. Each trigram has several associated meanings that can be com

pared to image elements that create pictures when combined in different

ways. One set ofmeanings attached to the trigrams is of a family with father,

mother, three sons and three
daughters.15

Each trigram consists of three lines

that represent a concept of the universe. The lowest line represents earth, the

middle line, man, and the top line,
heaven.16

When each of these positions is

doubled a diagram of six lines, or hexagram, is formed. There are sixty-four

possible hexagrams, where each hexagram is considered to consist of two

trigrams, an upper and lower. Though the text of the Book of Changes

primarily deals with the sixty-four hexagrams, the philosophy derives in

large part from two fundamental sequences of the eight trigrams (Figure 2).

The first sequence is attributed to Fu HsT and is variously called The

World of Thought (ideas, motives, wishes, and things beyond the range of

the five senses), Before the World Arrangement, The Primal Arrangement,
1 7

The Sequence of Earlier Heaven (or Pre-Heaven), and Fu Hsi's Trigrams.

The second sequence, attributed to King Wen, is called The World of the

Senses (phenomena, manifestation, things within the range of the five

senses), The
Inner-World Arrangement (a strange name for the arrangement

that deals with outward form), The Sequence of Later Heaven, and King
Wen's

Trigrams.18

In this text I will use Pre-Heaven and Later-Heaven to

denote the two sequences. Interestingly the two sequences of trigrams seem

to correspond well to the Unification Thought concepts of sungsang and

hyungsang,
respectively.19

These two sequences of trigrams in turn lead to

two sequences of the hexagrams. Shao Yung's circular sequence ofhexagrams is

based on the Pre-Heaven sequence of trigrams, and King Wen's sequence of

hexagrams is based on the Later-Heaven sequence of
trigrams.20

The text of

the Book ofChanges itself follows King Wen's sequence of hexagrams.

The suggestion that the two sequences of the trigrams represent sungsang

and hyungsang is strengthened when considering one layer of interpretation

used when consulting the Book of
Changes.21

The Later-Heaven sequence

represents the phenomenal world of physical manifestation, and the Pre-

Heaven sequence, the thought forms behind the physical manifestation. If the

Later-Heaven sequence is laid over the Pre-Heaven sequence, then behind

each trigram in Later-Heaven there is a trigram of Pre-Heaven that
"shines"

through the Later-Heaven trigram. Similarly, for every hexagram in Later-

Heaven there is behind it a hexagram of Pre-Heaven that can be constructed

from the overlapping diagrams of the trigrams. This to me is highly
suggestive of the relationship between sungsang and hyungsang.
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2.2. Yang and Yin

As mentioned above, arising from the Great Ultimate are the two cardinal

powers or principles of yang and yin. These are the principles of light and

dark, and are symbolized by the Creative ( EEE ) and the Receptive ( E = )

The nature of the Creative is movement, and through movement it

effortlessly unites what is divided. It guides the direction ofmovement at the

germinal stage of being. The nature of the Receptive is repose, where the

simplicity that arises from pure receptivity is the germ of spatial
existence.22

These two principles are also represented in the Pre-Heaven arrangement of

trigrams (Figure 2). In this diagram, diametrically opposed trigrams are the

exact opposite of each other. In other words, yang and yin appear on oppos

ite sides of the circle, and movement is linear from one side to the other.
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Figure 2. The Two Arrangements of the Trigrams,
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The Pre-Heaven diagram represents the tension and balance of the two

complementary principles moving back and forth across the circle. This is

where we find the natural law that balances yang and yin. Hook says of this

situation:

Because pre-heaven, in other words thought, time and the cosmic

forces, is the forerunner of later heaven, it moulds all action and

manifestation in physical matter. How dynamic, therefore, is the

power of
thought!23

Moreover, the well known yin-yang symbol is derived from this Pre-Heaven

diagram, and the Korean flag is a representation of it with the four cardinal

trigrams turned slightly anticlockwise. Given that the True Parents come

from Korea, this national symbol is quite appropriate.

