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Core of Unification 
Without going through the path of religion there 
is no way to reconcile the mind and body, no hope 
that some day you will even get close to God. 
Religion will be needed until the contradiction 

• within man is completely liquidated and he is 
united with God in their original common 
purpose. Then the purpose of religion will be 
consummated and it will no longer be needed. 
-Reverend Sun Myung Moon (page 3) 

The tiindu and His World 
India, however, affirms the fundamental unity of 
creation. The earth is not merely an assemblage 
of physical phenomena we use and then discard. 
Quite the opposite: we need to establish a 
conscious living relationship to every aspect 
of nature. Instead of scientific curiosity or material 
greed, man should be impelled to realize the 
potentialities of nature in a spirit of sympathy, 
with a feeling of joy and peace. 
-Dr. Young Oon Kim (page 30) 

Restored Christianity as a 
Counterproposal to Expanding Marxism 
A constructive revolution could restore the social 
and moral force of religion, and bolster the 
remaining Western democracies with citizenry 
responsible and enlightened enough to maintain 
these unique constitutional governments which 
are dedicated to liberty, the morals of religion, 
and human and civil rights. 
-David S.C. Kim (page 50) 

6th ICUS 
"In the search for absolute values we can achieve 
a wise appraisal of the problems in the light of the 
accumulated wisdom of mankind. And hopefully 
we can suggest principles that can give guidance 
in the attempts to solve or ameliorate the grave 
problems of the changing world in our times." 
-(page 90) 
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Core of Unification 
by REVEREND SUN MYUNG MOON 
Founder, Unification Church International 
October 9, 1977 

Why is it that you cannot feel the love of God 
all the time? Your body is the barrier preventing 
the love of God from reaching you. God's love 
is shining forth but your body is blocking it, so 
by sacrificing your body and liquidating the barrier 
the shining love of God can freely reach you. 
Once this happens nothing will be in your way 
and the total unity between God and man and 
mind and body can become a living reality. 
Once you can receive God's love, God will certainly 
dwell with you. God needs true love and cannot 
leave it once He has found it. Do you really 
understand this now? 

What you ultimately need the most is the love 
of God. Do you know how beautiful and how 
powerful the love of God is? In this world men 
and women have romances and say they could 
die for love of each other, but suppose they were 
to fall in love with God first. That's the key. 
I searched and found how that love of God can 
be reached. I not only found the answer but have 
experienced how the love of God can reach man. 
With the love of God the mind and body can 
unite in total oneness. 

The love of God needs an object in order to 
be manifest and man is that object. When will 
this become reality? Religions have been teaching 
that the end of the world will occur when one 
central figure comes, or in Christian terms the 
Lord of the Second Advent. God works logically 
and through your own mind you know that the 
first heavenly family will bring the cosmic spring. 

Who is the Messiah? In what capacity is 
he coming? It is incredibly difficult to conquer 
the barrier and bring your separated mind and body 
into oneness so the Messiah comes as a model 
or example of how to go directly to God. He is 
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not only a prototype of a true individual, but also 
of how to form a heavenly family. Eventually the 
Messiah will establish a tribe, nation and world 
which can be approved by heaven. 

The Messiah sets the standard of perfection 
from the individual all the way up to the cosmic 
levels. In addition, the Messiah lifts himself 
above satanic accusation. As he starts his journey 
from the very bottom of hell straight up to 
God, Satan cannot accuse or destroy him. 

The Messiah lays the highway from the highest 
possible heaven all the way down to the bottom 
of hell so that anyone who finds the highway 
can go directly to that goal. It is impossible for 
anyone else to lay that highway from the bottom 
of hell all the way up to the love of God. It 
could take you millions of years and still you 
would not get there. 

The Messiah comes with shoulders so broad 
that the entire world can hang onto him and go 
the entire journey. If a trivial little iJy hangs onto 
the tail of a galloping white horse, when the horse 
reaches the kingdom that little fly reaches the 
kingdom at the same time. God devised that 
method because He knows that everyone needs 
some help. No one is capable of coming to God 
all by themselves so throughout history God 
promised to send the ultimate one who will come 
to lead mankind into salvation. This is all within 
logic and reason. Is it convincing to you. Do you 
need a Messiah? What about everyone else in 
the world? 

When you analyze the basic principles of God's 
method for restoration, you can see that the 
Unification Church is absolutely necessary for 
God's dispensation. If there were no philosophy 
of unification we would have to conclude that 
there is no God. The Unification Church emerged 
to fulfill that goal of unification. God wants to 
manifest His love through our movement. How 
can we manifest the love of God? What is the 
central point where that love can be manifested? 
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If the mind 
and body can 
welcome each 
other and try 

to move 
toward each 

other then 
they can be 
in harmony, 

but if they 
move in 
opposite 

directions 
they cannot 
have unity. 

Is it the world or a nation like America or Korea? 
Where should the most fundamental center of 
God's love be? 

Certainly God would dwell with an 
individual who has no contradiction between his 
mind and body, but what is the possibility that 
the mind and body can become one, and when 
and where will that happen? If man had not fallen 
then no contradiction would exist; man must return 
to that state of sinlessness before the fall and 
liquidate the contradictions within himself. 

If the mind and body can welcome each other 
and try to move toward each other then they can 
be in harmony, but if they move in opposite 
directions then they cannot have unity. Imagine 
the body trying to go in the same direction as 
the mind and even overtake it. That would be 
the most desirable situation. 

If God is all powerful, why doesn't He make 
the body go ahead of the mind? I have 
experienced the hardest life in prison labor 
camp and I found that actually the greatest 
suffering is not found in prison but in the conflict 
between mi tid and body. Sinful man always 
regrets the consequences of his body struggling 
against his mind. 

I ultimately came to the conclusion that my 
enemy is not the world nor even the communists 
but my own body. Your worst enemy is your body. 
Do you believe it? I established one very firm 
principle that I must conquer myself before having 
dominion over anything else. Each of you is also 
committed to a ruthless battle of subjugating 
your own body. Your job is to have your body 
surrender t·. your mind and then bring it in the 
same direction. That is why a religious life is 
the pursuit of conquering your body. 

If you have not conquered your own body 
then you haven't reached the standard. Religion 
teaches the importance of a life of penance; 
when your body wants to rest then you should 
wake up and pray. Your body wants to eat delicious 
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meals but religion teaches the value of fasting. 
What the body wants the mind rejects. 

What is gained by living that way? By giving 
up your body you can receive the entire universe, 
so it's a very good deal in a way. By giving up a 
little bit of your flesh you can gain the entire 
universe. This is absolutely true. 

How much do you need a Messiah? As much 
as you need your own wife or husband? As much 
as your family, parents or country? This world 
is waiting for the ultimate one who can boldly 
announce, "You must love me most of all." Only 
one man has ever done that and his name is 
Jesus Christ. Without having the authority to 
proclaim those words Jesus could not have been 
the Messiah. 

Jersus also claimed to be the only begotten 
son of God, meaning that he was the recipient of 
the love of God and the only one "' ho would 
disseminate it to the world. Did Jesus have the 
qualifications to be the Messiah if he were the 
only begotten son of God? In addition to all this 
Jesus called himself the bridegroom and mankind 
his bride. As the true son of God, Jesus intended 
to meet his bride and create the first heavenly 
family on earth. 

The Messiah will first reconcile the 
body and mind. The kingdom is seen first in 
the family, not in the nation or the world. 
The family is the building block and it starts 
with a husband and wife. Our strong point is that we 
teach the ideal of the heavenly four positions: God, 
man and woman and heavenly children. This is 
the completion of God's ideal, the completion of 
the circuit for the expression of his love. By 
organizing these heavenly four units we create 
our relationship with the love of God. The heavenly 
four positions are the completion of the ideal 
of creation, meaning that there the perfection 
of love can be consummated. Once that is formed 
the expression of the heavenly kingdom is only 
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a matter of time. All that has to be done is 
to duplicate and expand these four positions. 

When the Lord of the Second Advent comes 
what will he do? What is the mission an•4 

responsibility of the second Messiah? Jesus 
Christ came to realize that ideal but it was not 
physically consummated in his own time. Will 
the mission be left undone a second time? Is it 
the Messiah's mission to give food to the hungry? 
No, it is to reconcile your body and mind and 
ignite you with the fire of God's love. That's the 
job of the Messiah. If he can ignite the love of 
God in your heart so that your body and mind 
can become one then he has done his job. If he 
cannot do that then building the Kingdom of 
heaven is impossible. The Messiah will reconcile 
the body and mind and liquidate all the 
contradictory elements by subjugating the body. 
After the mind and body are united you can follow 
his pattern and create a family, tribe, nation and 
world and ultimately the Kingdom of God on earth 
and in heaven. If that is indeed possible, the world 
will see salvation. If God is really God and if His 
love is really burning then that must all take place 
here on earth. 

What else does God really need from man? 
God has lots of love within Himself so why should 
he need more? Is He greedy? I am a man so I have 
love in my heart and in my body but can I say 
that I don't need any more love, that I have enough 
love to be happy? It is a profound truth that love 
will never become real love until it finds an object. 

If we are like that then what about God? 
Does that principle work the same with God as 
with us? No matter how almighty God might be, 
His prodigious love will never be activated until 
He finds an object for give and take. An object 
ignites love. Who can be the object of God's love? 
Is anything else besides man qualified or entitled 
to be an object of God? Since God is universal 
should He love just a trivial chunk of flesh, or 
is He longing to deal with the universal kind of 
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mind? Is the mind or body God's real object? 
Your mind is so big that you can even trap God 

inside. Your mind always feels that it can swallow 
the entire world, right? We each have the 
qualification to be an object of God because we 
each have a mind so big that God can certainly 
deal with it. When God loves you will He exclaim 
at how dirty you are after living in the satanic 
world and then push you aside? Or will God 
fervently embrace you and turn away your 
iniquities in trying to give you total love? Is God's 
love conditional and partial or total and unreserved? 

When the total love of God reaches you, your 
every cell will be filled and you won't want 
anything further. You will feel totally intoxicated 
in this state and want its goodness to never end. 
That is the real world in which we are to live and 
all of you are supposed to become hosts of that love. 
Don't you want to sample that world now? 

Once you experience the spring, you cannot 
long for the winter. Because the cosmic spring 
is dawning and the central point of it is the 
Unification Church, you cannot help but want to be 
part of it. The greatest event of all is happening 
right here in this place. Do yo\J want to commit 
yourself to be part of it? Why? The love of God 
is our ultimate goal, the love which is powerful 
enough to encompass the past, present and future. 
Everything you can think of comes within the love 
of God. Wh" ,l you can possess God's love you can 
possess the entire universe. 

We can partake of the world with our five 
senses, and this is true in the spirit world as well. 
We are pursuing the world of goodness, trying to 
see good things, hear good things, and say good 
things. We are trying to leave the world of evil 
behind and completely live in the world of 
goodness. It is very true that the external world 
is divided into two worlds and we can witness 
one world of goodness and one world of evil side 
by side. That same phernomenon even exists 
internally in the division between mind and body. 
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It is very true 
that the 

external world 
is divided into 

two worlds 
and we can 
witness one 

world of 
goodness and 

one world 
of evil 

side by side. 

If man was originally created in this state of 
conflict then God must be an imperfect and evil 
God. Peo1 le who are only looking at the reality 
of the world can easily come to the conclusion 
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that no such thing as God exists, but if there is 
no God of goodness then the beautiful things we 
have been talking abou t are all meaningless. 

Considering man's imperfect and sinful state 
today, it is only academic to discuss how he can 
advance to the state of perfection and absolute 
goodness because it is virtually impossible. No 
such thing could come about. If there is no God 
then talking about the ideal world of love and 
unification is meaningless. There is no substance to 
it if there is no God. Even knowing this, however, 
our minds are ceaselessly pursuing the higher state 
of perfection, beauty, and the ideal. 
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from the "Life of St. Sergius''. 

We cannot deny that our minds are searching 
after eternal value or eternal and permanent 
evidence. The discussions of philosophers and 
religious people throughout history have focused 
upon the best method of fulfilling man's innate 
desire for perfection. 

Many philosophers started out studying 
perfection, trying to anticipate what the ideal 
would be like. As a result, philosophers like 
Hegel came up with the dialectical theory. Basically 
this theory outlines how everything struggles with 
something else. That is fiction. It is impossible 
for two opposing sides to unite together and create 
the ideal. It is logically impossible to achieve 
the ideal state by the method of struggle and 
confrontation. 
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Religious 
people 
have been 
searching after 
God, making 
all kinds of 
sacrifices for 
th~ purpose of 
finding Him. 



Even if we must create a substitute, man-made 
God, we definitely cannot find any kind of solution 
for this world, without a God of goodness. Again, 
for expediency, let's say we come up with a 
man-made God. If the God that we create is not 
a true one then certainly it will be impossible 
to reach the ultimate destination of perfection. 
We can finally conclude that there must be God 
because without Him nothing makes sense. 
If there is a real, true God then we can devise 
the right solution. 

Now you know why philosophers have 
desperately searched to understand this one God . 
Religious people have also been searching after 
God, making all kinds of sacrifices for the purpose 
of finding Him, but they too have come to a point 
where they cannot be sure. Everything is hazy 
at the moment. 

Let us think in another direction. ls it only 
man who needs Go.d or does God need man? 
If God does not need man then we should give up 
our search bee tuse we will never meet that God. 

Only through the mutual efforts of God and 
man can we hope to meet God. If God couldn't 
care less about man then there is no hope, but 
in reality God also needs man. This is another 
important truth. 

What kind of God is He, and why does He 
approach man? We definitely need God and God 
definitely needs man so there must be a common 
goal or purpose where we can meet, otherwise 
there would be no union. The question of God's 
existence is one thing, but more important is 
knowing the purpose of the relationships between 
God and man. We use money and knowledge and 
experience to survive and improve our situation, 
but do you think God needs those things from man? 
No. There must be some common purpose for 
which God needs man and man needs God, but 
somehow this common purpose has not been 
fulfilled. That is why mankind's situation and 
God's situation are both tragic. 
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We cannot deny that there is a conflict between 
man's body and mind which reveals that there must 
be something wrong in men's heads. Where can 
a remedy be found? What is that common goal 
between God and man through which we can 
solve this question? Originally there must have 
been a common dwelling place for man and God 
but somehow man has separated himself from it 
and lost his connection with God in the process. 

Concluding that there is a perfect God and 
realizing the imperfect state of man today we 
must come to one logical conclusion: man is the 
one who is out of order, not God. Man deviated 
from his original state and is thus prevented from 
reaching perfection. This is how we can reconcile 
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the perfection of God with the imperfection of man. 
This knowledge of the fall of man is very precious 
because not only can we realize the existence 
of God, but at the same time we can explain the 
imperfection and contradiction of man. The 
struggles you experience because of contradictions 
within yourselves are a result of the fall, yet at 
th e: same time God lives in a different state, the 
perfected state. We can logically justify the 
existence of perfected God and sinful man by 
knowing about the fall of man. It was from that 
point that C\\O worlds came into being instead 
of one. 

With the concept of the fall we can readily 
understand how there could be both a world of 
goodness and a w,-r!d of evil struggling with each 
other. The world of goodness is governed by God 
and the world of evil is the result of the fall. 
We cannot accept the premise of atheists that 
there is no God due to the imperfection of man. 
We know the principle. After knowing this we can 
recognize how the God of perfection has been 
making efforts throughout history to restore the 
corrupted world into goodness. Religion is one 
evidence of the effort of God. 

What is the purpose of religion? Simply 
speaking, religion strives to bring this world closer 
to God; it is God's tool to communicate with His 
imperfect world and r,· ise up good men. What is 
goodness? Anything that attempts to bring God 
and man into unity is good. Is hard work goodness 
or is eloquent speech, fasting or sleeping on nails 
goodness? People are very much in the dark about 
the definition of goodness. 

Good springs from love. At the oottom line 
of every religion love can be seen as the source 
because it is the common purpose _shared by God 
and man. Love is the ultimate goal of God's search 
for men of goodness. Man is searching after God 
for the same reason. Religion has been striving for 
unity between God and man by stressing the 
common purpose of love. 
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Christianity has been preaching the love 
of God for many years ;.nd the other prominent 
religions in history also have their foundations in 
love. For example, Buddhism preaches a life of 
mercy and benevolence, which is actually love. 
Any legitimate religion has to be based on love. 

All religions ein phasize self-denial and 
sacrifice in order to achieve th t love. Without 
exception sacrifice is necessary for you to form 
an intimate relationship with God. Why should 
sacrifice be the highest form of love's fulfillment? 
There are many, many answers but let us analyze 
this ourselves. 

You have a mind and body and of the two which 
is less evil? The body doesn't have any sense of 
self-giving or humility. We have to subjugate our 
bodies because in weakening the body there is 
a greater opportunity for the mind and body to 
become one. Then the body can listen to the mind. 

Meekness, humility and sacrifice are the 
virtues emphasized by religion and by applying 
them the body will be forced to unite with the mind. 
Who is actually pursuing such a goal through 
religion, man or God? God has been leading 
mankind toward that way of life, but God's 
effort will be in vain unless man responds to it. 
A mutual effort is necessary if we are to reach the 
ultimate goal. 

Why do we all need religion in our lives? 
Without going through the path of religion there 
is no way to reconcile the mind and body, no hope 
that some day you will even get close to God. 
The contradictions in man cannot be resolved 
without the process of religion. We can say that 
religion is an absolute necessity for man, not an 
ornament to pick up on a whim. Religion will 
be needed until the contradiction within man is 
completely liquidated and he is united with God 
in their original common purpose. Then the 
purpose of religion will be consummated and it 
will no longer be needed. 
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It is inevitable 
that all good 

religions in 
history receive 

persecution. 
Persecution is 

almost an 
indispensable 
ingredient in 

growing 
spiritually. 

All of this bring us to the logical conclusion that 
religion will not be needed by man for eternity, 
but will be consummated by the emergence of man 
in perfection. It is logical that on our journey we 
start from the very bottom of the fallen state. 
The journey will lead us into the ultimate goal 
of total and perfected union with God. 

Do you think man's best thinking and best 
efforts could devise the way to finally build the 
ideal world? That is absolutely impossible. Man's 
only alternative today is atheistic communism, 
which claims the ideal world can be built without 
God. Because communism has only material things 
as it objective it has no foundation and will be 
blown around like a leaf in a storm. That ideology 
places value only in the material world, but do you 
think that our bodies are more perfected than our 
minds? The body is limited by circumstances but 
the mind does not have limitations. We conclude 
that this world can find hope only through a search 
after God in religion, in the faith that some day 
the union of men and God can be accomplished . 
As one man I have probably given the most of 
myself in the search for the answer to this question, 
the one who suffered most in order to win a 
probable solution. This is a total concept. 

Actually what you and I need most is not God 
Himself but God's love. If there is a God then it 
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is inevitable that a new religious movement will 
come forth which will transcend national and racial 
barriers, uniting all people together co pursue one 
common goal: unity with God's love. Clearly such 
a religious movement is necessary. The love of God 
embraces all races equally. God doesn't express love 
according co whether you are white, black or yellow. 
If God's ideal and love were limited to only one or 
two races then He would truly be an imperfect God. 
The ultimate religion must transcend national and 
racial barriers . So, from chis standpoint let's analyze 
existing religions. 

True salvation springs from union with 
the love of God, which manifests everywhere 
in a fair and justified manner. Which race you 
belong co makes no difference at all. I c cannot 
be said that the love of God works only in the 
Western hemisphere; it shines throughout the 
earth. Any religion which proclaims the segregation 
of the races is a false religion. A new religion is 
needed which enhances all men equally. For 
instance, Jews and Christians should not feel chat 
they are the only people who deserve the love of 
God. They must feel instead that they are merely 
servants who must bring the love of God co all 
humanity. Do you think God wants the whole world 
to be Jewish, or should Judaism be simply a tool 
of God? Do you chink chat God could limit Himself 
to the world of today's Christianity or should 
Christianity become a cool of God? The love of God 
is supreme and encompasses the highest possible 
level. Everything is part of it and everything is 
surrounded by it. The love of God can encompass 
all human existence. 

Religions are only meant to be tools of God 
and therefore they should be universal and 
intermingling. Any religion which rejects such 
principles cannot be called a true religion. 
Measured by this standard, are all today's 
conventional Christians perfected? In their 
interpretation of the Bible only Christians will be 
lifted up in the air to meet the Lord when he comes 
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on the day of judgment. Is that attitude right? 
If what they believe is the case then God is really 
a cruel God with an imperfect ideal. 

A religion which can clarify God's intentions is 
absolutely necessary. A revolutionary concept must 
come to Christianity and enable it to meet the 
criteria of perfection that God originally intended . 

What is the Unification Church supposed to 
do? First of all, make one world and elevate it into 
a world of God. Encouraging self-centered 
individualism is Satan's final strategy to demolish 
this world and this nation and we must destroy 
this satanic concept. What am I trying to ignite 
in you spiritually is the ecstatic joy of God's love so 
that it will not be just a concept to you but be 
a presence in your daily life. 

One phenomenon sets the Unification Church 
apart. Our members often meet me in dreams or 
visions and in all kinds of spiritual circumstances . 
The power of spiritual experience already exists 
and embraces each one of you every day. In the 
mundane world those things may seem abnormal 
and certainly they have never been seen in any 
other religion in the past. Physically I am very 
far from our missionaries all over the world but 
I am just as close to them as I am to you. This is 
a most vivid testimony to the significance of our 
movement. 

I want you to know that tremendous sacrifice 
has been paid in order to come to this level today. 
Many nations have collapsed and many millions 
of people have died for d •is. Since it comes to you 
without too much effort you don't realize its value 
and you think that this is common everywhere. 
It certainly is not. 

We are a religion of experience and feeling 
because God is not a conceptual God to us. He is 
the master of our daily lives. As soon as you come 
into this atmosphere you immediately become a 
recipient of new spiritual power and presence, but 
for people outside our Church it is an unfamiliar 
and perplexing thing to grasp. 
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Why do we all need 
religion in our lives? 
Without our going 
through the path of 
religion there is no 
way to reconcile the 
mind and body, no 
hope that some day 
you will even get 
close to God. 

We must be thankful to God every day. Even 
if the world came against you and your life was 
abruptly ended, would you still be grateful to God? 
You can think of Satan as God's tool in a way, a 
means of finding out whether your gratitude is real 
or not. I will never tell you to just be thankful to 
God and let me take care of Satan for you. Instead 
I will push you out into the corrupt and evil world. 
If you are really thankful then my mandate to you 
is to go liberate the world and come back. You will 
pass the test by remaining loyal, steadfast and 
thankful under any circumstances or experience. 
If you can do that then Satan has no power over 
you and eventually he must issue you a certificate 
saying that indeed you are a child of God. As an 
archangel, Satan must be the one to testify to God 
whether or not you are God's child. 