The interaction of the Creative and the Receptive give rise to matter,

and insofar as these two principles enter into the phenomenon of life they are

embodied as male and
female.25

In dealing with substantial beings, we move

into the realm represented by the Later-Heaven arrangement of the trigrams

(Figure 2). In the world of the senses, the yang and yin principles are

physically manifested and, as shown in the diagram, movement is
circular.26

This diagram thus deals with actual tangible things, which appear to rotate as

through a circle. The movement starts in the east with the trigram of the

Arousing
(- =

) representing birth, and moves clockwise around the circle to

the northeast with the trigram Keeping Still (= ) representing death. The

physical manifestation is seen in such things as male and female, strength

and weakness, top and bottom, etc. The circular movement of the diagram is

seen in the circular shapes found in existing beings, such as the sun or the

human head, as well as symbolically in things such as the physical changes

wrought by the seasons.

Although the philosophy of the Book ofChanges includes the concept of

relationship between yang and yin, it is different from the concept of

relationship found in Divine Principle. Divine Principle suggests that

relationship occurs through a subject and object and that a direct result is

circular motion. The Book of Changes rather sees a state of tension between

the opposite but complementary principles. Consequently the connection

between relationship and the resulting circular motion is also not clearly

made.

Nevertheless, the description of the physical manifestation of the two

principles in the Book ofChanges is practically identical to the description of

yang and yin in Divine Principle. It also includes both types of relationship

described by Divine Principle; that between male and female and that
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between correlative aspects of a single existing being. There is one notable

difference: the Book ofChanges also sees good and evil as manifestations of
77

yang and yin where Divine Principle clearly does not.

In addition, between the two sequences of trigrams, the Pre-Heaven

sequence is seen as yang and the Later-Heaven as yin. Thus the Book of

Changes also applies the terminology of yang and yin to a relationship that

would be considered sungsang and hyungsang in Divine Principle. It is the

additional categories of subject-object and sungsang-hyungsang that allows

Divine Principle to stand as the bridge between the metaphysical concepts of

the Book ofChanges and the modern understanding ofmatter.

3. Yang and Yin in Unification Thought

According to Divine Principle, sungsang and hyungsang are the more

fundamental dual characteristics of an existing being, while yang and yin are

considered to be attributes of sungsang and hyungsang. It is then right at this

point that we need to introduce the concept of substances found in classical

philosophical theism. Sang Hun Lee's treatment of yang and yin can best be

understood from a perspective that regards sungsang and hyungsang as

classical substances and yang and yin as attributes of those substances, as in

Clayton's description of classical philosophical theism (see above). This can

be discerned in how Lee regards oriental philosophy.

In the Book of Changes the physical manifestation of yang and yin

represented by the Later-Heaven sequence of trigrams leads to masculine and

feminine beings as well as to the correlative aspects of existing beings. Taken

at face value, this would seem to correlate well with the explanation given in

Divine Principle. On the contrary, Lee is careful to distinguish Unification

Thought from the philosophy of the Book of Changes. In Essentials of

Unification Thought he writes:

Oriental philosophy contains ambiguous and unclear points in its

conception of yang and yin. Sometimes it deals with yang and yin as

substances; other times as attributes. For instance, such substances as

the sun, the male being, and the mountains, as well as such qualities as

bright, hot, and high, are described as yang; such substances as the

moon, female beings, and valleys, as well as such
qualities as dark,

cold, and low, are described as yin.

He then distances Unification Thought from oriental philosophy by stating

that Unification Thought regards yang and yin as solely as attributes not
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substances.29

In the newest text, New Essentials of Unification Thought, the

corresponding passage is not quite so clear about the distinction between the

Book ofChanges and Unification
Thought.30

However this text is very clear

about the use of substantive ontology, and is the first text where Lee directly

states that he is dealing with sungsang and hyungsang as substances:

Every created being, including human beings, is the united being of

sungsang and hyungsang. In other words, in a created being sungsang

and hyungsang are components of that individual (substance).

Moreover, sungsang and hyungsang themselves each have the charac

ter of substance... in the created world sungsang and hyungsang have

the character of substance, while yang and yin are the attributes of

sungsang and hyungsang.
31

Lee acknowledges that in traditional philosophy the communication between

substances has been problematic. He resolves it in the following way:

Sungsang consists primarily of mental elements, but there is some

element of energy in it as well... Likewise, hyungsang is made of

energy, but there is some mental element included in it. Thus sungsang

and hyungsang are not totally heterogeneous... In the created world,

sungsang and hyungsang are manifested as the elements of spirit and

matter.32

If we understand sungsang and hyungsang as substances, it is evident

that yang and yin cannot possibly be substances as well. This is required,

because sungsang and hyungsang are the more fundamental and two

substances cannot occupy the same place at the same time. Moreover if yang

and yin were substances we could not account for the correlative aspects of

yang and yin within one existing being. Therefore yang and yin must be

attributes in this substantive ontology. However, a consequence of applying a

substantive ontology in this way is that there cannot be any inherently yang
or yin beings; otherwise they would be substances too. That is, yang and yin

can only be defined with respect to the correlative aspects of existing beings.

When we look at the chapter on ontology we can see this is exactly what Lee

has done. In his ontology he describes yang and yin as correlative aspects of

both sungsang and hyungsang.

In animals, plants, and minerals there are yang and yin in the sungsang

as well as yang and yin in the hyungsang. Animals sometimes behave

actively and sometimes do not. Plants sometimes grow and sometimes

they wither; sometimes plants open their flowers, and sometimes they
close them; trees grow upward into the sky and their roots grow



Burton: Yang and Yin 1 73

downward into the soil. In minerals, physicochemical functions

sometimes proceed intensely and other times do not. These are yang

and yin characteristics of the sungsang. As for yang and yin

characteristics of the hyungsang, these include protuberances and

orifices, high and low, front and back, light and dark, hard and soft,

dynamic and static,, pure and impure, hot and cold, day and night,

summer and winter, heaven and earth, mountain and valley, and so

forth. This is how we can understand yang and yin in the sungsang and

hyungsang of the individual truth
being.33

With respect to hyungsang protuberances and orifices, for example, are

correlative aspects in that they arise from the physical manifestation of the

being rather than from what it is made of. Similarly day and night, or

summer and winter, are correlative aspects since they arise from the physical

manifestation of the relationship between the sun and the earth rather than

directly from the "stuff of the sun and the earth themselves. With respect to

sungsang it can be seen that Lee refers to the activity of the functional aspect

of sungsang as being active or inactive. This activity says nothing of the

informational content of sungsang, so says nothing about the "stuff of the
being.34

If yang and yin are defined solely from correlative aspects of existing

beings how then can we account for masculine and feminine beings? To deal

with this, Lee goes on to suggest that at each level of existing beings there is

a yang substantial being and a yin substantial
being.35

These are further

identified, in a similar fashion to Divine Principle, as male and female in

living beings and as positive and negative electrically charged particles in

inorganic matter. At first glance this seems like a second definition of the

terms, since it appears to deal with yang and yin beings similarly to Divine

Principle and the Book of Changes. However, in order to maintain the

assertion that yang and yin are not substances,
Lee suggests that a male being

has more yang attributes and a female more
yin.36

In this view, a yang

substantial being is yang because it has more yang correlative aspects than

yin, and vice versa for a yin substantial being.

This explanation is not completely satisfactory. Consider, for example,

two living cells, say cheek cells, one from a man and one from a woman.

Both cells have the same shape and constituent organelles. Under an optical

microscope you could not tell them apart. Neither contains more yang or yin

correlative aspects than the other, yet one cell is definitely male and the other

definitely female. Now let us compare neutral atoms ofmetal elements with

neutral atoms of non-metal elements. In this case neither type of atom has an

electrical charge or more yang or yin
correlative aspects than the other; both
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are electrically neutral and spherical. Yet the metals may
be considered yang

and the non-metals yin. Clearly there is something more involved here
than is

apparent from the explanation in Unification Thought.