It is inevitable that all good religions in history 
receive persecution. Persecution is almost an 
indispensable ingredient in growing spiritually. 
Would you say I have received persecution or not? 
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All of America has gotten up in arms over me, with 
all kinds of beautiful titles being given me, like 
"brainwasher" or "demagogue." My response is just 
to smile at all of this because after everything is 
settled, who will be the winner? I am the winner 
because the truth is our powerful ally. In the San 
Francisco le l~l case the lower courts issued 
conservatorships and the papers all wrote about the 
brainwashing charges. Then after the higher court 
examined the entire situation they said that the 
Unification Church hadn't done: anything wrong 
and that we had rights which were protected by the 
United States Constitution. The press did not 
report this decision too widely but the people who 
oppose us really received a setback. They will not 
be foolish enough to try this tactic against us again. 

This is the right time for us to really show 
America who I am and what the Unification 
Church is all about; we are sending the one-hour 
"Reverend Moon in America" program to 
television stations in all fifty states and even 
throughout South America. Now the book written 
by Dr. Sontag has come out which will tell the 
world what we are honestly trying to do. 

Our antagonists will know in their hearts that 
they were wrong and eventually they will have 
to respect me for the way in which I dealt with the 
negativity. I never sought revenge but simply 
smiled and let God take care of it. That's how we 
will win because we are not fighting on their 
level. Since you too have that knowledge and 
commitment I willingly push ahead without any 
hesitation. Having this dignity and strength, there 
is nothing under the sun we cannot do. 

In order to reach the love of God in your daily 
life the most essential thing is knowing how to 
conquer your body. This is my foremost task in 
searching for the truth. The body has three 
fundamental desires. First, the body gets hungry 
and looks for food. How could I conquer the desire 
of my body? I had to establish that I love God more 
than my body loves food when it gets hungry. 
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By doing that yourself you can set a superior 
standard and demonstrate how your love of God 
is stronger than your body's love of food. Jesus also 
conquered that particular desire and went through 
a forty-day fast. Many prophets and saints in history 
emphasized fasting in their life of faith. 

Hunger is the worst kind of suffering and if 
you can forget your desperate hunger in your search 
after God you have made a very precious statement. 
Until I was thirty there was no day that I was not 
hungry because I went without food in order to test 
myself. You can't say you have overcome your body 
until you have conquered desperate hunger by 
the power of your love of God. 

The second fundamental urge is for sleep. Can 
you demonstrate that your love of God is stronger 
than your body's desire for sleep? The second test 
is passed when in thinking of God, He is so real 
and relevant chat your intense love of God conquers 
your urgent desire to sleep. For seven years I never 
slept more than two hours a day. This morning 
I arrived at 5 a. m. after travelling all night. My 
whole life has been training for living like that. 

You need the love of God, don't you? You 
Lave to win His love and show that your love is 
more intense than anything else. When you are 
sleepy your passionate love of God must enable you· 
to conquer such moments. It is most difficult to go 
beyond the level of hunger and sleepiness for the 
love of God. Jesus had to conquer all those bodily 
desires. The Bible said that he fasted for forty 
days and furthermore, we can well imagine chat his 
life was a struggle both day and night. Jesus asked 
his closest disciples to stay awake and watch with 
him while he prayed desperately in the Garden of 
Gethsemane, but what happened to the disciples? 
They fell asleep. They could not win over sleep 
and Jesus told them that though their minds were 
willing their flesh was weak. 

This is not some hazy spiritual concept. 
You must overcome precisely these things in your 
life. I would not speak this way to you unless I 
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had tested out everything in my own life. 
The third desire you must conquer is the urge 

for physical love. The worst kind of temptation for 
religious people always comes in the form of sex. 
Men and women have instinctive sexual desire, 
but your intense love for God should be stronger 
than that desire for carnal love. In this respect 
American young people have a great deal to 
overcome. The permissiveness in America has left 
the moral life of Americans looking like a dirty rag. 

Now you understand why the major religions 
throughout history have always emphasized the 
value of celibacy. Your body is your worst enemy 
and it has three formidable weapons: the desire 
for food, the desire for sleep and the desire for 
physical love. I have fought the same battle that you 
are engaged in but you have no idea how many 
tears I have shed to win over these temptations. 

You know we all need the love of God, but how 
will you pay back your own debts in these three 
years? If you spent dozens of years being tortured 
in prison you still could not repay God. When you 
were hearing about the beauty and sweetness of 
God's love all of you were happy and gay but in 
hearing these things you have hit a stone wall . 
How will you break through? No one else can pay 
your debts. For many years I searched for some 
alternative way for mankind to reach the ultimate 
goal without having to go through the ordeals I 
have endured. No one is capable of passing such 
impossible tests. 

Without a doubt the lives you lived before 
joining the Unification Church were self-centered. 
Before you knew about God you were the central 
part of your lives, right? The quickest way to 
become qualified citizens of the Kingdom of God is 
to revolutionize yourselves totally, changing your 
concept of your purpose of life from selfish 
happiness to the happiness of God and humanity. 

\Ye can turn humanity's concept of existing 
here on earth completely upside down. Do you 
deeply feel that you were not born for yourself but 
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for the sake of God and humanity? If you do not eat 
food for your own contentment but for the sake of 
God and humanity, then it can be justified. You 
should think of sleeping as preparation for you to 
do even more for God's work the next day. Taking 
rest with that attitude cannot be called a sin 
because it is for the sake of God and humanity. 
Can you say that your desire to love God and 
humanity is as great as your desire to have love 

personally? This is the way your life can be turned 
totally upside down. Previously you did things to 
have fun and to become someone of distinction. 

When you revolutionize your purpose of life, 
then nothing is for yourself anymore. If you have 
enough food for a good meal then you can think that 
you will do twice as much as you can when you 
are hungry. When you have new vitality after resting 
at night then you can say, "God, let me go out and 
work." Instead of pursuing the old physical 
gratifications you can use your energy for the sake 
of God and humanity. That's the way we live. 

That is the only alternative I could find. 
Otherwise you have no qualification to eat and sleep 

22 

You must 
come out of it 
in order to 
make another 
world, not 
yourself in the 
center but 
with God in 
the center, 
surrounded 
by His own 
children. 



and love. When you are very hungry and find a 
good meal but your concept still focuses on God and 
humanity, your eating is not a sin. That's the way 
man was to have lived if there had been no fall. 
Eating is not a sin in that case. You know the 
heavenly alternative and you know how you can 
be justified in eating, sleeping and loving. 

In the world as it is now each person stands in 
the center as an individual, surrounded by his 
family, nation, world and the cosmos. Each person 
has to break through every barrier which limits 
himself. This world is the realm of the fall and you 
must co r1e out of it in order to make 1<f)other world, 
not with yourself in the center but with God in the 
center, surrounded by His own children. 

I want to leave just one tradition when 
everything is over, that I pursued the love of God 
and was a man of the love of God. When you go 
to spirit world that love is the only asset you will 
have. That's the only thing you can take with you 
to the spirit world. When you possess the love of 
God you can do all things, and on behalf of God 
you can be given ownership of all things. Only in 
the love of God could it be justified. 

I have laid the highway and even created the 
automobile to drive to the goal, but it is up to you 
to get the fuel a t, d drive there. You must fulfill your 
own responsibility because I cannot do everything. 

Do you need my supervision or will you do 
it on your own? If I have to supervise and inspect 
you then Satan will accuse you of not getting to 
the goal by yourself. When I was ~oing through my 
mission I told God to not even supervise me but 
let me go on my own. I won't supervise but I will 
wait and see the results. 

If you really know the truth then I'm really not 
needed here in America. I want to get a walking 
stick and a big trunk and go all over the world. 
Do you think I need a little vacation and a chance 
to enjoy nature? Would you permit me to do that? 
Now I have done my job and you know precisely 
what you need to do. 
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The love of God is yours, not mine. But you 
must win that love from God. You must mature 
on your own. Once you become husband and wife 
would you want me to supervise you? You don't 
need me to help you do your mission either. Until 
you find that ultimate love you do need me, 
however, and once you have found that love you are 
on your own. Then you will pull yourself. 

Until you come to that level the secret for 
you to meet me very intimately is to pursue your 
mission with a fervent longing for God. When you 
shed tears for your mission the entire spirit 
world will surround you and I will appear to you 
spiritually. You can take advantage of that principle 
of the universe. If you are longing for me so much 
that you forget to eat or sleep then our encounter 
will go beyond any kind of physical sensation. 
The spirit world will be opened up and you will 
find yourself there with me. 

There can be real unity between you and me 
when my heart can become your heart. If you want 
to find out if this is true, just try it out. How can 
you find such heart? When you are suffering and 
given persecution and when you are treated most 
miserably. When your heart is really suffering then 
you wi II know the very heart of my own suffering. 
That's the way our hearts can be linked and that's 
the way you can instantly elevate yourself to a 
higher level spiritually. 

Do you think someone can be close to me 
if they go everywhere with me every day? No, the 
person who is closest to the True Parents is the 
one who sheds tears for his mission, passionately 
involving himself every day, regardless of how 
scornfully he is treated by the world. That person 
is closest to me in the real sense. You have to go 
to the bottom of the world to set the condition of 
victory there and then come back with the record 
of victory. You youth of America should not violate 
the heavenly law. Your precious youth should 
remain pure and clean and always be one of 
dedication. 
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What actually happened in this process? After 
you conquer yourself you meet another barrier and 
mnst form a God-centered family in order to break 
through. Then you will meet another barrier on 
the natural level and after breaking through on 
that level you must build another world. As much 
as you are able to break through in the satanic world 
is what you are actually building of your own new 
world. This world is the consequences of the fall 
so we have to separate ourselves from the ways 
of this world, and create a new world, becoming 
new people in a new way of life. 

You must have been thinking about these 
things but have you ever solemnly decided that you 
were going to break through and liberate yourself 
from this world and its ways? This is exactly the 
culmination of what I have done spiritually on 
the worldwide level. That is the way I have 
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progressed through this way of life. 
Our movement has emerged on the worldwide 

stage. There is always resistance each time we try 
to break through to a new level because Satan 
absolutely does not want to see the heavenly world 
come into being. Of course .he wants to prevent 
that from happening because it means the 
destruction of his influence and personal dominion. 
Satan's world has to come against you so naturally 
there will be persecution. Even though you are 
only an individual working on the individual level 
of restoration, the entire nation and the world will 
come against you. Nevertheless we must overcome 
this ~ituation. When the entire world comes against 
us it gives us a better opportunity to win over 
the world at one stroke. The harsher the rejection 
and persecution on the worldwide level the faster 
our day will come. 

Even as a member of the Unification Church 
you will not actually have to go through exactly 
what I went through. You don't have to start 
from the very bottom. By joining my crusade in its 
final stage, by overcoming the final barrier together 
with me you have already won the entire world. 
You don't have to go through the whole process. 
That is your advantage. 

Your 5% is to go the road of persecution and 
you must welcome it. You will be persecuted by all 
kinds of people on all kind of levels. You must face 
and conquer all of peoples' scornful attitudes, 
but your struggle with persecution is never in vain. 
We are citizens of a different world. Until you are 
given the blessing you should have no concept of 
personal ownership, thinking that you own this 
or that. Until you reach this state you are even 
wearing your clothes for the sake of mankind, 
clothes which belong to mankind and which you 
have borrowed. After your marriage God will 
bestow upon you the right of stewardship. 

No, what you are actually doing is investing 
yourself to the utmost so that you can receive 
the love of God to an equal degree. You are gaining 
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something far greater than anyone else can ever 
imagine and because of that you can be grateful 
and persevere, no matter what degree of suffering 
you encounter. 

We know this through the Divine Principle. 
Because of the fall of man we lost the love of God, 
love of man and all the things of creation. Man 
himself became the tool of Satan. This is all the 
result of the fall of man. We will restore all these 
one by one. First all things of creation must 
be restored to God. Then fallen man must become 
godly man. Finally the love of God can be 
consummated and man can receive the love of God 
in blessing. Unless you willingly go this route 
you can only be seen as a thief who is trying to 
sneak into the kingdom. You have to submit your 
ID card as you come into the palace. You cannot 
sneak over the fence. The road of restoration 
is the real indemity. You mut go the route and 
then the love of God will meet you at the stage 
of perfection. 

Do you have confidence that you can be 
blessed in marriage? Have your mind and body 
become one, totally free from satanic accusation? 
Are you entitled to have a godly woman as your 
wife? \Vhether you are a man or a woman, no 
one is entitled to say he has done everything and 
put everything back. No one is able to say they 
are perfect and worthy of the blessing. I want you 
to be humble. God will have mercy upon you 
when you realize your true situation and then in 
His love put you together in heavenly matrimony. 
Only then do you have the right to accept the 
1 lessing. 

All throughout history people were in darkness 
with no one to guide the way, but now everything 
has been made clear. This is a magnificent blessing 
in itself. Now we not only see clearly the broad 
daylight, we can live it every day and make our 
way step by step to this goal. I want ~'OU to realize 
how precious it is that you are sitting right here. 

No word of complaint can be spoken. To 
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complain is the fastest way to bring yourself down 
into hell. Satan's most effective tool is seen in 
complaints. I have many reasons to complain if 
I chose to do so. This morning I could have 
complained to God that He was unreasonable to 
ask me to speak to you after I travelled all night 
without resting, but God would insist, "You go 
and speak to them. They would love to s.;e you." 
Under those circumstances should I feel justified 
in speaking only thirty minutes, and only come 
under those conditions? Complaint has never even 
entered my mind because I am too busy fulfilling 
my mission. No matter how long you live this is 
a short life. I have so much to finish in my short 
life and every second counts. No one else can do 
my job and I cannot waste any time. 

You are commited to a formidable 
responsibility. Do you think this all sounds like 
a big lie, or is it really the truth? Then shall we 
live it or not? I chose the same route as you say 
you want to follow and I have come to that goal. 
Was I destroyed or am I succeedi. t ? Now I have 
come to the point where I don't have to worry about 
my own needs because I know God is concerned 
about me. God provides food and looks after men. 
I have seen such things happen. 

I know precisely how the love of God feels and 
I want you to experience it too. Don't fear death; 
it is nothing. I gave up my life a long time ago and 
for the sake of this mission I am ready to go 
anywhere at any time. I have no attachment to this 
world. The only reason I want to live a long time 
is because of my mission. Sometimes I think of 
what would happen to the work f God and to 
our movement if I suddenly disappeared, but that 
is my only real worry. 

Today's message is "Core of Unification." 
Where is the core of unification? It is found in the 
love of God. You must be proven victorious in 
the satanic world by setting the condition of uniting 
mind and body. Then you will go up to the other 
stages of family, tribe, nation and world. When 
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you are victorious on all levels you can come to 
the final and complete union with God and you 
will find your ultimate home of peace, joy, 
satisfaction and tranquility. 

Suffering is a privilege when you are searching 
after the love of God. You must never think you 
suffer for my sake; it is all for yourself. How can 
you complain if you are wor~ ing for yourself? If 
you want to complain you must complain about 
yourself. If you do more than the Unification 
Church and more than me then you might have the 
right to complain about a few things. I found out 
a long time ago that nothing can be gained by 
complaining so I have never complained, even 
when God was very cruel to me. I have always 
been thankful because if God was cruel it was 
actually a manifestation of His love. God tested me 
in an extraordinary way, wanting me to pass the 
test so He could give a special, extraordinary love. 

You must win over hardship in order to become 
a recipient of the ultimate love of God. No one 
can complain about you because you will be 
entitled to that love. 

Sometimes you may feel that your situation 
ten years ago and ten years from now won't be any 
different, but I want you to know that even though 
physically you may remain on the same level, 
spiritually you will be living on an entirely new 
world. That's our pride and heritage. Whether it 
is raining or storming outside doesn't make any 
difference. You just cannot let yourself relax. 
You never know when you will die and before you 
die you must know the love of God. No one can 
guarantee that you will live a long life. Therefore, 
you must even live as though today were your final 
day. When you take a final examination in school 
what would you do the night before? You would 
concentrate all night long. You should be even more 
desperate than that for the heavenly purpose. 

You cannot misuse this opportunity. This is an 
unmistakable truth and we must take it seriously. 
Can you commit yourselves to doing it? D 

29 



by DR. YOUNG OON KIM 
Professor, 
Unification Theological Seminary 

Rabindranath Tagore sees one 
factor which distinguishes Hindu 
thought from all others-its geog
raphy. Classical Greek civilization 
-being urban-was a culture nur
tured within city walls. Such a life 
results in an ultimate separation 
between the world inside the walls 
and that outside. Fortified with 
such barriers, man becomes sus
picious of an, thing beyond them. 

Indian civilization on the 
other hand grew out of life in the 
forests. When rhe first Aryans mi
grated into India (c. 3500 B.C.) 
they found a vast woodland which 
sheltered them from tropical heat 
and rain. Forests provided pas
ture for cattle, materials for build
ing and fuel for their homes and 
sacrificial altars. Surrounded by 
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such a friendly environment, and 
in constant contact with a living, 
growing nature, the Indian mind 
had no need of erecting walls. 
Consequently, the Hindu's reli
gious philosophy centered on at
taining truth by growing with 
and into his natural surroundings. 
The forest sages taught that man 
existed to realize the great har
mony between his spirit and that 
of the world. 

Thus, says Tagore, the con
trast with the West is very distinct. 
While India emphasized the con
gmity between man and nature, 
the West stressed the cleavage. 
City dwellers felt as if man had to 
wrest his living from an unwilling 
alien power. The world was char
acterized and imagined as a hos
tile environment, which urban 
men felt they had to subdue. 



And working from that view
point. European man creates a 
further artificial barrier, in the eyes 
of the Hindu. The Western man 
believes that there is a sudden un
accountabk break between the 
human being and nature. That is, 
nature is limite t to inanimate 
things and "beasts," which are 
considered on a "lower" sca le of 
being. Whatever has the stamp of 
perfection on it, intellectual or 
moral, is exclusively human. 

India, however, affirms the 
fundamental unity of creation. 
The earth is not merely an assem
blage of physical phenomena we 
use and then discard. Quite the 
opposite: we need to establish a 
conscious living relationship to 
every aspect of nature. Instead 
of scientific curiosity or material 
greed, man should be impelled to 
realize the potentialities of nature 
in a spirit of sympathy, with a feel
ing of joy and peace. Everything 
physical has a living presence, and 
by meeting the eternal spirit in 
every object the individual be
comes emancipated. His harmony 
with the All is established. 

Tagore looks at the historical 
differences between the settlers 
of America and those of India to 
illustrate his point. European col
onists, he maintains, ignored the 
forests. The great living cathe
drals of nature had no deep sig
nificance for them. They sought 
only wealth and power from na
ture, never a sacred association. 
In India, on the other hand, every 

spot of natural splendor became 
a place of pilgrimage. From the 
Himalayas to the Ganges holy 
places became sites of great 
spiritual reconcilement between 
man's soul and that of the world. 
Indians even went so far in dem
onstrating this universal sympathy 
with life that they gave up eating 
animal food. 

For Tagore, man is essentially 
not a slave either of himself or of 
the world; but he is a lover. His 
freedom and fulfillment is in love, 
which is another name for perfect 
comprehension. By this power of 
comprehension, this permeation 
of his being, he is united with the 
all-pervading Spirit, who is also 
the breath of his soul. Where a 
man tries to raise himself to 
eminence by pushing and jostling 
all others, to achieve a distinction 
by which he prides himself to be 
more than everybody else, there 
he is alienated from that Spirit. 

1. Historical Background: 
Hindu Scriptures 

Unlike Buddhism, Christian
ity or Islam, Hinduism did no 
have a founder. It grew gradually 
over a period of 5000 years absorb
ing and assimilating a variety of 
rd igious and cultural movements 
on the Indian subcontinent. 
Therefore, it does not have an 
authoritative Torah or New Testa
ment by which the true faith can 
be distin ~ •ished from heresies 
and misinterpretations. As has 
been pointed out by an unfriend-
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ly critic, Hinduism looks like a 
jungle of thought-patterns, a mys
terious world of high-soaring and 
deep-plunging thought, gorgeous 
and weird mythology, bewildering 
variety and rigid customs, noble 
ethical purity and startling licence. 

Hinduism often claims to be 
the religion of the Vedas-in which 
case its earliest writte n records go 
back to at least p , ){1 B.C. These 
Vedas were introduced by Aryan 
tribes who migrated into India 
from the northwest for a period 
of 700 years. The Rig-Peda, an 
Aryan hymnal containin_g 1028 re
ligious songs, represents the old
est Hindu scripture. The Sama
Peda, Yayur-Peda and Atharva-Peda 
--collections of sacrificial hymns, 
ancient charms and primitive in
cantations-came from remote 
antiquity; but in the form we now 
have them they are tentatively 
dated around 1000 B.C. 

The second great section of 
sacred literature is known as the 
Upanishads. Of these two hundred 
and fifty metaphysical treatises, 
thirteen are considered the most 
important. Again, we cannot be 
certain when they were composed; 
probably the bulk of them were 
produced around 800-700 B.C. 
According to some scholars the 
Upanishads are "jumbles" of lec
ture notes, miscellaneous quota
tions, aphorisms, short hymns and 
formulae for memorizing." Yet 
others, no less famed, point to 
these writings as the most pro
found explanation of religious ex-
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perience. No one will deny that 
Upanishadic texts have provided 
Hinduism with its deepest phi
losophy-a type of metaphysical 
monism and pantheism popularly 
called "Vedanta." 

The Hindu epics and Puranos 
("ancient tales") in a broad sense 
are also part of Indian scripture 
and have been the most effective 
literary means for the populariz
ing of the faith. The two classical 
epics are the Mahabharata and 
the Ramayana. The former, often 
termed "the fifth Veda" is an im
mense _poem with 100,000 stanzas 
-about seven times the length of 
Homer's Iliad and Odyssey com
bined. While the main story deals 
with the \\ ars between rival royal 
dynasties, the epic includes many 
digressions on statecraft, the art 
of warfare, the ca., te system, fairy 
tales and mythical history. Most 
importantly it contains the Bha
gavad-Gita, a religious and philo
sophical poem which purports to 
be direct revelation from the god 
Krishna. Tradition asserts that the 
epic was composed by the original 
compiler of the Vedas and dictat
ed by the elephant-faced god of 
wisdom, Ganesha. Although the 
traditions are ancient, modern 
scholars date the Mahabharata 
somewhere from 1 A. D. to the 
middle of the 3rd century. 

The Ramayana, a poem of 
24,000 couplets about Rama, the 
seventh incarnation of the god 
Vishna, is an epic of military valor 
and the unconquerable love of a 



married couple. The stoiy begins 
when an upset king decides to ab
dicate in favor of his eldest son, 
Rama. On the day set for the 
change of rulers, the king's young
est wife asks a favor. Not realizing 
what the scheming woman de
sired, the king promised to grant 
her wish. She then demanded that 
her own son be crowned and Rama 
exiled for fourteen years. There 
was nothing to do but grant her 
what she wanted. 

The queen's son was visiting 
a foreign land when news of his 
mother's trickeiy re.rched him. By 
the time he had returned home, 
the old king had died of grief and 
his rightful heir had gone into ex
ile. After condemning his mother 
for selfishness and cruelty, the new 
king went searching for Rama. 
Finding him living in the jungle as 
a hermit, the king tried to per
suade Rama to take his rightful 
place on the throne. Not wanting 
to break his father's promise, Ra
ma refused, but after much plead
ing he agreed to serve as the 
regent for the new king, hence 
rulin~ without actually reigning. 

Later the demon-king of Cey
lon f· idnapped Rama's wife, the 
beautiful Sita. When she refused 
to enter his harem, he imprisoned 
her in his impregnable castle. 
Rama looked eveiywhere for his 
wife to no avail; that is, until the 
monkeys told him what had hap
pened. The monkeys then help 
him build a bridge over to the is
land of Sri Lanka. After many 

bloody battles, Sita is rescued and 
the demon-king slain. Since four
teen years had passed, Rama and 
Sita return to their home where he 
can reign as king. 

While to outsiders the Rama
yana epic may seem more like a 
faiiy tale than holy scripture, for 
the pious Hindu it teaches how 
important it is to keep one's prom
ises, o~-ey the will of one's parents, 
prove one's love for his wife and be 
courageous enough to overcome 
eveiy obstacle. For the Hindu, 
Rama is an incarnation of divine 
virtue and valor, a perfect embod
iment in human form of Vishna's 
providential power. Also the Ra
mayana shows why Hindu worship 
the monkey god Hanuman: Rama 
would have been unable to rescue 
his wife and destroy the evil spirits 
ruling Ceylon without the aid of 
the friendly monkeys. 

Although the /ledas, Upan
ishads, Bhagavad-Gita and Rama
yana are the classic sources of 
Hindu religion, of at least equal 
importance for popular piety are 
the eighteen Puranas. As a whole, 
the Puranas are ancient tales and 
teachings designed to extol wor
ship of the Hindu trinity. Brahma 
the creator, Vishnu the preserver 
and Siva the lord of change or de
struction. Six Puranas exalt the 
god Brahma, six are devoted to 
Vishnu, and six to Siva. Among 
the separate Puranas of great value 
is the Srimad-Bhagavatam, from 
the Vishnu group, because it 
tells the stoiy of Lord Krishna, 
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one of India's most popular incar
nate gods. 

Mention must also be made 
of the Tantras, sixty-four Sanskrit 
books containing conversations be
tween Siva and his divine spouse 
Kali. They discuss how to obtain 
superhuman powers and ways to 
unite with the Supreme Spirit. 
As handbooks for occult practi
tioners, they provide magical for
mulas and the meaning of mystical 
letters and diagrams. In addition, 
they describe a great variety of 
charms, all of which are supposed 
to have the power to influence 
people, make them fall in love, 
cure them of diseases, curse them 
with blindness, etc. 

Tantrikism involves worship 
of the divine energy in a female 
form, Kali, the consort of Siva. 
The believer feels that since the 
ultimate bliss consists of the union 
of Siva with Kali, man's supreme 
goal can only be obtained through 
sexual ecstasy. In "right-handed" 
Tantra (the respectable variety), 
the union of husband and wife 
symbolizes the blissful union of 
the soul and God. "Left-handed" 
Tantra however, fosters sexual 
permissiveness. Hindu, Tibetan 
and Buddhist devotees of Tantrik
ism illustrated their faith with 
controversial paintings of a dark
skinned male and light-skinned 
female engaged in lovemaking; 
not to arouse erotic feelings but as 
pictorial representations of the 
mystic union of male and female 
aspects of the Godhead, from 
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which the universe was created. 
Because Hinduism has no sa

cred canon in the strict Judeo
Christian sense, and because the 
vast majority of Indians until re
cent years have been illiterate
making a book religion virtually 
impossi hie-whenever writing has 
been highly esteemed it became 
scripture. Besides the previously 
mentioned writings, among the 
influential Hindu books are the 
Laws of Manu, The Ocean of Love 
(Prem Sagar"-a Hindi free ren
dering oi the Bhagavata Purana), 
the lengthy hymnal of the South 
Indian Vishnaivas, the Gospel of 
Sri Ramakrishna, Tagore'sSadhana 
and Religion of Man, Vivekanan
da's speeches and the publications 
of Radharkrishnan, Aurobindo 
and Gandhi. 

Growth and Development 
of Hinduism 

Quite appropriately, it has 
been said that Hinduism is the 
substance of Indian civilization 
and Indian civilization is the form 
of the Hindu religion. For more 
than five thousand years Hindu
ism has been the expression of the 
needs and aspirations of the In
dian people. Consequently it has 
changed and grown in response to 
different cultural conditions and 
deeper religious insight. 

Some scholars, like Professor 
D.S. Sarma of Madra, divide In
dian history into six 11eriods from 
2000 B.C. to.1885 and a seventh, 
the presnt age, which signals the 



dawn of a new day .. Since Chris
tians find that the Bible provides a 
pattern for the history of resto
ration, it may be of value to see 
how far the scriptural model fits 
the pageant of Indian experience. 

The first period of Indian his
tory begins in the third millen
nium B.C. and concludes with the 
birth of Buddha (560 B.C.). Ar
cheologists have unearthed many 
signs of prehistoric men living in 
India and at about the time of 
Egypt's pyramid builders, the sub
continent had civilizations equal 
to those around the Nile and Ti
gris-Euphrates rivers. An Indus 
Valley culture-not discovered 
until after World War I-was par
ticlarly noteworthy. Living in well
constructed cities, Indus Valley 
merchants, artists and farmers 
practiced ceremomal bathing and 
venerated trees. Beyond that, they 
also worshipped the Mother god
dess and a fertility god like Siva 
and believed in sacred bulls. Thus 
they provide a key to understand
ing much of later Hinduism. In 
south India another civilization
called Dravidian-was equally 
well-developed prior to the Aryan 
invasion of 1500 B.C. 

Like the Hebrew invaders of 
Palestine, the Aryans conquered a 
people in many respects far more 
civilized. The Aryans swept down 
into northwest India, gradually 
subjugating a hrge part of the area. 
Nothing could halt their chariots 
and expert archers. A modern writ
er has compared the Aryans to the 

Vikings: both were hard-fighting 
and heavy-drinking warriors who 
worshipped the gods of fire and 
thunder. They celebrated by get
ting intoxicated on soma and con
ducting bloody animal sacrifies. 
The Aryans-like the Dravidians 
-did not build temples. They 
prayed at a sacred fire, with their 
rulers serving as priests. 

Brahaminism, the first stage 
of Hinduism, represents a syn
thesis of the victors' religion and 
that of the conquered. The Aryan 
gave to India the hymns of the 
Rig-f'eda, Sanskrit as a sacred lan
guage, some of the gods, and the 
basis for the Hindu epics. The 
Indus Valley people and Dravidi
ans were responsible not only for 
the reverence given the cow, river 
and snake, but also phallic wor
ship, veneration of Siva and Kali, 
and caste. 

Once the Brahmins had tight
ened their hold on India, their 
priestly rule became intolerably 
oppressive. Caste regulations were 
continuously made more detailed 
and rigidly enforced. Far too often 
Brahminism was just the cele
bration of expensive sacrifices, 
elaborate rituals and social strati
fication in the extreme. Many 
must have cried out for social re
form and spiritual revitalization. 

Buddhism and Jainism in the 
6th century B.C. represent two 
powerful attacks on the religion of 
the Brahmins and signal the be
ginning of a new era in Indian his
tory-from Buddha's birth to the 
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fall of the Mauryan empire (200 
B.C.). Since other parts of this 
book will deal with the religious 
reform movements, we turn di
rectly to the important political 
developments of this period. After 
the death of Alexander the Great, 
an exiled soldier and his Brah min 
priest advisor were able to stage a 
coup d'etat and rather quickly es
tablish India's first empire---<:ov
ering all of north India. The new 
emperor, Chandragupta Maurya, 
relied on sheer military power-a 
standing army of 600,000 infantry, 
30,000 cavalry, 9,000 elephants 
and strangely enough, a personal 
bodyguard of well-trained women 
soldiers. His military state lasted 
150 years. After twenty-four years 
on the throne, however, the em
peror joined the Jains, abdicated, 
became an ascetic and starved 
himself to death. His grandson, 
Asoka, became India's most im
portant ruler until the time of Ak
bar the Great in the 17th century. 
Asoka reigned forty years, was 
famed as a patron of Buddhism 
and (legend says) had become 
a monk prior to his death in 
232 B.C. 

This second period in Indian 
history was characterized by two 
features: a widespread attack 1p
on the established Brahmin faith 
and the birth of the first great 
empire. Both attempts at social 
change were led by the warrior 
class. On one hand India sought a 
faith which did not restrict men 
on the other, it welcomed greater 
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political unity. Each reform, how
ever, was somewhat frustrated. 
Jainism and Buddhism, in spite of 
temporary successes, were unable 
to displace Hinduism's caste struc
ture. As for the Mauryan dream of 
a centralized India, that was not 
accomplished until the British oc
cupation of the 18th century. 

The third stage extends from 
the fall of the Mauryan empire to 
the rise of the Gu peas dynasty (200 
B.C.-300 A.O.). During these 
years the two Hindu epics took 
their final form, the influential le
gal code of Manu was created, and 
some of the Puranas were com
posed. Buddhism adopted more 
and more features of Hinduism 
until the Mahayana school became 
firmly established. Politically at 
this time, Indians expanded their 
influence over Sumatra, Java, Bor
neo, Malaysia and Inda-China. 

So far as religion is con
cerned, the epic age saw the crea
tion of what most Hindus now 
believe and practice . As students 
of Indian piety tell us, Brahmi
nism became Hinduism. The sa
crificial altar of the past was 
replaced by the temple. To make 
the metaphysics of the Vedanta 
a faith of the masses, emphasis 
was placed on the personal God 
rather than the Absolute. Devo
tion to the Lord of all the worlds 
and Friend of every living thing 
was stressed. Most noteworthy 
was the popularization of the 
avatar doctrine: out of compas
sion for mankind Vishnu comes to 



Albert Schweitzer felt that "reverence for life," all life without 
exception, was one of Hinduism's great contributions 
to mankind. 

earth and incarnates Himself as 
our protector, guide and compan
ion. Such a belief reinforced image 
worship, religious processions, ho
ly day festivals and pilgrimages co 
sacred shrines. 

Next cane the golden age 
of Hindu India (300-650 A.O.). 
A new dynasty created a second 
Gupta empire covering most of 
northern India which lasted for 
about a century and a half before 
the Huns swept down, shattering 
everything. Not until the 7th 
century could a new monarch, 
Harsha, temporarily restore some 
semblance of peace and order in 
the area, but this vanished again 
after his forty year reign. 

The Puranas, collections of 
ancient religious tales and extrav
agant mythology, came from chis 
golden age, providing the real 
Hindu Bible of the common peo
ple. Worship of specific gods and 
goddesses (called "sectarian Hin
duism") became normative. Men 
now concentrated their devotion 
on Vishnu, Siva, Shakri (the di
vine Female), Surya the sun god, 
or Ganesha, the elepha ,t-faced 
god of revelation. While chis 
change was taking place in pop
ular Hinduism, the scholars de
veloped the six orthodox schools 
of Indian philosophy to combat 
the heresies of Buddhism and Jai
nism. Also at chis nme devotees of 

Shakti created Tantrikism, with its 
mystical ritualism designed to give 
adepts supernatural power through 
to a rigidly segregated society and 
union with the Mocher goddess. 

India's fifth period covers in 
succession the breakup of India 
into small warring kingdoms; the 
Muslim invasion beginning with 
Mahmud Ghazni (998); the cre
ation of the Islamic Mughul em
pire; in ascendency and decline; 
the establishment of British rule 
in Bengal (1757). Since the time 
involves a thousand years, our 
treatment muse be extremely 
sketchy. For Hinduism chis long 
period saw the appearance of 
Shankara, t, , father of Vedantic 
philosophy, and Ramanuja, his 
peer and rival. Shankara (b. 788), 
often called the Aquinas of India, 
expounded and systematized an 
interpretation of the Upanishads 
w~ ich came to be known as the 
philosophy of non-duality. Seven 
basic principles provide the pillars 
of his metaphysical system: 

1. The eternal, impersonal 
Absolute (Brahmin) is the 
only ultimate Reality. 
2. Maya (illusion) is the 
power by which the Abso
lute appears to us in a tran
sient universe of time and 
space. 
3. Causality explains the 
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universe but not the nature 
of the Absolute. 
4. Man's spirit is identical 
with the Supreme Spirit. 
5. Sin and suffering origi
nate from our failure to real
ize our essential oneness 
with the Absolute. 
6. Liberation cannot be 
achieved by action (karma) 
or devotion but only by 
means of illumination (jna
na). 
7. Solely because of our ig
norance do we see diversity, 
multiplic:"r) and finiteness 
where there exists in real
ity only the oneness of 
Brahman. 

Ramanuja (6. 1137) gave In
dia's classic defense of personal 
theism as a conscious reply to 
Shankara. By contrast to the lat
ter's philosophy of non-duality, 
Ramanuja recognized three ulti
mate realities: God, the soul, and 
the realm of matter. He insisted 
on the superiority of devotion 
(bhakti) to the personal God over 
metaphysical illumination. Finally, 
instead of interpreting the final 
goal of man as mystical absorption, 
he stressed the ultimate enjoy
ment of personal bliss with-but 
not in-God. 

In general, the appearance of 
the Muslims should be consid
ered the chief characteristic of 
this fifth period. For good or ill, 
the religion of Allah made a de
c1s1ve impact on Indian life and 
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thought. Hindus can never for
get or forgive the way Muslims 
smashed the idols, converted 
many temples into mosques, and 
forced millions to accept a new 
creed or face death. This intoler
ance, say Christians like Toynbee 
and Hindus like Radhakrishnan, 
is a defect of all the Semitic reli
gions based on the Old Testament 
and its concept of the jealous God. 
However, it should also be noted 
that in a positive fashion Indian 
Islam did inspire several reform 
movements among the Hindus. 
It likewise gave to India some 
powerful emperors like Akbar the 
Great and Shahjahan, and it pro
duced artistic masterpieces of 
which the Taj Mahal and the 
Great Mosque at Delhi are pre
cious examples. Nor was the in
fluence completely one-sided in 
favor of the Muslims. Indian 
thought greatly affected Islamic 
mysticism and in several cases 
made Muslim religion a little less 
intolerant of other faiths. From the 
standpoint of Hinduism, the Mus
lim invasion begins a period of 
alien conquest and foreign domi
nation. Muslim power, however, 
was concentrated in north India. 

The sixth period in Indian 
history is marked by the arrival ol 
the Western imperialists-Portu
guese, Dutch, French and British. 
There is no way to overlook the 
enormous impact which the West 
made on the subcontinent, but 
probably nationalists exaggerate 
the destructive and demoralizing 



effects of the two centuries of rule 
by the British raj. With the Eu
ropean soldier, civil servant and 
merch:•nt came the Christian mis
sionary. Again the Hindu faith 
faced a resolute foe, yet in the 
long run the Christian may turn 
out to have been a friend in dis
guise. There is no doubt that the 
missionaries stimulated social im
provement and Hindu religious re
form. While never becoming more 
than a tiny minority Christians 
often fon ed India to come to 
terms with the modern world and 
-though this was seldom their in
tent-they introduced Indian lit
erature to the West. 

A new day dawned for India 
with the departure of the British 
army and administrators. Never
theless, the joy of liberation was 
muted by the tragic separation of 
the Hindu and Muslim: there 
were terrible communal riots, ram
page, bitterness between India 
and Pakistan, and war over dis
puted Kashmir. Nevertheless, free 
India can be proud of making 
Radhakrishnan its second presi
dent; the Oxford professor was 
excelled by none as a Hindu 
apologist. The new India was 
likewise proud of putting un
touchables in positions of polit
ical influence, and of honoring 
capable women like Madame Pan
dit in the United Nations and 
Indira Gandhi in the prime min
ister's office. 

Though the Indian Republic 
under Nehru's guidance decided 

to be a secular rather than a Hindu 
state, disappointing many reli
gious traditionalists, since World 
War II there has been a growing 
popularity for Indian religion. One 
aspect of this is a regular parade 
of Hindu holy men to the West: 
Swami Prabhupada of Hare Krish
na, Meher Baba, Maharishi Ma
hesh Yogi, and others. Hinduism 
these days has enthusi" •tic disci
ples in Boston, Buenos Aires, 
Berkeley and Basel as well as 
Bombay. In India and elsewhere 
Hindus look to the immediate 
future as a time of unparal
leled hope. 

Hinduism's External Features 

Hindus call themselves be
lievers in the eternal and universal 
religion; modern writers empha
size this by pointing out how 
tolerant Hinduism has been in 
accepting an amazing variety of 
beliefs, rituals and conflicting 
theologies, as well as a multiplic
iry of gods favored by this or that 
minori.ty. However, Hindu ortho
doxy does have within it certain 
distinct limits to its ~eemingly 
catholic sympathies. They fall 
roughly into four categories: ac
ceptance of the /ledas as scripture, 
tolerance towards image worship, 
veneration of the cow, and accept
ance of caste. 

The good Hindu ·nust accept 
the absolute authority of the /ledas 
as divine revelation. Most defend
ers of orthodoxy add that one must 
also accept the inspiration of at 
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least the Upanishads and Bhaga
vad-Gita. Mahatma Gandhi, for 
example, claimed to be an ortho
dox Hindu because he believed in 
the /ledas, the Upanishads, the 
Puranas "and all that goes by the 
name of Hindu scriptures, and 
therefore in avatartas (incarnate 
gods) and rebirth." Many, howev
er, denied Gandhi's Qfthodoxy and 
it was a Hindu fanatic who assas
sinated him. 

Nevertheless, for Gandhi 
such a belief was not limiting. 
The father of modern Indian in
dependence claimed that he did 
not believe in the exclusive divinity 
of the/ledas. For him the Bible, the 
Quran and the Zoroastrian Zend
Avesta were as divinely inspired as 
the /ledas. To accept the authority 
of the /ledas in his opinion did not 
require him to accept every word 
and every verse. He declined to be 
bound bv anv interoretation . how
ever lea~ned, if h~ felt it to be 
repugnant to reason or morality. 
He compared his attachment to 
Hinduism as equal to his love for 
his wife. Nothing elated him so 
much as the Bhagavad-Gita and 
the Ramayana. But while he was 
a reformer through and through, 
as he put it, his zeal never caused 
him to reject the essentials of 
Hinduism. 

The orthodox Hindu allows 
the cult of sacred images. Gandhi 
publicly stated that he did not 
disbelieve in idol worship, even 
though he personally felt no ven
eration for any of the religious 
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idols. Images are an aid to wor
ship. Idol worship is part of human 
nature, in his opinion; and there
fore he did not consider it a sin. 

Ram Mohun Roy, one of the 
apostles of modern reform Hin
duism, denounced image worship, 
however. According to the Hindu 
scriptures, the best way to secure 
immortal bliss is the purely spir
itual contemplation of the Su
preme. Idol worship, in his mind, 
is intended only for persons of lim
ited capacity. If the //edas tolerate 
idolatry it is only for those who are 
"totally incapable of raising their 
minds to the contemplation of the 
invisible God of nature." When 
Ram Mohun founded the Brah
mo Samaj, India's first society for 
the creation of a noble Hindu
ism which Christian missionaries 
could not attack, he forbade the 
use of any graven image, statue, 
carving, painting or picture within 
its meeting houses. At the same 
time he commanded his followers 
never to revile, or be contemp
tuous of any object of worship 
used by other men. 

Attacks on Hindu image wor
ship came from the Muslims and 
the Christians: from the Muslims 
because they were against all visi
ble representations of the divine, 
and from the Christians because 
Hindu worship was (I) considered 
idolatry, (2) Indian religious sym
bolism was grotesque and (3) the 
statuary and carvings were ob
scene. Muslim warriors and Mug
hul rule,• often simply smashed 



the Hindu i, 'ols and turned the 
temples into mosques. Christian 
missionaries could only ridicule 
the Hindu gods and demand that 
the British government suppress 
Hindu immorali y. 

Rev. Dr. Jeremiah Zimmer
man voices a typical complaint 
against the ugliness of the Hindu 
idols: " ... whilst the cultured and 
art loving Greeks made their gods 
beautiful the Oriental has often 
given hideous shape to some of 
his, as though he had no eye nor 
love for the beautiful, for at 
times the outward expression is 
more demonical than divine and 
hideous enough to frighten the 
children and give the nightmare 
to adults." · 

Kali, the Mother goddess, 
seems to substantiate his point. 
She is regularly depicted in fear
some shape-a black female with 
blooc i,;hot eye,;, fang-like teeth, 
tongue thrust out, blood on her 
face and bosom, hair matted. 
Around her neck hangs a chain 
of skulls, corpses form h . r ear
rings and her waist is girded with 
skulls. In two of her four hands she 
holds a noose to strangle her vic
tims and an iron hook to drag them 
to their doom. 

Yet, just such a goddess in
spired Sri Ramakrishna, India's 
most noted 19th century saint. 
The sole purpose of his existence 
was to see this Divine Mother. 
When She did finally reveal Her
self to him, he said that the temple 
and all other objects vanished be-

fore his eyes. He had no idea of 
what was going on in the outer 
world; but within he felt an in
describable felicity like he had 
never known. When the presence 
of the Divine Mother was later 
gone, and he regained conscious
ness, there was only the word on 
his lips: "Mother." 

Dr Zimmerman is unappre
ciative of the "Divine Mother"; he 
is equally sharp in his denun
ciation of obscene Hindu temple 
carvings. Writing about "the most 
indecent realism of figures imag
inable, far surpassing the most 
vulgarly obscene figures discov
ered in Pompei," he concludes: 
"These striking examples of phal
lic worship I have seen on the 
temples and sacred cars in certain 
cities of India, and they should 
make every Hindu with a moral 
sense of refinement blush because 
thec;e di ,;graceful representations 
are retained by their religion, and 
in defiance of every sense and 
standard of decency in our mod
ern civilization." 

Without denying the erotic 
practices connected with "left
handed Tantrikism" in times past 
and the rather earthy attitude of 
Indians by comparison with the 
Victorians, one should at least read 
Gandhi's reply to those who con
demned Hinduism for licentious
ness: " ... millions are unaware of 
the obscenity of many practices 
which we have hitherto innocen•
ly indulged in. It was in a mis
sionary book that I first learnt 

41 



that slzivalingam (the ordinary 
phallic symbol for Siva) had any 
obscenesignificanceatall.. . . ltwas 
again in a missionary book that I 
learnt that the temples in Orissa 
were disfigured with obscene 
statues. When I went to Puri it 
was not without an effort that I 
was able to see those things. But 
I know that the thousands who 
flock to the temple know nothing 
about the obscenity surrounding 
these figures. The people are 
unprepared and the figures do 
not obtrude themselves upon 
your gaze." 