Similar to the situation with respect to sungsang and hyungsang, I

believe the difficulty here is again the assumption of a Greek ontology,

which Lee inherited from traditional Western thought. The difference

between the treatment of yang and yin in Unification Thought and that in

Divine Principle (and the Book of Changes) is the use of an ontology of

substances. Moreover, science shows such ontology to be physically

incorrect. Therefore let us proceed by removing the classical Western

ontology of substances from our consideration of the concepts of yang and

yin. The immediate consequence of doing this is that the objection to

inherently yang or inherently yin beings is removed since we no longer have

to deal with them as substances. Thus, a being can be inherently yang or yin

and still allow these characteristics to be attributes of the
beings'

sungsang

and hyungsang. This in turn means that we do not have to restrict our

definition of the terms yang and yin to correlative aspects only.

4. Insights from the Book of Changes

As we have seen, the fundamental philosophy of the Book of Changes is

represented in the two sequences of the trigrams. The Pre-Heaven sequence

shows the division of yang and yin as well as the tension and balance

between the two. Their movements favor one then the other and back again.

The Later-Heaven sequence deals with the physical manifestation of yang

and yin and circular movement. The discussion of yang and yin in Divine

Principle is primarily concerned with existing beings, and as such represents

the Later-Heaven sequence of the trigrams. However, the Pre-Heaven

sequence of trigrams also offers insights into the concepts of yang and yin,

especially since we can regard the Pre-Heaven sequence as corresponding to

sungsang.

It is in the Pre-Heaven sequence that we most clearly see the action of

yang and yin, their tension and balance, and their fundamental nature. Where

the nature of the creative (yang) is movement to unite and provide the seed

for guiding development, and the nature of the receptive (yin) is the pure

receptivity that lies at the origin of new existence. Since the Pre-Heaven

sequence corresponds to sungsang, at first glance this description ofyang and

yin seems to be in reasonable accord with Unification Thought's explanation

of the active or passive function of sungsang. However the meaning
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contained in the Book of Changes is deeper than just a consideration of the

function of sungsang; it is describing the very nature of sungsang as creative

or receptive and thus also refers to its informational content.

In order to understand this distinction clearly in the context of

Unification Thought, let us consider its two-stage ontological model that

regards sungsang as an inner base. This two-stage structure is described first

for the Original Image and then applied to all existing beings, such that

sungsang in general exists as an inner four-position base consisting of a inner

functional part (inner sungsang) and an inner informational part (inner
hyungsang).37

There is, then, the potential for three different types of yang

and yin attributes: yang and yin attributes of the inner sungsang, yang and

yin attributes of the inner hyungsang, and yang and yin attributes of the

[outer] hyungsang. When we make this distinction, we notice that

Unification Thought's description of the yang and yin attributes of the

sungsang refer primarily to attributes of the inner sungsang the functional

part of sungsang. That is, they refer to the intellect, emotion and will in the
mind.38

On the other hand, the Book of Changes
'

description of the nature of

yang and yin refers mainly to the inner hyungsang, as the informational part

of sungsang. When the description from the Book of Changes is applied to

the inner hyungsang, it leads to the classification of a being as inherently

yang or inherently yin.

To illustrate this, let us return to the examples of the cells and atoms used

above. When we compare male and female cells their correlative aspects are

essentially identical. Where they differ is in their DNA. There is a clear

difference between the DNA ofmen and women. Now since the information

coded in the DNA represents the informational part of the inner hyungsang

of life, we can see that this is the source of the distinction between two

otherwise similar cells. The cells of a man are distinctly male, and the cells

of a woman are distinctly female. Although cells in both men and women

manifest both yang and yin characteristics and are practically indistinguish

able in every other way, they are still clearly either male or female in their

inner hyungsang. Thus men and women are inherently male or female beings

primarily because of their sungsang (inner hyungsang), not because they

have a preponderance of yang or yin correlative aspects. The correlative

aspects follow from the attributes of the sungsang and, as we have seen for

atoms, there is not necessarily a preponderance of one or the other.