Besides accepting the author
rity os sacred scripture and the 
right to worship images, the or
thodox Hindu believes in venera
tion of the cow. Gandhi called it 
the central fact of Hinduism, the 
dearest possession of the Hindu 
heart. "No one who does not be
lieve in cow protection can pos
sibly be a Hindu.'' Cow worship 
meant to him the worship of in
nocence, a vow to protect the 
weak and helpless. It takes the 
human beyond concern for him
self. Through the cow man is en
joined to realize his identity with 
all that lives. If an Indian acts 
cruelly to his cattle, he disowns 
God, declared the Mahatma. 

Albert Schweitzer felt that 
"reverence for life," all life with
out exception, was one of Hindu
ism's great contributions :o man
kind. For him and many others the 
Indian doctrine of a/zimsa-refrain
ing from killing-was far superior 
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to the Christian doctrine that man 
alone was made in the image of 
God, with the right to dominate or 
exploit the rest of creation. 

Gandhi knew from bitter ex
perience how easily the ahimsa 
idea could be misinterpreted or 
violated. Some Hindus, notably 
the worshippers of Kali, practiced 
animal sacrifice-the beheading 
of young goats to appease the 
I )ivine Mother's thirst for blood . 
Others let their cattle starve, used 
iron goads to drive their oxen, and 
castrated their bulls. To counter 
these abuses, the Indian leader 
publicly favored the merciful kill
ing of suffering cows, rabid dogs, 
destructive monkeys, poisonous 
snakes and incurably ill humans. 
Of course, traditionalists violently 
objected. Replying to them he 
pointed out that it is impossible to 
sustain one's body without the de
struction of other living things to 
some extent, that all of us have to 
destroy some life to sustain our 
own bodies as well as those under 
our care. Yet one should resort to 
killing as little as possible, only 
when it is unavoidable, after ex
hausting all remedies to avoid it. 

A fourth tenet is seen in the 
orthodox Hindu's commitment to 
the caste system as a useful, 
divinely-ordained structuring of 
society. This most complex insti
tution is very difficult to under
stand and at least in practice is 
almost impossible to defend in a 
democratic world. Certain factors, 
nevertheless, should be taken in-
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to account. 
Caste seems to have orig

inally been a method by which the 
Aryan invaders of India enforced 
their rule over the vast multitude 
of subject peoples they had con
quered. Restrictions were insti
tuted and perpetuated to keep a 
ruling minority from being swal
lowed up by the captive majority. 
Many have shown that caste is not 
an essential part of the Vedic re
ligion of the oldest Hindu scrip
tures-because the h,. mns of the 
Rig-Veda predate the Aryan mi
gration. As a purely convenient 
technique by which a privileged 
ruling class consolidated its pow
er, the caste rules against inter
marriage and interdining are 
understandable and represent a 
social pattern carried out by many 
conquerors: the Macedonian Ptol
emaic dynasty in Egypt, the Brit
ish civil servants in India, the 
French colons in Algeria and the 
Yankee missionary class in Ha
waii, for instance. 

However, originally, Hindu 
caste also represented a form 
of racial segregation. The fair
skinned Aryans considered them
selves a master race, God's chosen 
people, destined to rule over the 
darker-skinned peoples they had 
subjugated. According to Hindu 
mythology, the Brahmin priestly 
class was created from the head 
of God, the warrior caste from 
His arms, the merchants from His 
thighs and the laborers from His 
feet. Other, non-Aryan races by 
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contrast sprang not from God but 
from the darkness cast aside by 
the Creator when he formed the 
world. This theory, revived by the 
Nazi-Aryan "supermen" after 
World War I, now has few defend
ers in India because nearly every
one is dark-skinned. 

Caste has been interpreted 
by certain Hindu apologists as a 
useful and valid analysis of men's 
different functions in society. 
Brahmin-. represent the moral and 
intellectuJ-l leaders of a nation, 
the Kshatriyas its guardians and 
protectors, the Vaisyas its mon
key-makers and the Sudras its 
average workers. In this sense, the 
Hindu caste system can be seen 
as an Indian counterpart to the 
good society envisioned in Plato's 
ideal Republic. 

According to some Indian 
writers, caste is not all evil. By 
defining everyone's role in society, 
it eliminated the undesirable com
petitive spirit which they feel is 
the curse of capitalist countries. 
It tended to cultivate a cooperative 
spirit because each group had a 
recognized function in a well-ad
justed social order. By keeping the 
Brahmins free for religious and 
scholarly pursuits, caste exalted 
the wise man above the soldier 
and profiteer, hence stimulating 
the cultivation of literary and aes
thetic works. 

The evils of such a rigid stra
tification of society are obvious, 
especially since the Sudras and the 
outcastes ("untouchables," "unap-



Hinduism is the substance of Indian civilization and Indian 
civilization is the form of the Hindu religion. 

proachables," "unlookables") form 
the bulk of the Indian population. 
For this reason repeated efforts 
have been made to break down 
the caste system: by Buddha who 
disregarded the rules, by Vishnai
vas and Saivite saints who wel
comed disciples from all castes, 
by Muslims who gave positions 
of responsibility to non-Brahmins, 
and by the Christian missionaries 
who gained converts predominant
ly from the untouchables. And by 
Hindus themselves, via the var
ious 19th century Hindu reform 
movements, or through the untir
ing efforts of Gandhi. 

Thus, even prior to the birth 
of an independent India after 
World War II, an Indian critic of 
the caste system could point to 
the signs of its future demise. 
The nationalists realized that a 
country with a large percentage of 
its inhabitants victimized by an 
oppressive social structure "could 
neither fight for independence, 
nor keep it, if and when won." 
Hindu leaders recognized that the 
"depressed classes" were becom
ing Christian or Musli m, and this 
manpower drain threatened what
ever influence Hinduism might 
have in a free India. Western
educated Indians, a small but 
powerful pressure group, agitated 
for social justice. And the Brit
ish occupation authorities grlnted 

concessions to the "intouchables" 
whenever they were in a position 
to do so. 

Before 1947 the outcastes 
were allowed to enter most of the 
Hindu temples and walk along the 
main roads-a victory for Gandhi . 
OUl~ide the privacy of their 
homes, all Hindus in the cities 
were free to disregard caste and 
usually did so. Interdining in the 
restaurants had become accepted 
and intermarriage had begun to be 
tolerated. Village life, neverthe
less, moved slowly, making signif
icant reform difficult. 

Free India made caste 
changes easier. No longer could 
Hindu traditionalists blame at
tempts at democratization on the 
British imperialists and their 
Christian agents. The fact that 
the government was in the hands 
of secular-oriented Indians like 
Nehru and his daughter Indira 
Gandhi meant that the Hindu tra
ditionalists had little influence in 
deciding national policy. Caste in 
its worst forms was doomed . 

Nehru's ideas on caste reveal 
the opinions of a large portion of 
India's educated elite. He told his 
countrymen repeatedly that they 
were too much in -rhe grip of the 
past: a past symbolized by a nar
row religious outlook, an obses
sion with the supernatural, the 
speculative and the excessively 
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mystical. When Hindus talked of 
going back to the Vedas he dismiss
ed their dreams as idle fancies. 
India must lessen her religiosity 
and tum to science. 

In that spirit free India's first 
prime minister looked at caste as 
a prison, stunting the Hindi soul. 
For him, the day-by-day faith 
of the orthodox Hindu is more 
wrapped up in considerations of 
what to eat and what not to eat, 
who to eat with and who to keep 
away from, than with religious 
values. Rules and regulations of 
the kitchen dominate his life. 
All this is symbolized and bound 
up with caste. For Nehru, in the 
social organization of today, caste 
has no place at all. 

The Hindu Ceremonies 
According to ancient Hindu 

religious law and traditional prac
tice, a Hindu youth submits to 
twelve basic purification rites from 
his conception until he marries. 
Among the most important of 
these is the Upanayana sacred 
thread, usually occurring between 
the age of seven and ten, confers 
upon a boy the status of the 
"twice-born" and is his formal 
initiation into one of the three 
higher castes. 

Until the performance of this 
rite, the child is treated as a mem
ber of the servant Sudra caste. 
Before the investiture, an ortho
dox Brahmin cannot eat with his 
son. Until he wears the sacred 
thread the boy is also not allowed 
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to repeat any of the verses of the 
sacred //edas. An astrologer fixes 
the date and time for the cere
mony, in one of the five auspicious 
months in which the sun is movii.1 g 
north-ward toward the ecliptic. 
The rite is held between 6 a.m. 
and noon, the most fortunate part 
of the day. It must take place when 
the sun is exerting strong influ
ence upon the earth. 

Prior to the ceremony the 
boy's head is shaved, then he is 
bathed and anointed with per
fumed oils. Th._ officiating priest 
formally presents the child to the 
household gods; after which he 
bows to his parents and assembled 
guests. He sits on a wooden stool 
facing his father while the priest 
repeats Vedic chants. When these 
are complete the boy bows down 
to his father, touching his parent's 
feet with folded hands-a symbol 
of the utmost respect and obedi
ence. As the father blesses his son, 
the guests shower rice on the child 
for good luck. A fire is lit with 
sacred twigs an.l fed continuously 
with clarified butter as a reminder 
of the divine presence. 

The sacred thread, now to be 
presented, consists of three white 
cotton strands each made of three 
finer threads twisted together. 
These represent the trinity Brah
ma. \ishnu and Siva. The family 
priest places the string on the left 
shoulder of the boy, passes it 
across his body and ties the two 
ends under tlie right arm. Vedic 
verses are then chanted by the 



priest and attending Brahmins. 
Afterthegirdingofthethread, 

the boy has to repeat the sacred 
Gayatri prayer which is believed to 
possess miraculous powers: 

This new and excellent praise of 
thee, 0 splendid playful sun, is offered 
by us to thee. Be gratified by this my 
speech; approach this craving mind as 
a fond man seeks a woman. May that 
sun who contemplates and looks into 
all worlds be our protector. Let us 
meditate on the adorable light of the 
Divine Ruler. May it guide our in
tellects. Desirous of food, we solicit 
the gift of the splendid sun with ob
lations and praise. 

In ancient times, following 
the thread ceremony the boy was 
taken from home to the abode of 
a guru for his education. Because 
in those days a student was re
quired to beg for his food, a beg
gar's staff is presented to him as a 
symbol of the ascetic life of those 
seeking knowledge. 

Some Brahmins change their 
sacred threads annually. After the 
initiation rite is completed, the 
beggar's staff is taken from the boy 
and he is dressed in the clothes of 
a householder. In place of the staff 
he is presented with an umbrella, 
th.: sign of prosperity and domin
ion. A feast for the guests and gifts 
for th, attending Brahmins con
clude the celebrations. 

Besides solemn daily rites 
and special festivals at the Hindu 
temples, there is also ceremonial 
worship performed in the home 
as thanksgiving for favors re-

ceived from the gods. A ceremony 
honoring the five great gods of 
sectarian Hinduism is typical. 
Five stones are used to represent 
the divinities: Vishnu by a black 
stone, Siva-white, Ganesha
red, Shakti-varicolored, and the 
Sun-a ctystal. These rocks are 
arranged in a circular metal disc 
with the symbol of the favored god 
placed in the center. Within reach 
of the worshipper are also a vessel 
filled with water, a conch shell and 
a small handbell. A plate contain
ing Tutsi leaves sacred to Vishnu , 
Bilva leaves for Siva, perfume, 
flowers and fruit is placed on the 
right side of the officiating priest. 

To prepare himself for wor
ship, the worshipper sips and swal
lows water while the twenty-four 
names of Vishnu are recited. He 
then pays homage to the water 
vessel, conch shell and bell. 

0 bell, make a sound for the ap
proach of the gods, and for the de
parture of the demons. Homage to the 
goddess Ghanta (bell) .... 

Following these preliminary 
ceremonies, the service p roper be
gins-a ritual consisting of sixteen 
stages: (1) invoking the presence 
of the gods, (2) offering them a 
seat, (3) providing water for wash
ing the gods' feet, (4) offering 
them rice, (5) giving them water to 
drink, (6) offering milk and honey 
to bathe in, (7) providing Tulsi 
leaves as symbolic clothes, (8) 
more leaves for upper garments, 
(9) offering perfumes and sandal
wood paste, (10) offering flowers, 
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(11) giving incense to the gods, 
(12) prayer for illumination, (13) 
offering of food, (14) reverential 
circling of the shrine, (15) recita
tion of Vedic texts and offering of 
flowers, ( 16) final act of adoration. 

The pattern of worship-
though on a much more elaborate 
scale-is conducted in the great 
temples daily. These temples rep
resent the actual houses of the 
gods or goddesses made visible in 
idols. Each day the priests carry 
out a ritual of waking, bathing, 
clothing, feeding and entertaining 
the resident deity, his wife and 
companions. For the laymen re
ligion refers not to congregational 
meeting for prayer and instruc
tion, but instead to visits in the 
p .. lace of the god. Individually, 
they present him a gift and walk 
around the temple admiring the 
god's living quarters. 

Hindu Renaissance: 
Accomplishments 
and Aspirations 

The movement for Hindu re
vival, which has done so much to 
restore Indian self-respect and pro
mote social reform, has no one 
date of origin. With justification 
Oriental scholars point to a variety 
of incidents that were critical in 
the formation of this renaissance. 
There was the surprise outcome of 
the Russo-Japanese War of 1905: 
for the first time a non-Christian 
and non-Western nation battled 
and defeated a Western Christian 
power. The myth of Western in-
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vincibility was shaken. Another 
critical moment was Swami Vive
kananda's electrifying speech in 
defense of Hinduism at the 1893 
World's Parliament of Religions in 
Chicago. Of no less impact was the 
publication in Europe and Amer
ica of The Sacred Books of the East 
under the editorial guidance of 
Max Muller. Some scholars credit 
Ram Mohun Roy's creation of the 
reformist Brahmo Samaj in the 
second decade of the 19th century 
or the establishment of the Indian 
National Congress in 1885, which 
eventually was instrumental in 
ending British domination, as of 
pri me significance. Whoever is 
most correct, it stands to reason 
that all of these factors worked to 
stimulate a rebirth of Hinduism 
and to spread the Hindu message 
to every part of the globe. 

The Hindu Renaissance is 
certainly one of the striking so
ciological phenomena of our age. 
It seems to bear out what Oswald 
Spengler called "The Decline of 
the West" and what Paul Tillich 
dubbed "the end of the Protestant 
Era." Westernization would con
tinue economically, scientifically 
and industrially, but politically and 
religiously its worldwide advance 
had been halted. Japan first, then 
India, had forced the Western 
world into a retreat, the end of 
which we have yet to see. Church
men, looking at what has taken 
place, dejectedly reconcile them
selves, in their words, to a "post
Christian•· world. 



No doubt the Hindu Renais
sance has raised the status of India 
in the eyes of the world. In every 
arena-political, religious and so
cial-she has given positive proof 
that her ancient spiritual fire is still 
burning within. At least according 
to one Hindu historian, Hindus 
believe that this once-conquered 
nation, with her masses still sub
ject to intolerable poverty, is, in 
her rebirth, presently in a position 
to give light to the world envel
oped in darkness. 

In the religious sphere, the 
Hindu revival has reminded In
dians that their faith can exist 
apart from the mythological, rit
ualistic and obsolete sociological 
forms in which it has oft become 
embedded. Vedanta philosophy 
and the religion of spiritual ex
perience are independent of and 
supersede caste, superstition and 
ritual. 

Socially too the specifics of 
change are noteworthy: "Today 
Sati (the voluntary suicide of wid
ows on the funeral pyres of their 
husbands) has become an incredi
ble thing of the past. Child-mar
riages and polygamy have become 
illegal. Widow-marriages have 
been made possible. Provision is 
made for divorce. Foreign travel 
has become very common. The 
ban against interdining has been 
lifted. The caste system has be
come less rigid. And, thanks to 
Mahatma Gandhi, the demon of 
untouchability has been over
thrown . Wo men have become ed-

ucated and have begun to .occupy 
the highest offices in the State. 

India has come down to 
earth, so to speak. Though the Gita 
taught that man should strive for 
spiritual freedom in society, dis
charging one's duties faithfully, 
India had forgotten. When she lost 
her political independence, the 
nation sought refuge in asceticism 
and otherworldliness. The law of 
karma was used to cloak neglect 
of one's neighbor and the down
trodden. But through the renais
sance, adjustment came in the 
form of reconciliation with the 
scientific and political ideas of the 
West. New knowledge in geogra
phy, history, astronomy, civil rights 
and social obligations was incor
porated into Hindu thought. Rad
hakrishnan has been of immense 
value in this matter. 

Finally the reformers had 
awakened Indians to the impor
tance of unity. This has been re
inforced by their struggles against 
Christian missionaries in the field 
of religion and "misguided Mus
lim separatists" in the field of pol
itics. In the past unity had been 
fostered by the annual rounds of 
festivals and pilgrimages. In re
cent years-since the granting of 
independence in 1947-an Indian 
communal feeling has been gener
ated by the nation's revival of San
skrit, Indian history, philosophy, 
music and traditional dance. Ac
tivities that encourage pride in 
their land and heritage have been 
vigorously pronloted. 0 
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,roposal 
Introduction 

The atheistic ideologies of the 
world, backed by political, eco
nomic, and military powers at the 
national and international levels, 
are an immediate threat to the 
future of religions and religious 
values in all the nations. This 
threat exists on several levels: 

First, theseideologies(wheth
er the Stalinist-Leninist doctrine 
of the Soviet Union, the Marxist
Maoist doctrine of China, or the 
Leninist-Juche doctrine of violent
ly communist states like North 

Korea) are clear in their wish to 
annihilate religion. They are also 
clear in their desire to use short
term cooperation with the Western 
religions, especially in the regard 
to social issues, in ar effort to 

undermine confidence and hope 
in Western republican forms 
of government. 

Secondly, the philosophies of 
these governments (which amount 
to ideologically doctrinal positions) 
and the groups through which they 
are acting worldwide, do not sim
ply exist as casual world forces. 
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They are convincing, violently ac
tivist ideologies designed to con
form the behavior patterns of their 
peoples to a particular, atheistic, 
view of reality. Also, they are im
plicit in their teaching of divi
siveness and mistrust as the key 
to destroying democratic forms 
of government and the church, 
which Lenin himself referred to as 
its "stooge." 

Thirdly, totalitarian Marxist 
ideologies rely on the present con
dition of Christianity as the key to 
their eventual success. Their writ
ers point to the closed vision and 
complacency of Christianity in face 
of their own revolutionaty activ
ities and, further, use this accusa
tion as a basis for undermining 
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public confidence in the social 
power of religion. 

The verdict of history seems 
on their side; their claim of Chris
tian failure in the West hope to 
allow (1) the work of Communist 
groups to go on unopposed in the 
West and (2) the necessary evi
dence that religion, especially 
Christianity, is itself a contributing 
cause of social ill in the West. 
These global persuasions are 
powerful because of the political 
history and social record of Chris
tianity in the secular-capitalist 
West, especially since the colonial 
times, an argument Marxists have 
used to create violence in Afri
ca, again particularly motivated 
against the Church. 



Fourthly, the state of Chris
tianity seems to recognize neither 
the threat these powers impose, 
nor (more importantly) the ele
ments in Judaeo-Christian theol
ogy itself and its potential social 
position which could effectively 
halt the Marxist social revolution 
through a completely religious re
ply in ideology and action. Such a 
theological and social reaction by 
religions of the West, a construc
tive revolution, could restore the 
social and moral force of religion, 
and b<1lster the remaining West
ern democracies with citizenry re
sponsible and enlightened enough 
to maintain these unique con
stitutional governments which are 
dedicated to liberty, the morals of 
religion,a1.dhumanandcivilrights. 

Christianity and Movements 
of Revolution: 
A Historical Perspective 

Christianity's 
Historical Record: 

In an age of growing social 
awareness and concern by Chris
tian and humanist alike to aid the 
peoples of the world, embarrass
ment has fallen upon the Church. 
Socially-minded persons question 
the potential effectiveness of these 
"spiritual inheritors" of the King

dom of God. Can they actualize 
the tenets of Jesus, finding solu
tions to the various problems of 
urbanization and industrialization? 
Will the other-worldliness of Chris
tian teaching continue as a loop
hole through which leaders of 

the faith escape responsibility to 
change the lot of mankind? Two 
thousand years have passed since 
the death of Christ. War, tension, 
chaos, poverty, and disease are still 
abundantly manifest within na
tions of largely Christian popula
tion. The life of the Church and 
the life in society have been di
chotomized into "religious" and 
"secular.'· Economic, social, polit
ical and scientific concerns have 
been relegated to the "secular" cat
egory and the Church at large 
fails to deal effectively with these. 
Status -quo has even been suported 
by scripture, alluding to "meek
ness," "humility," "turning-the
other-cheek" and "looking to 
Heaven" for a spiritual reward in 
the life beyond this earth. St. 
Augustine writes in the City of 
God "Slavery is a punishment for 
sin ... And chis is why the Apostle 
(Eph. 4,5) admonishes slaves to 
be subject to their masters, and to 
serve them with good heart and 
good will, so that, if they cannot 
be freed from servitude, they 
might find freedom in servitude, 
by serving not in fear but in love, 
until the time when iniquity pass
es away and every human mas
tery is brought to nothing and 
God will be all in all." In an 
encyclical of Pope Pius X, Qua
dragesimo anno, the following ap
peared: "The workers will accept 
without rancor the place which 
Divine Providence has assigned to 
them." These are the challenges 
and accusations that Christianity 
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faces today. 
From Marx forward, Commu

nism has been all too ready to point 
out Christianity's failures and use 
them to discredit the Church. 
Accusations are often made in the 
works of Marx and Engels as to 
the ineffectiveness of religion in 
dealing with the mass of human 
ills befalling society. Under the 
guise of sanctity, the Church has 
been criticized for promoting rather 
than relieving poverty and mis
ery among the lower classes, and 
supporting the bourgeoisie in the 
repression of the workers for per
sonal gain. Thus, in Edward Hei
mann 's Reason and Faith in Modern 
Society Communism states that 
Christian teachings and life style 
have driven a wedge between 
workers and their employers. The 
alternative to the alienation and 
separation caused by religion is 
the philosophy of communism. 
This philosophy provides the con
cepts of collective self-rule and the 
autonomy of human rationality. 
Instead of alienation one achieves 
self-realization. 

In The Origin of Russian Com
munism Nicholas Berdyaev ex
plains communism as militantly 
atheist, compelled to anti-Chris
tian propaganda. In riding the 
world of religion, especially Chris
tianity, it sets itself up as a religion, 
answering "the religious questions 
of the human soul" and giving 
meaning to life. Communism sets 
itself as a religion of the state. 
Marx's idea was "not religious 
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freedom of conscience but the 
freedom of conscience from reli
gious superstition" (Berdyaev, 
1966, p. 159). Frederich Engels, 
Marx's life-long companion, fel
low philosopher, and translator 
was equally as eloquent in depre
cating the spiritual life as any an
swer to the realities of human 
existence: "A person who makes 
his whole being, his whole life, a 
preparation for heaven cannot 
have the interest in earthly affairs 
which the state demands of its 
citizens ... " He characterized the 
religious man as one who has 
striven to achieve the highest goal 
and failed, settling for his ardent 
faith instead of accomplishment. 
Thus, the Christian man was car
icatured as a weakling, relying on 
some unprovable, unseenSupreme 
Being on whom he could depend 
on a substitute for the realities 
of existence. 

Along with his predecessors, 
Nicholai Lenin joined the depre
cative tendencies of these found
ing fathers of his philosophy. He 
deplored the way religion was 
used to exploit the masses, saying, 
"Religion is one aspect of the spir
itual oppression which falls every
where upon the masses who are 
condemned to eternal labor for 
others by their need and their 
loneliness." He further defined it 
as follows: "Religion is one aspect 
of the spiritual brandy in which 
the slaves of capital drown the im
age of their humanity and their 
demand for some sort of worthly 



life." From the actual words of the 
three greatest spokesmen for Com
munism, it is obvious that religion, 
especially the Christian religion, 
was not their friend. The system
atic removal of religious bodies 
and the persecution and mass 
murders of Christians and other 
religious men behind the borders 
of Communist lands are obvious 
proof that atheism has definite ap
plications in the context of Com
munist world rule . 

In theory, Communism pro
pounds answers to solve the social 
economic, political and scientif
ic problems which Christianity 
largely leaves out of its realm of 
responsibility. Therefore Commu
nism as a materialistic and revo
lutionary philosophy threatens to 
continue conflict and aggression. 
Christianity can no Ion ver afford to 
sit back and be comfortable but 
must act from God's side to solve 
the problems on earth. To do this 
it must use a philosophical coun
terproposal which will logically 
defeat communism by providing 
answers from Christ's teachings. 
Jesus prayed for the Kingdom of 
God on earth and it is the Christian 
mission to actualize this through 
an expansion of his teachings to 

include all aspects of life, espec
iaHy those formerly called "sec
ular." 

Modern Alternatives: 

Valid attempts to answer this 
problem have come through such 
movements :-rs Christian-Marxist 

dialogue, the Social Gospel, Lib
eration theology and Black Theol
ogy. Let us briefly treat each one 
of these, commencing on the ben
efits and drawbacks of each. 

Christian-Marxist dialogue is 
proposed as a method of achiev
ing a certain convergence of ideas 
and ideals between these two ide
ologies. However, at the heart of 
this interaction is the impasse of 
theism versus atheism. Although 
the ideal of a perfect society is 
the goal of er••h , the Communist 
methodology of violent revolution 
is repugnant to most Christian 
thinkers. To bridge between the 
spiritual and the material philoso
phies, a deeper ideology must be 
developed answering the internal 
need of man to aspire towards a 
higher spiritual level along with 
satisfying concerns of his physical 
existence. The nineteenth century 
brought great Christian reformers 
of Protestant persuasion who en
deavored to answer the problems 
of the sweatshop, the company 
town, the urban slum and un
employment. Advocati r g the in
terdependence of all aspects of 
society in his doctrine of "social 
solidarity," Richard T. Ely of the 
Social Gospel movement main
tained that humanity, rich or poor, 
rose and fell together. Matthew 
Arnold in his book The Social Law 
of Service states, "Culture or the 
study of perfection, leads us to 
conceive of no perfection as being 
real which is not a general per
fection, embracing all our fellow 
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Communism as a materialistic and revolutionary philosophy 
threatens to continue conflict and aggression. 

men with whom we have to do. 
Such is the sympathy which binds 
humanity together that we are 
indeed, as our religion says, 'mem
bers of one body,' and if 'one 
member suffer, all members suffer 
with it.' Individual perfection is 
impossible so long as the rest of 
mankind are not perfected along 
with us." Advocating social reform 
and even influencing legislation 
through their moral energy, the 
movement was eventually weak
ened through over-simplified be
lief that moral fervor alone could 
affect social change. There was 
a lack of a realistic outlook on 
the problems they undertook, and 
inadequacy of a clear theologic
al position. 

In recent years answers to the 
poor and downtrodden especially 
in Latin America have come from 
a revolutionary brand of Christian
ity called "Liberation Theology." 
Latin America, strongly influenced 
by Marxian ideals and socialism 
which seek to bring change to 
the oppressed masses, has begun 
to marry a political and mystical 
brand of faith for the forging of a 
new society. Salvation for them is 
the liberation of the poor from the 
bondage of the rich through a real 
class struggle. Gustavo Gutierrez, 
in an essay entitled "Liberation, 
Theology and Proclamation" artic
ulates his cause as "an effort to 
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forge a society in which the worker 
is not subordinated to the owner as 
the means of production, a society 
in which the assumption of social 
responsibility for political affairs 
will include social responsibility 
for real liberty and will lead to 
the emergence of a new social 

. " consc10usness. 
In its 1,rthodoxy the Church 

has sided with the political power 
structure and the wealthy few, of
fering religious platitudes to the 
largely impoverished populations 
of the Latin states. In an effort to 
imbue the Church with a new 
standard of conscience liberation, 
theologians are philosophically 
moving to the political left to 
achieve their aims. While eschew
ingMarxism'satheisticmaterialism 
and advocacy of violent revolution, 
Argentinian theologian Jose Mi
guez Bonino expouses a Christian 
socialism, non-violent revolution 
and solidarity with Marxian ideals 
for an ultimate utopia of peace, 
prosperity and human dignity. 

Attacking the white Church 
in America is Black Theology. 
Christ is taught as the standard
bearer of the poor of his own time 
and a revolutionary against their 
oppressors. Since he was of the 
semitic race, he is not considered 
white by black theologians; there
fore, he represents a savior sym
pathetic with black people. In 



Block Theology and Block Power 
James H. Cone decries the en
slavement of the black man to 
this day by the white population, 
especially pointing the finger at 
the white Christian. He calls the 
Church to repent for establishing 
itself as a racist institution, to 
change its attitude toward the es
sence of Christ's teachings (broth
erly love) and to identify and act 
to overcome the oppression of the 
black race. J. Deotis Roberts calls 
blacks and whites together for the 
Christian act of reconciliation as a 
further step toward the Christ-like 
life. Liberation of the black race 
can only occur through its accep
tance as co-equal with the white 
race. Part of this liberation is look
ing at the Messiah through the 
eyes of black people from the con
text of the black religious experi
ence. Simply stated, "The block 
Messiah liberates the black man. 
The universal Christ recond/es 
the black man with the rest of 
mankind." 

In the "growing pains" of 
modern Christianity, struggling 
with its earthly responsibilities, 
many avenues are being explor...-d. 
However, it is necessary to give 
warning about the dangers Chris
tianity faces as a religious, spiri
tual force if it adopts too closely 
the tenets of Marxism. The phi
losophy of communist nations is 
still one of ascension to power by 
any means. It is not beneath them 
to adopt the facade of Christian 
brotherhood and sympathy for the 

oppressed. Theseherebeforemen
tioned causes, championed by 
well-meaning Christians can and 
have been later subverted in 
now-Communist countries by 
communists committed to partic
ular totalitarian Marxist states. 
Dr. Fred Schwartz has written ex
tensively on this subject, warning 
Christians that the hard-core doc
trine of Communism is atheism 
and the hard-core fact of commu
nist ideal is a state without reli
gion. He speaks extensively of the 
takeo er of Christianity in China 
and killing the Christian opposers 
of the Maoist regime. In their 
place were put preachers paid by 
the communist regime to spread 
political propaganda. As will be 
discussed later, dogmatic pro
nouncements of materialism as , 
pseudo-scientific philosophy are 
aimed at the negation of spirit or 
cause, and the elevation of the 
concept of matter in motion as the 
basis for the universe. Evolution 
of man as a super-ape, with con
sciousness but no Creator, is the 
inevitable conclusion from a ma
terialist point of view. Necessarily, 
there is a denial of anything super
natural above or beyond the nat
ural. If Christians can understand 
materialism and its fallacies and 
render an ideology which super
sedes Marxist doctrine, the answer 
to the praxis of Christian faith as a 
a viable alternative to limita
tions inherent in Communist phi
losophy will come. It will be a 
compelling force to realistically es-
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tablish the hope of Christianity: 
The Kingdom of God on Earth. 

Marxist Dialectics and the 
Christian Counterproposal: 
IntroductiOA 

The dialectics of Commu
nism treat the same areas with 
which religion is concerned, but 
with a methodology compatible to 
science. Here, the Marxist idea of 
reality based on contradiction and 
struggle in material has tremen
dous implications. 

To the Christian, the obvious 
counter-proposal co a philosophy 
of contradiction is a philosophy of 
complementarity based on the trin
ity. Ac a deeper level, the chinking 
Christian realizes man's inherent 
contradiction occurs through sin. 
Recognition of the problem of 
sin explains man's contradiction, 
while the physical universe exists 
as a balanced complimencarity. 
Marx stated the contradiction as 
universal to all things. He made no 
distinction between man and his 
materialenvironment. Through the 
Christian concept of man's "fall" 
one can surmise an original state of 
being in which contradictory na
ture was non-existent. This would 
imply the nature of man's ideal 
status. However, the very recog
nition of the value of the dialectic 
can be construed as a key to man's 
sorting out his direction toward 
that ideal. This is because it allows 
a system where the nature of man's 
religious thought is compatible 
with the patterns of science. 
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However wrong the integrat
ed system propounded by Marx 
may be, it is far ahead of the West 
in its methodological sophistica
tion. This muse cause the chinking 
Christian co ponder his lack of con
nection between ideas of human
ism or religion ( those concerning 
man and his spirit as central) and 
the world of science. The scientific 
community of the West, integrat
ed with worldwide science, is 
already in tune with the method
ology of dialectical materialism 
despite its weaknesses in explain
ing phenomena. Theology, on the 
other hand, has seen no break
throughs co applying its method
ology to mechanistic systems. 
Because of chis, the non-atheistic 
world has provided an adequate 
model arguing for a religious on
tology based on rational analysis 
and experiment. Lacking such an 
approach, the Western philoso
pher-theologian was left with no 
counterproposal when Marxism 
failed co solve the problem of rec
onciling its materialistic ontology 
with modern genetics and quan
tum physics. Except for the indi
vidual commitment of some scien
tists to the heavily anthropomor
phic and mythological explana
tions of religion, the scientific 
community at large has disassocia
ted itself from "Christian" teach
ings as not complementary co its 
view of reality. ~leanwhile, ma
terialists continue co forge a "uni
fied system" seemingly complete 
but fraught with dogmatic rather 



than truly logical conclusions. Un
fortunately, as Dr. Y. 0. Kim has 
pointed out in her development of 
a dialectical theology, Christianity 
is no competition for materialism. 
Rather, it continues to adopt an 
other-worldly view negating the 
possibility of activism in the world 
at any effective level. 

Christiani.y must not lose its 
chance to provide the answer to 
the central materialist accusation. 
This is that man loses his rational 
relationship with reality when he 
pursues questions of origin co the 
point where matter disappears and 
what emerges is only an equation. 
Rather, the Christian would sug
gest that this is precisely the point 
of emergence of logos, that is, a 
spiritual principle of development. 
Here, in this equation all the 
"stuff" of the universe can be fit 
in at its various levels and magni
tudes of expression and complex
ity, as expressing succinctly the 
creation as made by invisible God. 
Here, man is not lot, but has a 
claim .s the image of this internal 
equation of God. 

In short, the claim of God 
must move from the world of be
lief co the world of demonstration. 
If God is a reality then men of 
religion must have an ideology al
lowing His reality co be fully clar
ified. Further, an ideology can be 
judged as true only if its Logos can 
be transferred from idea into prac
tical daily life. If Christianity is to 
be effective against Marxist ma
terialism it must have this con-

sistent base with science. Only 
this can give democratic nations 
mobility cowards solutions of basic 
social and human problems. 

Characterization of 
the Dialectic 

The atheistic materialist dia
lectic must be characterized, and 
the relationship of its content to a 
more powerful theistic statement 
suggested. Since the literature of 
this synthesis is extensive, a re
view is necessary. Reviewed be
low is the current development of 
dialectical theory from its sim
plest base to the most complex. 
I have divided the material into 
(1) statements of the dialectic or 
polarity paradigms and (2) state
ments of its application or implica
tions in religion. 

Dialectics: 

1. All material participates in 
a dialectical or polar relationship 
of two [remaining a fixed base of 
organization regardless of external 
appearance or organization]. 

2. The dialectic or polarity 
exists in a (1) "vertical" polarity of 
"internal nature or character" and 
"external form or substantiation" 
[or in the physical world organiza
tion from a lower level to a higher 
level]. (2) "horizontal" polarity of 
dialectical or polar expression at 
any one level-positive and nega
tive charges, protons and elec
trons, male and female, etc. 

3. These polar aspects are 
complementary parts of one entity 
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[not in Marxian dialectics-there 
they are posed as contradictory or 
in struggle]. 

4. Union of the "relative as
pects" creates a third and new 
magnitude of existence, that is, 
the two compliments relating as 
one, thus having a third new set 
of characteristics. 

5. One of the poles or "rela
tive aspects" has prioriry of po
s1t10n. Consequently, circular 
motion is the result, creating co
equaliry of continuous action of 
exchange of position. 

Religious Implications: The 
continual interplay of the relative 
aspects of vertical and horizontal 
comprise the sustained process of 
a time and space dynamic. These 
views of complementariry parallel 
many religious insights: Tillich's 
"ground" and "form," Hegel's 
"internal character" and "external 
form," and the "inner" and "outer" 
(Yin-Yang) paradoxes of Lao Tzu. 
In this way the nature of God as 
transcendent and immanent are 
explained. In addition, the polar
ities of positive and negative, male 
and female, and their ensuing cir
cular motion demonstrate the na
ture of man in social relationship 
as the complete image of God, and 
as a guide for ethical standards of 
human interaction. 

6. The relation of the relative 
aspects or poles in time manifest 
themselves as a diamond-shaped 
pattern variously called "The Ab
solute, Relative and Synthesized" 
[Hegel], "Ori gin, Division and 
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Union" [Lee], "Representation, 
Alternative, Realization [Locker], 
or "Thesis, Anti-thesis, Synthesis 
or Origin, Thesis/ Antithesis/Syn
thesis" [Marx, Engels, Stalin]. 
It describes the dynamic in rela
tionships of space and time. 

7. The activiry of this rhom
boid-shaped configuration or "qua
druple base" constitutes the 
relation of an "identify maintain
ing" level which preserves iden
tity within diversiry, increasing 
organization or complexiry. 

8. Circular motion through 
time takes on a spiral motion. 
Planes through the spiral are des
ignated as periods, epochs, para
digms, etc. 

Religious Implications: 1. the 
"quadruple base" model has been 
thoroughly explained by S.H. Lee 
as a dynamic system accounting 
for the maintenance of identity on 
o,· e hand and the multiplication of 
diversiry on the other. This model 
is equivalent to a dialectical model 
of the trinity acting through time. 
It is a basis for understanding 
how God, standing outside of time 
and space, creates His own image: 
a universe reflecting the dynamics 
of His own nature. This is com
patible with the structure of inner 
specifications and evolutionary 
processes characterized by sci
ence. 

2. The triniry outside time 
and space and the triniry creating 
in its image within time and space 
are the dynamics of the two-in
ane-model directly pointing to the 



The claim of God must move from the world of belief 
to the world of demonstration. 

nature of Logos, the transfer of 
ideal to substance. Logos (or "ideal 
plan") can be characterized as two 
great time/space-non time/space 
complements or polarized-base 
relative aspects of God. This con
cept is consistent with modern 
theories of the nature and rela
tionship of matter, forming a pat
tern through which theology can 
be wedded to science. It provides 
for science a method of comment 
on values, ethics and norms of 
morality. 

3. Upon this understandin .. 
Christianity can effectively con
front atheistic I\ larxism. Rela ti vi ty, 
macroscopic and microscopic sys
tems, quantum theory, systems 
philosophy, anti-matter, parapsy
chology, and other theories can be 
explained and further ela l orated, 
thereby supplanting the purely 
materialistic viewpoint. 

4. Through its clear perspec
tive of the relationship between 
God and material, it provides a 
new perspective on Koinonia, that 
is the role of the Church as Christ's 
representative in the world. 

Counterproposal to the 
Atheistic Dialectic: 
The Concept of Polarity 
in Religious Thought 

Among contemporary theolo
gians, Paul Tillich has articulated 
the Trinity in dialectic form in his 

Systematic Theology "The Doctrine 
of Trinity ... is neither irrational nor 
paradoxical but, rather, dialectic
al. .. the trinitarian symbols are 
dialectical; they reflect the dialec
tics of life, namely the move
ment of separation and reunion ... 
If it is meant as the description of 
a real process, it is .. . a precise de
scription of all life processes." 
Obviously, this is a basis for a view 
of God compatible with those na
tures which have formerly been 
divided into the terms "spiritual" 
and "natural." 

According to Tillich, trinity is 
the innate answer to m.tn's situa
tion. He bases this belief on the 
notion of three natural needs of 
mankind mirrored in the develop
ments of what is called revelation 
history. First, there is the tension 
between the concrete elements in 
man's life and those in which he 
experiences of the Absolute, Sec
ond, man inevitably relates his 
life co a "divine ground" of being. 
Third, man experiences religious 
reality as creative power, salvific 
love, and transforming ecstacy. 
Man and his God develop their 
relationship (finally, union) under 
conditions of their existential sep
aration. le is this independence of 
being which makes love possible, 
as has been recognized in the 
traditional notion of trinity. This 
is especially true in the connota-
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tions surrounding the term "hy
postasis." 

For Tillich the three concepts 
of God as "Father," "Son" and 
"Holy Spirit" are essentially de
rived from the three basic onto
logical needs of man. The first two 
persons of the Trinity, God the 
"Father" and God the "Son," cor
respond to what Tillich calls an 
inner, intangible "ground" and an 
external substantiating "form." 
This means that there has to be a 
( 1) vertical dialectic of a nature and 
character outside space and time 
("Father") relation to a (2) form or 
image of that character within the 
dimensions of space and time 
("Son"). Finite man and his re
lationship to the universe can be 
compared to the idea of God Tran
scendent and God Immanent. We 
know God by His manifestation or 
substantiation on earth, Jesus the 
Christ. The Third Person of the 
Trinity is established after the con
crete development of the relation
ship between "Father" and "Son." 
As Jesus says "If I do not go away 
[to the Father], the Counselor 
[Holy Spirit] cannot come to you." 
(John 16: 7) We can then see God 
the "Father" 1Transcendent) and 
God the "Son" (Immanent) as two 
necessary aspects of the Triune 
God. This we can perceive as a 
complementary dialectic the rela
tionships of the persons of God, 
described by St. Paul in Ephesians 
as a unity bound together in the 
perfect love of the Holy Spirit. 

Further, this line of reasoning 
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is translated to the relationships 
within the family unit: man, wom
an and child. As man and woman 
(husband and wife) form a bond of 
love, their union produces a child, 
"procreated" by the parents. The 
child becomes the ,,.iost personal 
ol ,ject of the love shared by man 
and woman. The "procreation" of 
the third person of the family, 
therefore, expands the dimension 
of the family unit and reflects the 
dual natures of husband and wife 
in one entity. Through this three
dimensional relationship, three 
types of love are given to the child: 
those of Father, Mother and Par
ents. St. Paul says, " ... let each one 
of you love his wife as himself and 
let the wife see that she respects 
herhusband." And "Children,obey 
your parents in the Lord, for this 
is right. 'Honor your father and 
mother' ... " Above, or more cor
rectly, as the center of this rela
tionship in Christian marriage is 
God whose image man reflects. 
Through the marital relationship, 
man and woman as coequal par
ents form the complete image of 
God (Gen. 1:27) with God at the 
center of their unit. The child as 
image of God and image of parents 
completes the unit (see Fig. 1). 
Christologically speaking, when 
the Christian, through the inspira
tion of the Holy Spirit accepts 
Jesus as Savior, he also becomes 
the mystical or "spiritual" child o' 
Jesus and the Holy Spirit, thus 
forming the mystical family of God 
(see Fig. 2). This interaction of 



FIGURE 1. 

FIGURE 2. 

CHRISTIAN 
\____/ 

two forming a unit and creating a 
result or "new creation" has many 
a[•plications. Stamen and pistil 
produce seed, male and female 
animal produce offspring, positive 
and negative magnetic fields in 
generators produce electricity, etc. 
The implications from this are 
evidenced ad infinitum in our phys
ical environmt nt: unities pro
ducing results which again can, 
through other interactions pro
duce results again, thus multiply
ing and recreating phenomena 
through time. In this "blueprint" 
we can see the Logos of God as 
Creator and Facilitator of the 
universe. Through this dialectic 

we can see the image of God sub
stantiated not only through indi
vidual creations, but creations in 
relation to one another which per
petuate all life and motion. 

Retrospect: Some Limitations 
of the Atheistic 
Dialectical Materialism 
According to Marx 

Dialectical materialism is the 
name commonly given to the com
munist philosophy developed by 
Marx. Contrary to Christian dia
lectics the two elements in Marx's 
dialectics are not relative or paired 
but contradictory. Dialectical ma
terialism OI ·ntends that all things 
change, move, and develop be
cause these contradictory elements 
struggle against each other. In all 
things and processes there are ne
cessarily two contradictory ele
ments: affirmation and negation. 
They need each other on the one 
hand and reject each other on the 
other. The relationship of mutual 
need is union and that of mutual 
rejection is struggle. Equating this 
to the struggle of opposing ele
ments in society, one replacing the 
other by force or repulsion, all re
lationships in nature exist in this 
dichotomy of unity and struggle. 
Engels in his Dialectics of Nature 
greatly expanded the idea of dia
lectics to biology, chemistry, phys
ics, astronomy, dynamics and 
mathematics. Thus, the Marxist 
view is a unity of contradiction or 
opposition, rather than one of 
complementary pairs. 
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Through man becoming one in harmony with his fellow 
man and with creation, man can know tlie true nature 
of reality according to the will and purpose of His Creator. 

Hegel's philosophy of two 
diametrically opposing elements 
(dialectics) was combined with 
Feuerbach's materialism to create 
Marx's basic and resultant philos
ophy, dialectical materialism. 
From Hegel came the notion of 
contradiction through negation, 
the term used in describing the 
dialectical process of contradiction 
in Marxian communism. Accord
ing to this idea, there is no com
mon purpose in the relation of the 
two elements-aside from the 
negation which resulted in a "uni
ty of contradiction" or a "unity of 
opposition." 

Looking at the "unity of con
tradiction" from a point of view of 
social development, struggle un
deniably has been the historical 
dynamic. But one cannot recog
nize this within nature. Natural 
development results from the uni
ty of complementary pairs: posi
tive and negative charges which 
unite and neutralize-like the 
harmony between proton and elec
tron in atomic structure. Hence, to 
the Christian, development in na
ture does not take place through 
struggle but through united mu
tual relationships of harmony, co
operation and correspondence. 
Hence, one must distinguish and 
explain the development of so
ciety, as it seems accomplished 
through struggle, from the devel-
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opment of nature brought about 
by mutually complementary ele
ments. This is where the Chris
tian proposes the answer involv
ing "sin." Let us consider an ex
ample of how the imposition of 
contradiction in reality beco,;1es 
illogical. 