Moreover, taking the Pre-Heaven sequence of trigrams as representing the

balance of yang and yin in the sungsang suggests that the concept of female

is present in the male sungsang and vice versa. Information about women is
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present in the sungsang ofmen, and information about men is present in the

sungsang ofwomen.

With respect to atoms, the major difference between metal atoms and

non-metal atoms is their relative ability to lose or gain electrons.
Metal atoms

tend to lose electrons to form positively charged ions, like the male giving of

the seed in the Creative, whereas non-metal atoms tend to gain electrons to

form negatively charged ions, like the female in the Receptive. Thus,

following the classifications in the Book of Changes, the inherent nature of

metal atoms (not ions) is yang and that of non-metal atoms (not ions) is yin.

In the application of the standard model to atoms, the differences between

metal atoms and non-metal atoms lie in the operation of the electromagnetic

interaction within the atom; this in turn depends on the number of protons in

the nucleus. In a previous discussion of physico-chemical character, this

was associated with the informational content of the inner hyungsang. Once

again, beings are inherently yang or yin depending on the information in the

inner hyungsang.

The relationship between the two sequences of trigrams in the Book of

Changes demonstrates very well the relationship between yang and yin in the

sungsang and its physical manifestation in the hyungsang. Yang and yin in

the inner hyungsang lead to the physical manifestation of inherently yang or

yin beings in addition to the physical manifestation of the correlative aspects

of existing beings. This accounts for both types of yang and yin relationship

found in Divine Principle. There is therefore continuity between explanation

in the Book ofChanges and Unification Thought ifwe regard sungsang as an

inner base.

40
5. Yang and Yin, Matter and Science

The modern scientific understanding of matter and the structure of the

physical universe that emerged over the last two hundred years is firmly
connected to the Western tradition of looking at the "stuff of something, its
matter. Normal matter is composed of three fundamental particles which

relate through three physical
interactions.41

Each of the interactions is asso

ciated with some property of the particles. Thus the strong nuclear interaction

relates to a color charge in quarks, the electromagnetic interaction is related

to the electrical charge and spin of particles, and gravity to the mass of the

particles. The electromagnetic interaction is the only one of these interactions

that operates through a pair structure. The strong interaction has a threefold



Burton: Yang and Yin 177

charge and gravity just mass. How then can the scientific understanding of

matter and its interactions be connected to the concepts ofyang and yin?

There are two key starting points here. One is the different types of yang
and yin in the proposed two-stage structure of existing beings. The other is

an insight derived from the Book of Changes where yang and yin do not

directly refer to the stuff of what things are made of. The concepts of yang
and yin in the Book ofChanges were developed centuries before the modern

understanding of matter began to be developed. I believe this traditional

concept of yang and yin says nothing about what the stuff of a being is, but

rather just how the parts relate. There is no clearly defined concept ofmatter

as there is in Western thought. Things exist and manifest as yang or yin

beings and correlative aspects without regard to what they are made of. The

two great principles of yang and yin are at their root principles of light and

dark, the Creative and the Receptive. A being is yang because of its giving of

the seed in the Creative, or is yin because of its receptivity in the Receptive.

Yang and yin can also be seen within a being, in its correlative aspects such

as convex and concave, high and low, etc.

The plus and minus of yang and yin in the Book of Changes thus does

not directly correspond to any property of the matter itself, such as electrical

charge. The association of yang and yin with the plus and minus of electrical

charge is a much later Westernization of the concept, that I would argue is

not in accord with the underlying philosophy of the Book of Changes. The

proposed three-stage structure can bridge the gap here to an understanding of

matter, but it demonstrates a significantly more complex relationship to the

electromagnetic interaction than a direct correlation with charge.