The Marxian-Hegelian idea 
of negation states that within 
every element is an antagonistic 
element. In the process of struggle 
the element is transformed into 
the antagonistic or opposing ele
ment. For instance, a seed during 
its growth process will maintain 
unity with the germ (the opposing 
element), but in development it 
will be negated by the germ and 
finally become a sprout. The 
sprout, the negation of the seed, 
did not abandon the seed com
pletely, but absorbed the content 
of the seed. Here the previous 
state is sublated (aufaeben) and its 
positive part (seed) is preserved 
and embraced in the negation. 
Thus dialectical negation is devel-
01 1r1 ental negation. Since this is 
allied with contradiction, such a 
concept of negation process; is not 
harmonious. 

If one closely looks at this ex
ample one sees that the seed shell 
does not exist for the negation of 
the sprout but to protect it until 
such time as it can grow by itself. 
Thus the shell is in a complemen-



tary relationship with the germ in
side it. The seed coat grows and 
becomes a sprout, not through ne
gation or opposition but through 
mutual cooperation, affirmation 
and reconciliation. Nature works 
through harmonious process, not 
contradiction. We can clearly see 
that Marx's concept of contradic
tion and negation are in this case 
completely erroneous. His allusion 
to negation and contradiction were 
to lend credence to the idea of 
violent struggle and revolution as 
a "natural" phenomenon and to 
make his philosophy a guide to 
that revolution. He did not per
ceive the alternative Christian 
idea of "fall" and restoration. Thus 
he conveyed the hopelessness of 
man onto all reality. 

In the relationship of matter 
and what has primitively been 
called "spirit," the conclusion of 
Engels and Marx should be even 
more interesting to the Christians. 
According to dialectical material
ism, there is neither God nor soul. 
However, man does have a spirit. 
His spir;t is an emergent quality of 
his human speculative ability and 
consciousness. This observed 
"spirit" comes from matter, but 
not simply any matter, only what 
has evolved in man as brain tissue. 
Yet even in this case, the matter 
is the subjective component, as 
Marx points out that the emergent 
spirit can be altered by drugs or 
brain damage. But their concept 
of an emergent quality of spirit 
has some unique aspect to prevent 

it from being inevitably idealistic. 
The emergent spirit of the brain is 
not a product, which could exist 
independently, but is an expres
~ on of function. In other words it 
would correspond not to the re
lationship of a fetus and mother, 
but to the hands of a clock and a 
clock mechanism. If the material
ist admitted the former, then a 
soul could perhaps exist. This 
would lead to idealism or religion. 

The Marxian proof of spirit 
as a function of brain cells is based 
on the mental disorder caused by 
brain damage or inflamation of tis
sues. This has no basis in logic
the one idea does not necessarily 
follow the other. The brain may 
be a receiver and transmitter of 
thoughts of invisible mind. When 
the receiver is damaged, as in the 
case of a radio receiver, the signal 
will not be clear and precise. The 
reasoning behind this Marxian ex
planation demands that material 
remain the base for the existence 
of all things. 

The developed aspect of dia
lectical materialism is the occur
rence in matter of both motility 
and historicity. Mechanistic ma
terialism and its precursors distin
guished between movement and 
matter. They regarded matter not 
as a moving body but as a mere 
objective dialectic, movement is 
not only an attribute of matter, 
but its very mode of existence. 
There cannot be matter separate 
from movement or vice-versa, be
cause movement not only involves 
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movement through space but the 
more subtle dynamics of physi
cal and chemical movements in 
evolved life-systems. For the ma
terialist, movement must be at
tributed to matter. If not, it must 
originate somewhere. This opens 
the possibility of a supermaterial 
cause, the ramification of ideal
ism, even God. Modern dialectical 
materialists are wise enough to see 
that mechanistic materialists ad
mitted de facto to God by allow
ing such assertions. This is why 
Hegel's concepts of spirit and mat
ter had to be rejected. Instead, 
movement is the changing process 
within self-cause by matter itself, 
and the origin of this movement is 
the unity and struggle in con
tradiction. All matter has the 
dialectical interaction of two con
tradictory elements, continuously 
accepting and rejecting each oth
er. This is the dialectical interac
tion expanded through time and 
space as the Quadruple or Thesis, 
Antithesis, Synthesis (see Fig. 3). 

FIGURE 3. 

SYNTHESIS 
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Because Marxism is not concerned 
with cause, its model has a co
linear implication. The problem 
of cause can also result in ideal
ism. However, in demonstrable 
phenomenon originating at one 
point, as in reproductive processes 
at the cellular level, the Quadru
ple would consist more of Ori
gin, Thesis/ Antithesis (as the 
contradiction) and Synthesis (see 
Fig. 4). 

FIGURE 4. 

I\ 
ORIGIN 

SYNTHESIS 
\______/ 

But, even if matter itself has 
mobility this does not rule out the 
possibiltiy of an Original Being. 
To be truthful and not merely 
dogmatic, dialectical materialism 
must deal with the source of mo
tion for all material. Communist 
dialectics also state that move
ment is the result of the unity 
and struggle of contradictory ele
ments. Accordingly, everything 
contains contradiction and through 
the interaction of this contradic
tion, movement and development 
occur. Contradiction is the origin 
of movement, since movement is 
the attribute and mode of exis
tence of matter. But, there are two 



viewpoints to explain the reason 
why contradiction is contained in 
matter: the theistic solution and 
the atheistic solution. If matter is 
the ultimate origin of the universe, 
the atheistic viewpoint is valid, 
but if matter is thought of as 
product, the theistic viewpoint 
becomes valid. Matter as result 
implies a Cause or God who gave 
matter its mobility. Marxism has 
not clarified this issue and as such 
cannot deny the existence of God 
by the concept of mobility of 
matter, since its only argument is 
being dogmatic about its athe
istic assumptions. 

Marxism's Devaluation of 
the Individual as Opposed 
to Man in the Image of God 

Marx holds that since all o( 
matter has time and space, and 
movement results within time and 
space, every entity is an object 
both of recognition and practice. 
But, Marx proposes that practice 
is the important and significant 
quality, not recognition. What fol
lows, then, is the fact that the 
value of the individual is not rec
ognized as primary, but only the 
relationship of the individual or 
the quality of its practice within 
the whole. 

Engels states in Socialism: 
Utopian and Scientific: 

" ... the metaphysical mode of 
thought ... in the contemplation of 
individual things, forgets the con
nection between them." 

This is not inaccurate in it-

self, since religion too has failed to 
state a proper balance of the in
dividual and the whole, but the 
Marxian viewpoint, offered by it
self, takes on a brutal force. It is a 
system that not only places the 
prime importance on the role of 
the individual in practice defined 
by the whole, but also consid
ers the human whole as objective 
to matter, that is, conditioned 
by the material or environment. 
The Feuerbach-Marx extrapola
tion concerning matter and spirit, 
(from Hegel's original dialectic) 
follows from the materialistic view 
of evolution from the lowest to 
highest. Its conclusion is: if in
stinct in animals is the result of 
programming to the environment 
by adaptation (through mutation 
and natural selection), and if the 
instinct (corresponding to "spirit") 
is conditioned, man, as the higher 
animal, must then take on his 
"spirit" in relation to his condi
tioning. Hence, we see the basis 
of the Marxian imbalance of see
ing man as manipulated and 
manipulator, and why the totali
tarian Marxist states have taken on 
the image of the "programmed" 
society. 

"Practice" in Marxism is ex
panded to action, labor, and pro
duction. Man takes on his own 
role as the former of matter and this 
is where the proper ideology can 
allow him to form himself. Since 
history is the expression of this 
progression, Marx concludes,, and 
man is to discover and recognize 
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his position by attainment of the 
materialistic dialectical v1s10n, 
man must form history into the 
advent of utopian materialism 
through revolution and establish
ment of the man and culture truly 
knowing the nature and workings 
of reality. Thus, history develops 
through a repeated series of three 
stages of movement-thesis, anti
thesis, synthesis. 

This is a concept that has had 
much power and much inevitable 
result in the oppression within 
Communist societies. Hence, it 
is important to stress its biblical 
counterproposal concerning reli
gious man. It can be done in the 
same mode. From the point of 
view of Genesis 1 :28 Christianity 
can argue from the idea of domin
ion over material things. If man is 
to be a Son of God (True Adam) 
he should be able to dominate 
creation with the love of God and 
the truth afforded him by scien
tific discovery. Through God's 
purpose as origin, unity of man 
and creation as complementarity, 
and the Kingdom of God as result 
(see Fig. 5) the same goal of a 
world of peace and brotherhood 
can be achieved . Through man 
becoming one in harmony with his 
fellow man and with creation, 
man can know the true nature of 
reality according to the will and 
purpose of his Creator. This is: to 
be the expression of God's own 
image of harmony and comple
mentarity. What religious man is 
saying, then, is that the problem 
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FIGURE 5 

I\ 
ORIGIN 

KINGDOM OF GOD 
\_____/ 

of history is the problem of ful
filling the Logos is as simple as the 
transference of an idea or ideal to 
its reality. This is the challenge for 
Christianity as the radical coun
terproposal to Marxism. 

Jesus spoke of the realization 
of brotherhood when he said, "By 
this all men will know that you are 
my disciples, if you have love for 
one another." (John 13:35). This 
absence of relationship with God 
has been characterized by Karl 
Heim as the cause for the rise of 
secularism. Unfortunately, the ap
pearance of secular and atheistic 
dictatorships has become more 
and more commonplace in our 
contemporary world as secularism 
spreads and has replaced the true 
vision of man's mission to achieve 
what Christianity calls "the King
dom." Bonhoeffer asserted that 
history involves the relationship of 
struggle between a community of 



meaning (Gemeinschaft) and a 
community of purpose (Gesell
schaft). He bemoaned the fact 
that man's communities have nev
er achieved the ideal of the latter. 
Truly, this ideal has never been 
achieved by Christian or Commu
nist. Relativism has plagued the 
Christian community and it has 
too often settled for standards far 
below those taught by Jesus, stan
dards thought of as too abstract or 
too idealistic to be achieved. Yet, 
Neibuhr asserts that Christianity 
must offer tangible, reachable 
goals, and Moultmann says that 
Christianity is called to save the 
world, not to leave it. Berdyaev 
sta res that true Christianity must 
be coupled with a tangible idea of 
history and progress. Tillich in
sists that the Church should be 
at the highest standard at any 
given moment. Nothing less ct.an 
the actualization of the standard 
of Christ appears as still central 
in the trinking of Christianity. 
However, the relative standards 
which vary from church to church 
throughout the hundreds of de
nominations in the Body of Christ 
have left us with a lack of effective 
ability to stand and carry out the 
role of Christianity: the realistic 
establishment of God's Kingdom 
on earth. 

On the Communist side we 
can really observe the relationship 
of an effective Logos to the real
ization of political power. Mao 
Tse-tung, in his assumption of 
power in China, stated immedi-

ately the goals of Chinese educa
tion: to produce from childhood 
citizens who would reflect the 
Communist view of reality. Such 
power cannot be manifest in the 
present divided and flacid Chris
tianity. Instead, on the worldly 
level it stands ineffective against 
a strong Marxist Logos, which has 
become a pseudo-standard for the 
Kin ~dom of God. The Commu
nistLogos stands squarely in oppo
sition to the ontological concepts 
of the Christian Logos. It stands on 
the difference between contradic
tion and harmony. It is here that it 
can be successfully attacked by 
Christianity as an ideology. Chris
tianity can take the dialectics of 
Marx and make them into a strong 
expression of God and creation. In 
doing so, it can create a religious 
world view compatible with sci
ence and form the base for the 
religious holistic fulfillment for 
man. The dialectics of Marx have 
laid open a powerful house of 
truth, only to be twisted at the end 
to exclude God. It must be ob
vious to Christianity that this 
challenge is the central one. Re
ligiously evaluated, the elements 
of dialectics are elements for un
derstanding God, His Image, and 
His Creation. They are also the 
base for religious unity with sci
ence and technology. The emer
gence of Christianity as an ideol
ogy effective on this level will 
allow it to carry out its physica1 
responsibility: the establishing ot 
God's Kingdom on earth. D 
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From Problems of Commu
nism, Sept.-Oct. 197Z 

The late George Lichtheim 
once contended that we have 
come to a point where we can 
study Marxism dispassionately be
cause it no longer is alive. Contrast 
this statement with the recent 
study of socialism by R.N. Berki 
in which the author argues that 
socialism, especially in its Marxist 
forms, is the all-pervasive global 
ideology of our century and that all 
or most important questions of po
litical theory in our age are ,1ues
tions generated within Marxist 
and socialist thought-a view that 
certainly projects Marxism as a 
living ideology. 

Both of the authors I have ci
ted may have been referring to the 
same phenomenon-namely, the 
variety of interpretations to which 
the ideas of Friedrich Engels and 

Karl Marx have been subjected. 
One could refer to this as the dis
integration of Marxism. But one 
could also see it as evidence that 
the movement or the school of 
thought to which we give that 
name is vibrantly alive today. 
What must be stressed is that 
these are not necessarily-at least 
- wholly contradictory concepts, 
as I hope to demonstrate in the 
course of this essay. 

When Marx made his famous 
remark that he was not a Marxist, 
he meant to indicate that he dis
liked the interpretations his own 
followers and friends, including 
his sons-in-law, were giving to his 
theories. "I have sowed dragons' 
teeth," he on1:e said to Engels, 
"and have harvested fleas." T.he 
truth is that Marx did not believe 
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his closest friends and disciples 
understood him. Just consider 
the stormy relationship he and 
Engels had with their most loyal 
def ender in Germany, Wilhelm 
Liebknecht. 

It is obvious to anyone study
ing this relationship that even 
during the life of Marx the men 
and women leading the movement 
named for him were at odds with 
each other, and with the founding 
fathers, themselves, over ques
tions of theory and political action. 
Since then, the process of differ
entiation or disintegration has con
tinued; and long ago it became 
impossible to give any kind of au
thoritative definition of Marxism. 
It is not a movement but a cluster 
or constellation of movements. 

What holds the constituent 
parts of this constellation together 
is little more than the common ori
gin, the common vocabulary, and 
the common allegiance each of 
the self-confessed Marxists owes 
(or believes he owes) to the ideas 
and policies of Engels and Marx. 
The historian observing this dis
integration of what once seemed a 
reasonably unified and unambigu
ous movement may be tempted to 
make comparisons between what 
happened in Marxism and what 
happened in previous schools of 
thought-from Christianity to lib
eralism, from the heritage of Plato 
to that of G.W.F. Hegel. 

I thought of both Marxism 
and liberalism when I recently 
read Edward P. Thompson's im-

72 

pressive work • JO the rise of the 
English working class. 

Early in the book he discus
ses the disintegration of English 
non-conformism into three dis
tinct strands-the unitarianism of 
genteel intellectuals, the hard-line 
.sectarianism of the Methodists, 
and the radicalism of the English 
Jacobins. His description of the 
Unitarians suggested the learned 
and cultured Marxism of the 
Frankfurt school; his treatment of 
the Jacobins made me think of 
contemporary Third World Marx
ism; and his remarks about Meth
odism reminded me of Stalinism 
-especially his description of the 
double function Methodism ful
filled as a consumption and status 
ethic for the climbers and the suc
cessful and as a harsh work ethic 
for the poor. 

If we turn from the case of 
English nonconformism to liber
alism, we will probably come to 
the conclusion that a much more 
complicated system of classifica
tion will have to be thought out 
to accommodate the many diver
gent schools that have developed 
from it. 

The conservative economics 
of Milton Friedman, the pluralist 
elitism of Robert A. Dahl, the cold 
warlibc-ralism of W.W. Rostowand 
Samuel P. Huntington, the tech
nocratic liberalism of Zbigniew K. 
Brezezinski, the welfare state lib
eralism of John K. Galbraith, and 
many other schools of thought
including . Jemocratic socialism 



Marxism Schematized 
" Hard" 

I 
Egalitarianism Rationalism 

" Left " "Right" 

Libertarianism Moralism 

"Soft" 

and in a certain sense revolution
ary socialism, syndicalism, and 
anarchism-have sprung from the 
same ideological source: liberal 
and democratic theory. One look 
at the divergent pieces into which 
liberal democratic theory has bro
ken will persuade anyone that 
Humpty Dumpty cannot be put 
back together again. 

Is the case with Marxism 
similar? 

Ideologies have a tendency to 
disintegrate into mutually oppo
site schools because they have 
tensions, contradictions, unre
solved questions and ambiguities 
in them to begin with. This is true 
particularly of the most important, 
the more seminal ideologies, be
cause their greatness, their lasting 
impact, is related to the fact that 
they attempt to integrate much or 
all of previous thought and to an
swer the most puzzling questions. 
With respect to Marxism, an En
glish specialise in literary criticism 

· recent! ;, made-the point very well: 

.. . in the perspective of the history of 
ideas, Marxism is not a single ideol
ogy, or body of doctrine, or set of pre
scriptions of method in the social or 
human sciences, let alone a number of 
unambiguous prescriptions for relat
ing theory to practice in dialectical or 
other ways. Like Darwinism, Marx
ism is a large intellectual family of 
alternative versions of all these things. 
It is so already in tire writings of 
Marx; in the corpus of publications in 
which Marx and Engels collaborated; 
and by the beginning of this century 
there were many exponents of Marx
ism ... whose views, in different areas 
---whether of dialectical or historical 
materialism or of tire development of 
these in relation to revolutionary plan
ning---were vastly divergent. 

Indeed, quite a few contem
porary Marxists would concede 
that Marx's ideas lend themselves 
co conflicting interpretations; a 
convenient example would be the 
Yugoslav philosopher Svecozar Sto
janovic. le is n, • more than com
mon sense to assume that the 
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divergent schools base them
selves, to some extent, on such 
conflicting interpretations. 

How, then, might one con
veniently sort out the various 
Marxisms? What schemes might 
one use to think about chis process 
of disintegration? The effort at 
classification is not an arid exer
cise in empty formalism. Instead, 
it seems useful to worry about the 
kind of order one might impose on 
the chaos of facts, because sorting 
out, classifying, and establishing 
criteria for such categorization is 
one essential aid to an understand
ing of what has happened. 

A few years ago the humanist 
philosopher Henryk Skolimowski 
sought to provide such a scheme 
for classifying the divergent 
schools of Marxism. He identified 
four key concepts of Marxist 
philosophy-history, dialectics, 
praxis, and alienation-and distin
guished three positions Marxists 
have taken with regard co each of 
these concepts. Skolimowski then 
assigned to each of these positions 
a place on the continuum from 
right-wing, through moderate, to 
left-wing, thus establishing twelve 
definitions; and by distilling phil
osophic positions from a person's 
writings, one could then identify 
the writer as right-wing, left-wing, 
moderate, or confused. The fact 
that Marx himself, at one time or 
another, held every one of these 
dozen views might already indi
cate how brittle a synthesis Marx
ism was from the very beginning. 
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What Skolimowski labeled 
right-wing Marxism is an inter
pretation centering on economic 
determinism and the dialectic 
of nature; his left-wing Marxism 
might be characterized as focus
ing on the active subject and on a 
critique of Soviet-type societies. 
Such categories lead to strange 
classifications. For instance, En
gel,, , V.I. Lenin, and Leon 
Trotsky come out as right-wing 
Marxists; Rosa Luxemburg I 
would guess to be a moderate; 
while George Sorel falls on the 
left wing. Like Marx, further
more, most contemporary individ
uals would be virtually impossible 
to classify. 

Therefore, it is my general 
opinion that the political labels 
picked for this scheme are mis
leading, and that the scheme suf
fers from the arbitrary choice of 
the key concepts chosen. I miss 
particularly the more political pa
rameters, such as leadership, orga
nization, attitude toward reform 
and the crucial element of timing. 

All cultures have their magic 
numbers; seven in Buddhism and 
Judaism, three and also twelve in 
Christianity. Sometimes an even 
holier number is the magic num
ber squared: seven times seven 
recurs in the Old Testament. For 
modem civilization the magic 
number seems to be two-the 
simplest schemes are binary, and 
we have computers as well as a 
numl ,er system based on binary 
principles. Positive science, with 



its either-or proposition, seems to 
suggest such principles. In social 
science, the holy number is two 
squared. I believe that the preva
lence of fourfold classification 
schemes in contemporary social 
science is explainable in part 
by the two-dimensionality of our 
principal medium-paper. We 
must fit our knowledge to that 
medium. 

Many years ago my friend 
Robert V. Daniels and I worked 
out a two-by-two scheme for clas
sifying different schools of com
munism. Like many other people 
we had noted that the terms "left" 
and "right" were unsa tisfactory, if 
only because the extremes often 
seemed to meet. Indeed, Arthur 
M. Schlesinger, Jr., had just writ
ten a book, The //ital Center, in 
which he suggested that the left
right continuum should be bent to 
form a circle, in which fascism and 
communism met at the top, while 
liberalism was an entire diameter 
removed from them. 

In order to explain why one 
might think of turning a straight 
line into a circle, Daniels and I 
suggested that political positions 
within the Marxist movement be 
classified according to two criteria 
-one of them a horizontal left
right axis, distinguishing conser
vatives or reformists from radi
cals; the other, a vertical axis, 
representing the political methods 
various schools or individuals pro
posed to use. Borrowing terms 
from Lenin, we suggested that the 

urper end of the continuum be 
called "hard," and the lower end, 
"soft." This classificarion scheme 
is not without its usefulness, as 
Daniels has shown in his book, 
The Conscience of the Revolution. 

R.N. Berki, in Socialism, has 
now come up with an interesting 
two-dimensional scheme for clas
sifying socialist schools that is, 
I believe, fairly congruent with the 
Daniels model but represents a 
considerable refinement of it. 
Berki begins with the assertion 
that socialism is the all-pervasive 
ideology of our century, that it 
seeks to address all of humanity 
and respond to all major problems 
of today's world. 

This probably is an exagge
ration, and the difficulty which 
socialism has in addressing some 
specific problems, especially that 
of racism, may be adduced as evi
dence. Nonetheless, one must ac
knowledge that there is hardly a 
single current issue which some 
school of liberalism or of Marxism 
is not trying to address. In any 
event, according to Berki, con
temporary socialism is the grand 
synthesis of all previous major 
ideological currents. It recaptures 
the component elements of Chris
tianity, the Enlightenment, Ro
manticism, Jacobinism, as well 
as anti-Jacobin radicalism, and 
makes a new mix out of them. 
But, because of the disparate raw 
materials, this mix is highly un
stable. 

Socialism, argues Berki, has 
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Each generation of Marxists since the death of the founders 
has faced similar ambiguities and dilemmas .... 

focused on four major problems 
of human relations, which he 
identifies as equality, liberty, ra
tionality, and morality. Thest: four 
preoccupations are not, he em
phasizes, compatible with each 
other, so that any socialist focus
ing attention on any one of these 
problems is likely to neglect, 
explain away, or denounce as un
socialist the rival schools. Egali
tarian, libertarian, rationalist, and 
moralist schools of socialism di
verge from each other, interweave 
with each other, and influence 
each other in an intricate and ever
changing pattern. 

Egalitarian socialism and lib
ertarian socialism, Berki contends, 
stress utopian goals. If one super
imposes his scheme on the Dan
iels model, egalitarian socialism, 
which Berki identifies with Third 
World revolutionary socialism, 
falls in the upper left quadrant 
(see the accompanying figure), 
and libertarian socialism, which he 
identifies with the Western Left, 
the Frankfurt chool, and the cul
tural revolution of the late 1960's, 
in the lower left. The right half 
of the model represents schools of 
socialism that stress ractical re
sults rather than utopian goals. 
Rationalist socialism, with its 
stress on accumulation, organiza
tion, hard work, and total control, 
symbolizes Stalinism; and it would 
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go in the upper right. That leaves 
moralist socialism, which repre
sents social democracy for Berki, 
in the lower right. 

My own summary of the ma
jor groupings would differ slightly 
from that given by Berki. I would 
suggest that egalitarian and liber
tarian Marxists are more preoc
cupied with problems of human 
relations, while those in the two 
"right" quadrants lay primary em
phasis on things and institutions. 
The left-right division is that be
tween "humanists" and "political 
economists." Or, one might argue 
that the former are concerned with 
the subjective preconditions for 
socialism, the latter with the ob
jective ones. With regard to the 
creation of the objective precon
ditions, the rationalist Marxists 
endorse crash programs in social 
engineering, while the moralists 
stress organic growth patterns. 

Up and down, hard and soft, 
it seems to me, correspond rough
ly to the Marxism, respectively, of 
underdeveloped or poor as com
pared to advanced or affluent 
countries, nations, and classes. 
Egalitarian and rationalist schools 
of Marxism are ideologies of the 
poor, while libertarian and moral
ist schools correspond more to the 
needs of upper-class or Western 
radicalism. 

This reduction of Berki's sug-



gestive scheme to a two-by-two 
set of boxes is, of course, much too 
crude to do justice to his scheme. 
Forone thing, the boxes should be 
without sides; the implication that 
ideological propensities exist in 
some finite space make no sense. 
Second, the limitations of the two
dimensional medium are obvious. 
So many other issues enter into 
the making of any one interpreta
tion of Marxism that even a three
dimensional model, shaped, say, 
like one of those fancy stars on top 
of Christmas trees, would not do 
justice to the complex pattern in 
which these many issues relate to 
each other. Nonetheless, when 
employed with sufficient caution 
as a mere illustrative device, the 
scheme has its uses. 

No major figure or school fits 
neatly into any one of the quad
rants. For instance, Soviet com
munism, according to Berki, 
combines, egalitarian with ra
tionalist tendencies, though he 
argues that since Lenin it has 
given more and more exclusive 
emphasis to rationalism-i.e., to 
accumulation, management, and 
control. Thus, Lenin himself 
might be placed near the top of the 
diagram, straddling the line be
tween egalitarianism and ration
alism, while Stalin would be 
placed much further to the right. 
In general, ·is the plethora of ex
amples contained in Berki's book 
suggests, the conflicts, alliances, 
policies, and philosophies of var
ious Marxist movements might be 

understood more readily if we saw 
them as the interplay of these con
verging and conflicting interpreta
tions of the socialist heritage. 

Berki seems to think that in 
the long run the Marxist move
ment will manage to reintegrate 
itself: egalitarians, exemplified by 
Mao's brand of Marxism, will feel 
compelled to move closer to ra
tionalism; moralists will yield to 
the prodding conscience of libera
tion traditions. With growing af
fluence and political stability, the 
exclusive emphasis which Soviet 
and East European party leaders 
have given to rationalist consid
erations will mellow, so that the 
gentler humanist values contained 
in the Marxian synthesis can be 
accommodated. 

What appears more likely to 
me, however, is a continuation of 
a dialectic in which divergen
cies and reinte~-,rations intermin
gle with each other in a continual 
ebb and flow-excited at times, 
quiescent at others. Each genera
tion of Marxists since the death 
of the founders has faced similar 
ambiguities and dilemmas. Each 
generation of Marxists, having to 
make painful choices, has felt the 
need to justify them by reference 
to the founders' writings. Accom
panied by the resultant noise of 
words, the process of differentia
tion has brought forth ever more 
divergent schools that have little 
more in common than their joint 
allegiance to the movement's holy 
writ. D 
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by SIR DEREK BARTON 
From Nffil' Tomorrow, 
November, 1977 

Sir Derek Banon is Professor of 
Organic Chemistry and Hoffmann 
Professor at Imperial College, Lon
don. In 1969 he won the Nobel Prize 
for Chemistry for his work in deter
mining the actual three-dimensional 
shape of certain organic compunds. 

This aTtide was originally writ
ten in response to a survey of Nobel 
laureates on the questions: Is there a 
global crisis? What are the chief prob
lems faced by man? What sort of solu
tions can be found? Sir Derek suf[gests 
that the big-gest problems lie not in 
science but in man. 

l was born during the first 
world war, grew up during the de
pression and survived the second 
world war. As far as I can remem
ber this world has always been 
in crisis. 

In one respect, however, 
mankind faces a different problem 
from any faced before. This is the 
probability that an unrestricted 

nuclear war would kill most of the 
world's inhabitants and certainly 
destroy civilization for some dec
ades. However, the fact that the 
two major nuclear powers could 
each destroy each other many 
times over provides mutual deter
rence. The danger lies either in an 
unintentional escalation of tac
tical nuclear war, or in a deranged 
dictator using nuclear weapons 
unrestrictedly in a last outbreak 
of madness. 

The other problems that the 
world is said to face are problems 
of economics and of law, not of 
science. The energy crisis has 
arisen simply because a monopoly 
has arbitrarily increased the price 
of oil, so that it now be,irs no re
lationship to the price that it costs 
to find and produce. If any com
pany, national or multinational, 
behaved in such a way its mo
nopoly would be rapidly ended by 
due legal process. The most re
grettable aspect of the increase 
in the price of oil was that it hap
pened abruptly. Given a slower 
mcrea,.e in price, as reserves were 
exhausted other, more expensive, 
oil fields would have been devel
oped or other sources of energy 
made available. Certainly the 
technical means to solve the en-



In spite of imperfections the wo,ld is a better place to live in 
than it has ever been. 

ergy crisis are already at hand. It 
will need only time for the· situa
tion to correct itself. 

The population explosion in 
the world is a reflection of ad
vances in medicine and the ab
sence for three decades of any 
serious war. The technical meth
ods of population control are al
ready well known. All that is 
needed is that governments by 
law give proper incentives for re
productive control. 

Mass poverty and hunger are 
related to inadequate population 
control. If increases in agricultural 
productivity are simply used to in
crease the population then there 
will always be poverty and star
vation. It is again necessary that 
governments introduce legal in
centives to control reproduction. 

Ecological problems have al
ways been with us ever since man 
cut down the forests and planted 
crops. Although science must be 
concerned to help in defining the 
nature of such problems this can, 
in fact, all be settled by changes 
in the laws governing levels of 
pollution. The most difficult as
pect of these problems is to es
tablish a system of internation. 1 
law which will be ol,eyed. 

There seems to be a certain 
mass hysteria alleging that the 
world is a worse place to live in 
than it was before. One reads of 
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"halting the deterioration of our 
planet's life-support system." 
This is a completely incorrect 
statement since no one has yet 
demonstrated that there has been 
any deterioration. 

A more positive approach is, 
firstly, to recognize that in spite of 
imperfections the world is a better 
place to live in than it has ever 
been. The health of the average 
citizen is better. There has been 
an enormous increase in agricul
tural output which means that 
most of the world's citizens have 
better food than fifty years ago. 
Indeed, all of them would be bet
ter off if there had been adequate 
technical control of reproduction. 
The average working week is 
much reduced and mankind has 
now the leisure to watch televi
sion or to worry about the "al
leged deterioration" of his lot. 
More important, a far higher pro
portion of mankind has been able 
to spend its time on creative cul
tural work for which there may not 
be any immediate application. 

One grave mistake that the 
pessimists make in their evalua
tion of the present world is to sup
pose that all significant discoveries 
that can help mankind have been 
made. Of course they have not. 
Even if scientific theory offers 
some explanation for scientific 
facts that one now knows, it in no 



way predicts that which is not 
known and which will not be in 
agreement with prior theory. One 
example from the past will suffice. 
Antibiotics, which began with the 
discovery of penicillin 35 years 
ago, have changed largely the 
practice of medicine. Hundreds of 
millions of people who would have 
died from bacterial diseases are 
alive. But any expert who worked 
in the 1930s will testify that there 
was no theory to predict that 
antibiotics would do this or where 
to find such miracles. 

To turn now in positive re
sponse to the list of alleged dan
gers. Leaving aside nuclear war, 
we come to the energy crisis. 
If chemistry produced tomorrow a 
readily available substance which 
had super productivity at room 
temperature, the energy crisis 
would disappear. There is nothing 
in the laws of scie1 •1. e which says 
that this cannot be done, and in
deed, there are some indications 
that it may be possible. 

The population explosion is 
also a matter for law and poli
tics, not for science. However, 
mass poverty and hunger may be 
amenable to completely new ap
proaches to food production. 
For example, suppose that, due to 
the success of the deuterium fu
sion process, energy cost almost 
nothing. In that case hydrocarbons 
would be obtained very cheaply 
from limestone or chalk and sea 
water. Food would then be made 
by feeding these hydrocarbons to 

the appropriate micro-organisms 
to prodm.-: protein. If such man
ufacture of food were possible, 
then a few square miles of factory 
would feed the whole present 
population of the world. Who is 
to say that this is not possible? 
It is all within the framework of 
known theory. 

Reference has already been 
made to ecological problems as 
being questions of law both na
tional and international. The tech
nical means are at hand to 
control pollution provided man
kind is prepared to bear the cost. 

Finally, the question of the 
ozone layer. It is, of course, not 
yet established that the ozone 
lay..:r has been reduced. But if 
there is a reduction and, as a con
sequence the world becomes 
slightly warmer, this might be 
beneficial, not harmful. In any 
case it would be surprising if one 
could not design a chemical sub
stance which would catalyze the 
formation of ozone and counteract 
any deleterious effects. 

The above paragraphs may 
seem somewhat complacent. I am 
not complacent about the world, 
but I think that the energies of the 
concerned people are focused on 
the wrong objectives. We need to 
construct a world which is based 
on social and economic justice en
forced by national and internation
al laws. This will not be possible 
unless these laws are respected by 
everyone. Therein lie the world's 
real problems. D 
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by EUGENIO GARIN 
Leonardo da Vinci spent 

many years of his life as a rest
less wanderer. After his early 
years in the stimulating artistic 
climate of Florence, his life reads 
like a travelogue. 

In 1482, at the age of thirty 
he moved to Milan to enter the 
service of Lodovico ii Moro as an 
engineer, for in those days artists 
were considered craftsmen and 

Eugenio Garin, professor of 
the history of philosophy at 
the University of Florence, 
is internationally known for 
his studies on the culture of 
the Renaissance. 

technicians and it was common 
practice for them to be interested 
in and work on technical and sci
entific questions. 

Then in the 1490's a period 
of change and instability began 
in Italy. Lorenzo the Magnificent 
died in Florence. France (and later 
Spain and Austria) invaded Italy. 
There was crisis in the Duchy 
of Milan. And in Florence Savo
narola was organizing his Repub
lican experiment. 

Amidst all this turmoil Leo
nardo first went to work for the 
French, then wandered from one 
Italian city to another: to Mantua 
and the splendid court of Isabella 
d'Esta, back to Florence, to Ur
bino where he was recieved by 
Cesare Borgia and then to Rome. 
Finally in 1516 he moved to France 
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at the invitatioll of King Francis I. 
When he died three years later he 
had met and worked for some of 
the most exceptional men of his 
time and had lived through a pe
riod of renaissance art and culture 
in Italy and France which was 
without parallel in Europe. 

Yet, I would not be incorrect 
to say that in many ways Leonardo 
was a tragic figure. He was a man 
alone. He had no family (he was 

DaVinciand 
the Strif~e -

From the Unesco Courier, Oc
tober, 1974. 

an illegitimate child) and had no 
social standim~. He knew that the 
world was breaking up around 
him and that its values were be
ing swept aside by the blind force 
of events. Amidst the wars and 
turmoil surrounding him, he plod
ded on with his eternal search for 
a supreme harmony. Death cast 
its shadow over everything: "I 
thought I was learning how to 
live," Leonardo wrote, "but I was 
learning how to die." 

The lifeline which had once 
bound the intellectual to the city 
was broken. The idea of civic 
pride was on the wane. Political 
power in Italy had passed into the 
hands of rich oligarchies and ty
rants, some mean-spirited, others 
able men. The intellectual was no 
longer a churchman. In Leonar-



do's time he was a layman who 
thought of himself first and fore
most as a technician ready to offer 
his services to any ruler who was 
interested. Leonardo would offer 
to build a bridge across the Golden 
Horn for the Sultan. 

Referring to himself as "the 
infidel called Leonardo," he wrote 
to the Sultan as follows: "I, your 
servant, have heard it said that you 
intended to build this brid ~e but 

Torn 
Renaissance 
that you could not do so because 
you could not find men capable of 
doing it. Now, I, your humble ser
vant know how to build this 
bridge and will build it." 

Leonardo also undertook to 
build a fortress for Cesare Borgia 
and a model city for the ruler of 
Milan, duke Lodovico il Moro. 
He set to work designing all kinds 
of machines, such as a device for 
flying from a mountain top and a 
means of underwater transport. 
He invented ingenious machines 
for use at court entertainments, 
and made elaborate wa r engines 
to put pain to his patron's ene
mies. (It didn't really matter to 
him who the enemies were.) As 
an engineer, he had a lot in com
mon with the politicians of that 
period who were also scientist and 

expert, chief among them being 
Machiavelli. 

The legend surrounding Leo
nardo, as an expression of his own 
time and a model for all ages, be
gan to take shape almost with 
Leonardo's death. 

Its cultures are eloquently 
drawn by Giorgio Vasari in the first 
edition of his Lives of the Painters, 
published in 1550, only thirty 
years after Leonardo die . 

Vasari's Leonardo was a man 
fascinated by science, a passion
ate enquirer into the mysteries of 
science and nature, a man driven 
by the curiosity of a magician or 
an astrologer. "His capricious re
search led him to natural philos
ophy," Vasari wrote. "To study the 
properties of herbs and to observe 
the movements of the heaven in 
the moon's orbit and the progress 
of the sun." And in the first edition 
of his Lives, Vasari also added: 
"He developed such a heretical 
stance that he lost interest in re
ligion of any sort, perhaps more 
interested in being a philosopher 
than a Christian." 

However, Vasari, who was 
being perfectly faithful to what 
Leonardo had written about him
self, omitted the sentence from 
the second edition of his Lives, 
published in 1568, in the strait
ened atmosphere which set in 
after the Council of Trent. 

For Vasari, Leonardo had 
been the incarnation of the Ideal 
man as delineated by the philo
sophical discussion group cen-
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tered on Lorenzo da Medici. 
"The heavens often rain down 
the richest gifts on human be
ings naturally," Vasari wrote, "but 
sometimes with lavish abundance 
bestow upon a single individual 
beauty, grace and ability, so that, 
whatever he does every action is 
so divine that he outdistances all 
other men, and clearly displays 
how his genius is the gift of God 
and not an acquirement of hu
man art. Men saw this in Leo
nardo da Vinci." 

Thus Vasari was simply de
picting in his own way and ac
cording to the perspective of his 
times, the man that Leonardo had 
wanted to be-not so much the 
image of himself that Leonardo 
presented as the character which 
he had delicately yet carefully 
fashioned by himself. 

The basic premise underly
ing all Leonardo's work is that the 
artist, and above all the painter 
(which is how Leonardo primarily 
thought of himself) must under
stand every object he depicts if he 
is to be worthy of ar•, since his 
task is to represent reality in all its 
facets. In other words, he must 
know the whole world around him: 
its innermost secrets, its funda
mental laws, its origins and causes. 
If we fail to understand this es
sential fact about Leonardo then 
we risk missing the point of his 
life's work. 

Leonardo himself was per
fectly clear on this point. He de
clared that the painter should be 

a "universal master," capable of 
"imitating" through art "all the 
different shapes which are pro
duced by nature." The artist must 
"first have a mental picture" of 
every form. He must know the 
reasons for everything. He must 
use his intellect to master the 
brute force of the elements, and 
he must learn how to construct all 
kinds of machines and devices 
which will enable him to repro
duce reality and triumph over it. 
"The painter," Leonardo pro
claims "is in conflict and com
petition with Nature; he is the 
Lord and Master of Nature. " 

It has been said that the 
enormous mass of material in 
Leonardo's notebooks giv~s the 
impression that he intended to 
produce an encyclopedia of hu
man knowledge. It is most prob
able that this was indeed his 
purpose. 

The idea was not a new one: 
Leonardo was acquainted with the 
encyclopedias of the Middle Ages 
and knew Pliny's Natural History, 
which was widely read and ad
mired during the Renaissance. 
And Leonardo was apparently 
m i·ch more aware than he lets 
on of what was going on in the 
"sciences" during this time . 

The real novelty lay in his 
line of approach. H 1: did not sim
ply seek to accumulate facts and 
data or examples of strange occur
rences for his own edification and 
contemplation. His purpose was 
action: he wanted to create, to 
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Leonardo felt that he had to reach down into the roots of the 
visible world and that he had to comprehend the impulses 
which produce optical images. 

become "Lord and Master" over 
Nature. And so he strained to go 
beyond what the senses ob
served and sought to apprehend 
the deeper forces which act on 
the senses. 

It was precisely because he 
wanted to produce in the eyes 
of the beholder the effects that 
the real world produces, and be
cause he wished to do so in a fresh, 
transfigured way, that Leonardo 
felt that he had to reach down in
to the roots of the visible world 
and that he had to comprehend 
the impulses which produce op
tical images. 

If an artist wants to render all 
the possible effects of light, Leo
nardo reasoned, then he should 
learn what light actually is, study 
light rays and the laws go. erning 
their diffusion, the structure of 
the eye and the characteristics 
,. f sight. Before undertaking to 
carve the human form, an artist 
should have long practice in the 
dissection of dead bodies. He 
should be an expert in anatomy, 
have a good knowledge of mus
cular movement, and the whole 
process of movement in a liv
ing body. 

Similarly, to paint the macro
cosm-that is, the world around 
us-the artist must study the 
anatomy of the universe, scruti
nize its subtlest fibres and ex-
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amme its very movement and 
manifestation. 

Leonardo's notebooks are 
the extraordinary fragments of 
this great new-type enyclopedia, 
based not on texts of scholastic 
disputes, nor indeed on superficial 
experiments, but instead on stud
ies in depth into the unknown, 
using calculations, measurements, 
laws and elementary forms
which then make it possible to 
work back to the surface of things, 
to phenomena which we can un
derstand and thereby dominate, 
transform and mold to our needs. 

Such an encyclopedia as 
conceived by Leonardo is not un
like a great anatomical or physio
logical study of the universe. Just 
as man is a world in miniature (a 
macrocosm) and incorporates ev
erything contained in the universe 
(and hence is capable of knowing 
everything), so the world is like a 
great living organism (a macro
cosm) with water instead of blood 
as its life-giving force, and its 
"causes"-that is , its mathemat
ical laws-are its soul. 

Light, motion and life
these are the fabric and structure 
of the universe. We see that the 
chapters of the encyclopedia fall 
naturally into place with sections 
on optics, mechanics, hydraulics, 
anatomay, biology, physiology and 
cosmology. Then came the ma-



chines which enable man to rival 
Nature. And finally we have the 
crown and summit of it all, the 
science of painting, which Leo
nardo saw as fundamental and ba
sic to the whole work. For through 
art, according ro Leonardo, a new 
world is created inside the world. 
This is the world of man the "cre
ator" and poet, a world which tri
umphs over the existing world. 

The world-view which found 
its most extraordinary outlet in 
Leonardo cannot obviously be 
considered his own unique cre
ation. The circles in which he 
moved during the first thirty 
years of his life had seen other 
distinguished artists with a broad 
cultural background including 
training in scientific as well as 
literary disciplies. 

Filippo Brunelleschi, for ex
ample, is known to have carried on 
an intellectual exchange for many 
years with one of the greatest 
mathematicians and scientists of 
the century, Paolo Toscanelli. 

Italy had also known other 
encyclopedic minds before Leo
nardo, such as Lorenzo Ghiberti 
and Leon Battistia Alberti. Alber
ti, like Leon1rdo, was a skilled 
artist. He had made a special study 
of physics, mathematics and optics 
because he felt they were indis
pensable for an artist. 

But throughout their lives 
these men had preserved an at
tachment to the cities. Leonardo 
on the other hand is totally de
tached from the idea of the city-

state (Florence, Milan); his sci
ence transcends civic and national 
boundaries and has no ideological 
or natural loyalty. 

Leonardo had nothing in 
common with the humanist "dig
nitaries" of his time or with the 
scholastics entrenched in their 
cities, nor for that matter with the 
artists attached to a particular 
court or belonging to a specific 
school. His patriotism extended 
qui te simply to the universe, 
to which he belonged entirely, 
like his mathematics, science and 
philosoph ·. 

His architectual projects fired 
the imagination of rulers such as 
Cesare Borgia, Lodivico ii Moro, 
the King of France, and the Sul
tan of the Ottoman Empire. 
Leonardo's work is inscribed in 
great geometrical flourishes across 
the open book of the universe. 
Science and technology owe al
legiance to neither church nor 
country. 

To understand Leonardo's de
tached attitude, his wanderings 
from city to city, hi readiness to 
offer his "secrets" to the sover
eigns of so many different lands, 
the above remarks must be kept 
constantly in mind. Leonardo's 
"secrets" were not, or not only, his 
exquisite paintings; they were 
weapons and instruments of war. 
But for Leonardo they were 
nothing more than machines that 
reflected man's scientific inven
tiveness, his drive to interpret 
Nature and bend it to his will. 
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For him, these "instruments" were 
neither good nor evil but simply 
effective-in other words, they 
did the job required of them. 

It is here, in his "detach
ment" as a scientist and engineer, 
that Leonardo parallels Mach
iavelli, an affinity much more 
significant than the fact (not 
without its own importance) that 
both men passt·d briefly under 
the aegis of Cesare Borgia in his 
court at Urbino. 

The extraordinary synthesis 
achieved by Leonardo reached its 
culmination as we have pointed 
out earlier, in "painting," which 
for him, was charged with very 
special meanings. Leonardo saw 
the work of the painter as domi
nating the process of human 
knowledge. It was the ultimate 
goal of scientific enquiry and the 
starting point of creative en
deavor. Creativity and scientific 
research are not two separate 
activities but part of the same 
circular process with the artist 
standing at the critical juncture. 
He is the meeting point between 
knowledge and action-more pre
cisely, where knowledge is tra s
formed into creation. 