5.1 Yang and Yin ofHyungsang
A being's hyungsang pertains to its physical manifestation. A being can be

seen to be yang because of its giving in the Creative or yin because of its

receptivity in the Receptive. Thus male living beings give the seed (Creative)

and female beings receive it (Receptive). It is these relative physical actions

that lead to the classification of the being. In chemistry, metal atoms and

nucleophiles give of their electrons and acids give of their protons, so they

can be said to be yang. Non-metals and electrophiles accept electrons and

bases accept protons, so these can be said to be yin. Additionally, the

physical manifestation leads to correlative aspects in the being such as is

displayed in the being's circular motion.

One important result of the give-and-take action of a subject and object is

that the resulting union has circular motion. We can discern circular and

spiral motion wherever we look in the universe. For physical systems the
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center of the resulting circular motion is the center ofmass of the union. We

can thus discern correlative yang and yin aspects in the circular
motion of the

system, with the center ofmass as yang and the periphery as yin, in addition

to the other correlative aspects that arise from the physical manifestation of

the system. In the solar system, for example, the yang center ofmass lies in

the sun and the yin rotating periphery would be the planets. If two or more

relating beings have a similar mass the yang center of the resulting circular

motion does not have to lie within one of the relating beings and all the

beings would be yin.

These yang and yin designations from physical manifestation do not

depend directly on the electrical charge of the being. The pair structure of

chemistry does, of course, derive from the dual polarity of the electro

magnetic interaction, but the designation of a being as yang or yin does not

directly relate to the electrical charge of the being itself. Moreover when

looking at the correlative yang and yin of circular motion, we are also able to

connect to concepts of mass and gravity in descriptions of the physical

manifestation of circular motion. The designations of yang and yin from the

physical manifestation of a being may not be identical to scientific

explanation, but they are rather complementary to scientific explanation.

5.2 Yang and Yin of Sungsang
In the two-stage structure sungsang exists as an inner base of an inner

sungsang and an inner hyungsang, and also relates to a triple
structure.42

Mind has intellect, emotion and will, and the triple color charge of the strong
nuclear interaction can be associated with the inner base of an

atom.43

The

three aspects of the inner sungsang are the functional aspects and can be

either active (yang) or at rest (yin) with respect to processing the information

of the inner hyungsang. We are dealing with a unity of two and three in the

sungsang which, interestingly enough shows some correspondence to the

trigrams of the Book ofChanges.

The number of protons in the nucleus of the atom is responsible for the

properties of the atom, and consequently for its overall yang or yin

designation in the hyungsang manifestation. This is related to the information

in the inner hyungsang of the atom. Protons and neutrons are each formed

from three quarks. Protons have two up quarks and one down; neutrons have

one up quark and two down. If we associate the up quark, which also has a

fractional positive charge, with a yang line in the trigram, and associate the

down quark, which has a fractional negative charge, with a yin line, then

protons and neutrons can be represented by the eight trigrams (Figure 3).
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n

=

up quark
= down quark

p
=

proton, n
=

neutron, A ++ and A - are unstable particles

Figure 3. Relationship between Protons, Neutrons, and the Trigrams

With the physical manifestation of the hyungsang, and now our two-plus-

three structure of the sungsang, we have shown how yang and yin can be

connected to the physical interactions important for matter.

The use of trigrams in relation to the inner hyungsang can be taken one

step further, to living systems. In living systems, the informational content of

the inner hyungsang is primarily stored in the DNA in the nucleus of the cell.

Now we are moving from an essentially point-like, zero-dimensional storage

of information in the atom to a one-dimensional storage of information in the

linear code of DNA. In the genes it is the sequence of four bases (guanine,

adenine, cytosine, and thymine) that code for the sequence of amino acids in

proteins when that information is copied into RNA. Interestingly it is a codon

of three bases in the RNA that codes for a particular amino acid in the

primary structure of a protein. The code in DNA is therefore a triplet code of

four possibilities giving sixty-four possible codons in RNA.

The connection of this genetic code to the trigrams arises when we

consider how the trigrams are constructed from the coin or yarrow stalk

methods of consulting the Book of
Changes.44

In both methods the trigrams

and hexagrams are constructed from the bottom up one line at a time. The

coins, or stalks, give four possible
numbers6, 7, 8, or

9for each particu

lar line in the diagram. The 7 and 9 are yang and the 6 and 8 are
yin,45

but the

6 and 9 give marked (or moving) lines that have special significance in

interpretation. So now we have trigrams with three lines of four possibilities.

This gives sixty-four possible trigrams, just like the sixty-four codons, and

we could in principle associate each codon with one of these new trigrams.

By analogy, we can also make some predictions for the inner hyungsang

ofmind. Moving from atoms to cells was a move that saw an increase by one

in the dimensionality of the stored
information. We moved from essentially

zero-dimensional points to a one-dimensional, linear DNA. The move also
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saw the triplet code increase from three lines of two possibilities to three

lines of four possibilities, though all four possibilities are still just variations

on yang and yin. Both of these changes allow for a massive increase in the

potential meanings encoded. By extension, we might expect the

informational storage of mind to extend to a two dimensional surface and

involve a triplet code of eight possibilities giving 512 basic codes or

trigrams.46

Though there is no experimental evidence for such a triplet code

ofmind, it is known that surface area is important in brain function. This is

why the cerebral cortex is folded as it is. The folding increases the ratio of

the surface area to the volume. Also from Unification Thought we do know

that the number three is associated with mind in the context of intellect,

emotion, and will.

6. Conclusion

The ontology of classical Greek philosophy, such as found in Western philo

sophical theism and concepts such as mind-body dualism, is presupposed by
the very language we use in describing religious concepts in the West. In

explanations of the ontological concepts of Divine Principle it is easy to use

that language in attempting to make the concepts understandable to a wider

audience. I believe this happens throughout the Unification movement, such

as in descriptions of the need to develop mind and body unity, and, as shown

here, in the ontology of Unification Thought. However, presupposing an

ontology based in Greek philosophy brings with it a history of interpretation

that I believe somewhat distorts the meaning of the fundamental ontological

categories found in Divine Principle. Furthermore, it creates a gap with

scientific explanation.

In the West, science arose in large part from the Christian philosophical

tradition that also considers the matter part of material existence. This was

part and parcel of adopting the ontology of Plato and Aristotle. Though

giving birth to science, these Christian doctrines on God and Creation have

not changed to keep pace with the developments in science over the last two

hundred years. In fact, modern science overturns the ontology of Plato and

Aristotle. Consequently a gap developed between traditional Christian ontology

and natural science that has yet to be filled, and which resulted in a perceived

conflict between them.

Chinese traditional philosophy, on the other hand, such as found in the

Book ofChanges, does not directly look at matter itself. Rather it looks at the

relationships that develop from the manifestation of existing beings. The
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"stuff of existence is not really considered. Consequently there is no

overlapping area of explanation with science. Thus, though there is no direct

conflict with science, there is also no direct connection with it either. So

there is also a gap between traditional Chinese thought and science.

Both Eastern and Western philosophical traditions seem incomplete. In

order to show the unity between science and religion what is needed is a new

ontology. I think that this is part of the purpose ofUnification Thought. That

is, it can fill the gap between traditional thought, both Eastern and Western,

and science. Consequently in my writing I have been trying to strip away

classical Western ontology from the meaning of the fundamental ontological

categories and then look for the resulting implications. This process lead to

the proposed model of sungsang as an inner base inseparable from hyung

sang, a new view of spirit realm, and, in this paper, to an understanding of

three different types of yang and yin characteristics in an existing being. The

proposed two-stage structure can serve as a bridge between Unification

Thought, the Book ofChanges, and science.
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and their corresponding antiparticles, but normal atoms are formed from only

three of those particles; up and down quarks and the electron. There are also

understood to be four physical interactions, but the weak nuclear interaction is

responsible for radioactive decay and does not function to hold the particles

together.

42 Burton, "What is the
Matter,"

153-156.

43 Ibid.

44 The I Ching, 721-724.
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giving 4096 basic
codes.
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