It is no accident if Leonardo 
extols the painter for he always 
attributes special importance to 
the eye and the act of visual per
ception, as well as anything having 
to do with the work of images. 

Leonardo always tended to 
express his ideas in visual terms: 
"The painter," he wrote, "should 
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resemble a mirror." He should wel
come the "multiplicity of things," 
not just their external forms, but 
also their inner properties and es
sence, and their elementary geo
metric patterns, which stand at 
the roots of perceptual experience 
and allow us to understand it. 

Hence the primacy of math
ematics over the evidence of the 
senses: "no human enqutr, can 
properly be called science unless it 
passes the way of mathematical 
reasoning," said Leonardo. Hence 
too the "philosophical" impor
tance of painting: "Anyone who 
feels contempt for painting has no 
real affection for philosophy .... 
Painting itself is philosophy, be
cause it captures the movement 
of bodies through space in their 
full spontaneity. And philosophy 
does exactly the same thing .... " 

These two aspects of human 
activity, knowledge and action, 
"seeing" and "creating" cannot, 
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therefore, be separated. The cir
cular process-science-engineer
ing-art and seeing-doing-is a 
single unique activity. 

For Leonardo, the invention 
and construction of machines un
derscores a number of important 
consi Lierations: ( 1) that technology 
a r.d science are inseparable, the 
two being linked by the "mathe
matical" structure of all. 

From all this we can clearly 
see the perfect unity that existed 
in Leonardo's encyclopedia, in 
which it is absurd to separate sci
ence, technology and art. Vasari's 
mistake was to break or rather 
misunderstand the close link be
tween these three domains, with 
the result that he failed to see the 
real significance of the work, and 
finally concluded that it was an 
example of Leonardo's madness 
and incoherence. 

"He .:rpetrated many such 
follies," Vasari wrote, "he studied 
mirrors and made curious experi
ments to find oil for painting .... 
His knowledge of art, indeed, 
prevented him from finishing 
many things which he had begu n, 
for he felt that his hand would 
be unable to realize the perfect 
creations of his imagination, as 
his mind formed such difficult, 
subtle and marvellous conceptions 
that his hands, skillful as they 
were, could never have expressed 
them .... " 

Vasari referred to these ac
tivities of Leonardo as "caprices". 
But in reality they were a part of an 

unending search for the unifying 
factor in human expereince, for a 
meaning of the created universe , 
for man's place in the world. Here 
was the restless beginning of a 
new era, a new way of understand
ing art and science. 

Each of Leonardo's thou
sands of manuscript pages, with 
their awesome entwining of frag
ments of minutely detailed prose 
and delicately refined illustrations, 
strange machines and precisely 
sketched anatomy, not only sym
bolize man's perennial dreams and 
aspirations but also expresses a 
totally new way of considering 
man's task on earth-as an end
less search to master the transient 
·;cuff of reality. 

I have taken care to stress 
Leonardo's extreme refinement in 
everything, whether it be his 
handwriting or the disdain he 
showed for the literati. He was an 
exquisitely literate man, and we 
know from the Madrid handbooks 
that he possessed a rich and widely 
diverse libra~ . 

All of Leonardo's "caprices" 
are justified by an awareness that 
man and his works are fragile. And 
here perhaps is the sign, and the 
secret of Leonardo's relevance for 
all of us today; the fact that he 
understood and expressed with 
superlative skill the enigmatic in
security of man and the mystery 
of his destiny and condition, at a 
time when unforeseen and unfore
seeable possibilities were opening 
up in art and science. D 
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The Sixth International Con
rence on the Unity of the Sci
ences (ICUS), lasting from 
November 25-27, 1977, was the 
largest and most international of 
the series of conferences begun 
by the International Cultural 
Foundation in 1972. 

The 450 participants from 
over fifty countries had a beauti
ful setting for their discussions on 
the theme: "The Search for Abso
lute Values in a Changing World." 
The San Francisco weather, crys
tal-clear every day, never dipped 
below fifty degrees. Conference 
headquarters was the Fairmont 
Hore!, one of the few American 
hotels having an elegance and 
style more often found in Europe. 
Every detail of room registration, 
meeting set-up, air and ground 
transportation , meals, and paper 
publication had already been 
worked out by the ICUS staff. 
Unification Theological Seminary 
students and volunteers from the 
Bay area were available to assist 
the staff and the participants as 
each need arose. The most fre
quently heard comment from the 
participants was: "This is the best 
organized conference that I have 
ever been to!" 

Even the press must have 
been influenced by the embracing 
atmosphere and setting of the con
ference, for their coverage was 
surprisingly balanced. 

The participants came from 
almost every imaginable back
ground: they came from Israel and 
Egypt, from universities and social 

service agencies, from the devel
oped and the underdeveloped 
countries, and from the free and 
Communist worlds. Included were 
a number of university presi
dents, professors fro nt many aca
demic disciplines, officers of 
scientific and social research agen
cies, a former head of state, and a 
former Secretary-General of the 
United Nations. 

Although the conference did 
not officially open until Friday, 
November 25, many of the par
ticipants, having had to travel 
thousands of miles, arrived sev
eral days early. Many enjoyed the 
first planned event, a Thanksgiv
ing turkey dinner. After the meal, 
the guests got an idea of what the 
forthcoming conference would be 
like by watching a film on the 
fourth ICUS in New York. 

On Thanksgiving evening, 
the participants had an opportu
nity to meet Rev. and Mrs. Moon, 
as well as Chairman Sir John Ec
cles and his wife Lady Eccles at 
a welcoming reception. 

The next morning's opening 
Plenary Session brought to all the 
participants speeches by Rev. 
Moon and Sir John Eccles as well 
as opening statements by each of 
the four committee chairmen. 
Michael Warder, Secretary-Gen
eral of the International Cultural 
Foundation, opened the confer
ence by noting the contemporary 
importance of the conference's 
theme, "The Search for Absolute 
Values in a Changing World ." 
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Rev. Moon delivers the Founder's Address at the /GUS. Chairman Sir John 
Eccles is at left. 

The mod, ·ator for the morn
ing session was Dr. R. V. Jones, 
formerly an aide to Winston 
Churchill and currently professor 
of Natural Philosophy at Aberdeen 
University. "This great annual 
conference owes its origin to the 
foresight of Reverend Sun Myung 
Moon," opened Dr. Jones. "I am 
convinced that this series of con
ferences is thoroughly worth
while." Relating to the theme of 
the conference, he cited the 
thought of Huxley, Albert North 
Whitehead, and Xenopen regard
ing the quest for scientific truth, 
the importance of the unity of sci
ence and religion, and the perpet
ual existence of values. He closed 
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by saying, "Reverend Sun Myung 
Moon has thought deeply about 
the problems of the world and start
ed the great movement to which 
we owe this conference." 

In his Founder's Address, 
Rev. Moon pointed to the need for 
science to ground itself in basic 
moral values and for religion in 
turn to concern itself with the 
practical problems of mankind. 
Beyond the concerns of both 
fields, he observed is the univer
sal search for the Cause creating 
mankind and the world. (See this 
issue for the complete text of 
the Address.) 

Sir John Eccles, Nobel prize 
winner for his work in neurophys-



Rev. and Mrs. Moon greet the participants of the 6th /GUS at the welcoming 
reception on November 24. To the right are Sir John Eccles and Lady Eccles; 
left (full face), Michael Wclrder. 

iology and Chairman of the con
ference, then delivered his ad
dress. He began by explaining 
that the conference included in 
its scope, in ad ,lition to the tra
ditional science-, , social sciences, 
religion and philosophy, following 
a more inclusive definition of "sci
ence." He continued: ''The re
strictive materialist convention 
that has dominated natural science 
since Descartes has become out
moded. A conceptual revolution is 
necessary, but its form and devel
opment are as yet unsure. Nev
ertheless it will result in science 
coming to be much more oriented 
to man with his abilities in cre
ative imagination, in conceptual 

thought, in moral decisions and in 
rational argument. All these are 
properties of the mysterious and 
wonderful self that is at the core of 
our being and they are central to 
the scientific endeavor to under
stand not only nature but also 
ourselves. This great theme of the 
human self will be implicit in 
much of the substance of our 
intellectual endeavors during this 
momentous conference. 

"We are in the midst of the 
most critical period of mankind's 
long history of crises and revolu
tions. The world is changing with 
unprecedented speed and often in 
ways apparently beyond predic
tion and control. In the past, crises 
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"This is the most important conference in the world because 
of its unique possibilities." 

in human history were often cata
strophic in their impact, but were 
regional. Now they are global. 
The situation is exacerbated by 
the confrontation of great power 
blocks. The impending threat of 
nuclear annihilation compounds 
these problems. We feel how in
significant our efforts can be when 
pitted against this threat of over
whelming disaster. And now in 
many countries there is threat 
from within by organized gangs 
of terrorists. 

"Yet we have immense re
sources in the great cultural tradi
tion of which we are the heirs. 
It is in this tradition that our con
ference is devoted to an analysis 
and evaluation of the factors re
sponsible for our present crises 
and to an assessment of the many 
ways in which reason and sanity 
can eventually come to prevail. 
In the search for absolute values 
we can achieve a wise appraisal of 
the problems in the light of the 
accumulated wisdom of mankind. 
And hopefully we can suggest 
principles that can give guidance 
in the attempts to solve or ame
liorate the grave problems of the 
changing world in our times. 

"What then are the preferred 
programs for the future? The ex
ploration and development of such 
programs will be a large part of our 
creative and critical thinking at 
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this conference. We must recog
nize that no one has a prerogative 
of truth. But we can be honest and 
courageous searchers." 

Then each of the four com
mittee chairmen gave a prospectus 
on the topic to be covered in the 
following two days. Dr. Kenneth 
Mellanby, Chairman of Commit
tee III, the Life Sciences, pointed 
out that the participants had two 
opportunites: to address them
selves to their fields of specializa
tion in the committees, and to 
interact informally with experts in 
other fields. "In this way," he said, 
"this is the most important con
ference in the world because of 
its unique possibilities." Dr. 
Richard Rubenstein, chairman of 
Committee I, Religion and Phi
losophy, drew an analogy between 
the conference and the recent 
Sadat-Begin meeting. The press 
had asked him, he said, what he 
expected would come out of the 
conference. He noted that it is a 
reflection of .our consumer-orien
ted society that people are always 
looking for a "product." He spoke 
of the deep impact which the 
Sadat-Begin meeting had upon 
him, noting that the event itself, 
rather than any product, had a 
worldwide impact. 

For the next day and a half, 
participants could join any of the 
four committees. In each session, 



a scholar would present his paper, 
another scholar would give a com
mentary, and the floor was opened 
for discussion. On Friday and Sat
urday nights, each committee 
had a group discussion on each 
of the two topics covered in the 
day's discussions. 

The committee subj.:cts 
ranged from the most abstract to 

the most immediate, from the clas
sical to the controversial. For ex
ample, on Friday, Committee IV, 
the Physical Sciences, dealt with a 
paper, "Physics and the Search for 
the Absolute," which delved into 
the meanings and applications of 
the concept "absolute" through 
the history of physics, concluding 
with the reaffirmation of the 
imponance of the absolute. That 
afternoon, the Life Sciences com
mittee discussed "Health Care as 
a Global Problem: Social and 
Behavioral Aspects." The three 
speakers were involved in medical 
aid to non-Western or non-mid
dle-class people. One speaker de
tailed ways in which Western 
medicine should accommodate it
self to native health practices for 
maximum efficiency in under
developed countries. Another de
scribed the creation of a medical 
school in Indonesia especially 
planned to train its students in 
rural medicine. 

On Saturday morning, Dr. 
\fary Catherine Bateson delivered 
an abstract yet interesting paper, 
"Metaphors of Kinship," to Com
mittee I, Religion and Philosophy. 

We need a new way to think of the 
ideal relationship between peo
ple, she said, since the term 
"brotherhood of man" has become 
so vague. She reviewed the origin 
and connotation of using the term 
"brotherhood" and went on to dis
cuss the possibility of using the 
term "marriage" instead. 

"Although we cannot afford 
to reject any useful metaphor of 
relationship, especially one so hal
lowed by use as brotherhood is, we 
need to recognize that our increas
ing concern is with the world of 
the future-with creating a viable 
environment for all of our chil
dren, born and unborn. We are not 
concerned with diverging from a 
common point but with converg
ing and with a convergence that 
will be fruitful in new life. In that 
sense, the most vivid metaphor of 
kinship for the modern world 
would be not blood but marriage, 
not consanguinity but affinity: 
I meet the stranger as someone to 
whom I might become progres
sively closer in shared responsibil
ity, to whom I am linked by the 
future, not by the past, by choice 
and not by accident." 

Committee II, the Social Sci
ences, discussed a fascinating ap
proach to world unity suggested 
by Dr. Georges Berthoin. Two 
primary factors which must be 
taken into consideration in the 
planning of an international organ
ization, he said, are increasing 
global interdependence on the on~ 
hand and demands for the recog-
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nition of national sovereignty, es
pecially on the part of emerging 
nations, on the other. 

Usually international organi
zations either leave national sov
ereignty intact and thus fail at 
achieving interdependence, orelse 
they pursue interdependence at 
the cost of national sovereignty. 
Dr. Berthoin proposed the cre
ation of "extranational" institu
tions to coordinate what he called 
the "objective" aspects of govern
ment decisions: those necessitat
ing technical studies and which 
can be solved by expert opinion. 
The "subjective" level would in
clude the whole realm of politics, 
ceremonies, elections, etc. and 
would remain under the control 
of sovereignty of each country. 
Mr. Berthoin sees "extranational" 
institutions as being a third, tra,1-
scendental force uniting the ex
isting world polarities: 

"In conclusion, one could 
consider the extranational as the 
third factor which is needed where 
one wants to express a built-in 
unity between two conflicting 
elements which belong to the 
same government of man. After 
all, in the phenomenon of life it
self the same permanent opposi
tion exists between the individual 
who carries it awhile and the 
group, which through its globality, 
transcends it. Man's conscious re
action through his instinct, reason, 
or feeling, leads him to recognize 
the value of both the individual 
and the group as compatible 
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through a third element equally 
present in both: the God, the 
spirit, the morality, the ideology. 
Religion appears as one of th1: ex
tranational institutional ways to 
discover or reveal to the individ
ual, as well as to the group, their 
fundamental harmony. 

"The progress of mankind 
took place through this effort of 
revelation. It is the process of civ
ilization itself, the one our present 
world is trying to discover. The 
compatability of interdependence 
-thegroup---and the national sov
ereignty-the individual-exists 
in the concept of the fundamental 
unity of the world. In the past, it 
was the dream of the poet, the zeal 
of the religious, the faith of the 
scientist; today it is within the 
grasp of the most practical and 
realistic. Therefore, we are not 
very far from accepting implicitly 
that the real sovereignty is the 
sovereignty of the world. Isn't it 
more and more a fact that na
tional governments can perform 
efficiently and with legitimacy 
as long as they represent this 
new fundamental world sover
eignty? The extranational institu
tion could be a way to accustom us 
and them progressively to recog
nize and master this reality. The 
extranational institution should 
be, then, a tool in this process of 
revelation which is the chance of 
our contemporary world." 

The committees als,, got into 
numerous currently contrm er, ial 
issues. Those who sat in on Com-



mittee Ill's panel discussion on 
"The Ethics of Recombinant 
DNA Research" reported that the 
dialogue became very heated at 
times. Other popular subjects 
were: "The Brain-Mind Problem 
in Relation to the Physical Sci
ences," and "Biological Founda
tions of Altruism, Dedication, and 
Egoism," attracting those partici
pants following the current up
surge of "sociobiology." 

The fullest possible range of 
interests was covered in the Sun
day morning discussion groups, 
unique to this year's conference. 
The most well-attended session 
was "On Death and Dying,' in 
which an atheist, a Christian, and 
a Hindu presented their views on 
the afterlife. In other discussion, 
more practical matters were con
sidered. "The Relationship of 
Government and Business to the 
Individual in Democratic and To
talitarian Systems" dealt with 
problems as the rising power of 
labor unions and inflation. Partici
pants from around the world ea
gerly expressed their personal 
frustrations about biased press 
coverage in the group "Media 
Freedom and Responsibility." 

At the Closing Plenary Ses
sion on Sunday afternoon, the 
participants heard summaries of 
the discussions in each of the 
four committees. Included in the 
session were also two excellent 
speeches. The first speech was 
"The Search for the Factual in 
History," by the distinguished his-

torian Dr. Oscar Handlin. He de
scribed how relativistic attitudes 
have affected the study of history 
in this century; such attitudes, he 
said, can easily begin to affect 
other disciplines unless scholars 
are watchful. "Truth is absolute. 
Truth is as absolute as the world is 
real," he said. "The threat to truth 
is from those who say that truth is 
relative to the knower. The dan
ger to the discipline of history is 
significant. This threat is the 
erosion of the acceptance of the 
principle distinguishing fact from 
interpretation." 

Dr. Handlin outlined four 
steps which this process has taken: 

1. Despair in one's ability to 
achieve objectivity. Some histori
ans reasoned that since bias is in
escapable, everyone could be his 
own historian. 

2. Internal specialization.This 
has meant that scholars have be
come more insulated and less 
open to criticism from those out
side their fields. 

3, Decreasing autonomy of 
scientific enterprise. Scientists feel 
that their work needs external jus
tification; knowledge, rather than 
being an end in itself, is becoming 
subservient to another purpose. 

4. Decline in the faith of the 
scholar in his role as intellectual. 

Dr. Handlin concluded: "The 
assault upon the basic idea of the 
fact came first from the totalitar
ian regimes of the 1930s with the 
wholesale rewriting of history and 
with ruthless factual falsification 
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A typical committee scene. 

by Stalinists, Nazis and Fascists. 
But more ominous has been the 
insidious acceptance of the per
missive attrtude toward factual 
manipulation in our own time and 
in free socieites. Both the popular 
literature of 'fiction based on fact' 
and presumably scholarly works 
reveal a reckless abandonment of 
principle, often well-intentioned, 
yet based upon ignorance of the 
pros and the consequences of the 
sacrifice. A reaffirmation therefore 
is necessary of the worth of the 
absolute integrity of the factual 
record as a means of pursuing the 
truth." 

Dr. Charles Malik, former 
Secretary-General of the United 
Nations, swept the audience away 
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with his very emotional delivery of 
"The Search for Absolute Values." 

He opened his speech: "How 
much the relativists of this brave 
new age think relativism in meta
physical and moral matters is their 
own invention or discovery, I do 
not know. But some of them at 
least affect to believe that they are 
the first to put forward the argu
ments they urge. '\nd even those 
of them who are quite conscious 
of the fact that they are only re
viving certain elements in the 
relativist tradition hardly pay at
tention to the counterarguments 
that we already find in abundanet' 
in the great traditions which re
fute their position .... The moral is 
that people either talk from ignor-



Dr. R. V. Jones and Sir John Eccles in informal conversation following the 
Opening Plenary Session. 

ance r from willful disregard for 
the past." 

He then detailed how Socra
tes and the founders of Judaism, 
Christianity, and Islam were fer
vent believers in absolute values, 
giving their followers a heritage 
living down to this day. 

Nevertheless,numerousmod
ern forces have led to 1 decline in 
the belief in the absolute. Among 
them, Dr. Malik noted, were tech
nological civilization, the decline 
in esteem put on moral character, 
the rise of atheism and nihilism, 
and the destruction of history. 

He concluded: "But there are 
absolute values. If you do not see 
them, they are nevertheless there. 
Courage, manliness, self-mastery, 

justice, friendship, truthfulness, 
magnanimiry, integrity, neighbor
ly love, mutual trust, self-denial, 
humility of the spirit, forgive
ness, endurance, patience, suffer
ing .... Values are there. They may 
be concealed but they can be 
unconcealed. They can then be 
perfectly described. They have 
been unconcealed and described. 
History moves under their lure. 
Nothing moves by nothing. Values 
are the cement of all community. 
All social existence lives and 
moves and has its being under their 
wings. They wing history on." 

Sir John Eccles then brough~ 
the formal sessions of the confer
ence to a close, "This has been .1 

great conference and you have 
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Dr. Herman Wold leads a discussion 
group. 

made it so," he said. "What 1s our 
'product'? In the future we will 
have the published record of the 
proceedings. The second result is 
immeasurable. That is the edu
cational influence these surround
ings have had on each of us. We 
have all changed and developed." 

The Sixth ICUS concluded 
with a Farewell Banquet hosted by 
Rev. and Mrs. Moon. Every seat 
in the huge Grand Ballroom was 
taken. After an outstanding meal, 
the guests were treated to an 
unusual entertainment program. 
In addition to performances by 
the New Hope Singers Interna
tional, the Korean Folk Ballet and 
Sunburst, the unique evening in
cluded contributions from a par-

JOO 

Dr. R. V. Jones engages the audience 
with his harmonica solos. 

ticipant and a participant's wife. 
Dr. R.V. Jones, moderator of the 
Opening Plenary session, played 
Scottish folk songs on the harmon
ica. When played by Dr. Jones, 
the harmonica acquired a dignity 
not usually associated with it in 
this country. 

Azie Mortimer, wife of Dr. 
Morton Kaplan, and a truly pro
fessional enterta:ner, was another 
unexpected treat. With magnifi
cent stage presence, she did pol
ished renditions of "On a Clear 
Day You Can See Forever," and 
"He's My Brother." 

The climax of the entertain
ment was the performance of the 
Go-World Brass Band. The audi
ence, many of whom had been 
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6 International onf erence on the Unity of the ~cienr.es 

Mr. Salonen introducing Rev. Moon before his closing remarks at the 
Farewell Banquet. 
hoping that the New York City 
Symphony would perform again, 
didn't know what to think at first. 
But, by surprise, they found 
themselves loving the music: 
themes from "West Side Story," 
some thirties jazz, and a vibrant 
"Stars and Stripes Forever." The 
unexpectedness of their joy clear
ly added to its intensity. 

Then Mr. Salonen, President 
of the International Cultural 
Foundation, introduced Reverend 
Moon, stressing his will to accom
plish many concrete results. ns
ing the warm atmosphere in the 
room, Rev. Moon started by sing
ing "Arirang," to the delight of 
many guests. He the expressed 

pants for a successful conference. 
He encouraged them in their up
holding excellence in their fields 
in the face of a rising anti-intel
lectualism, and concluded by 
inviting them to the Seventh In
ternational Conference on the 
Unity of the Sciences, to be 
held on Thanksgiving weekend 
in Boston. 

Thus concluded the Sixth 
International Conference on the 
Unity of the Sciences. While there 
may be as many evaluations of 
the value of the conference as 
there were particpants, perhaps 
the most meaningful came from its 
founder when, on December 4, 
Rev. Moon termed the conference 

his congratulations to the partici- "a total success." • 
JO] 



Founder's Address 
by REVEREND SUN MYUNG MOON 

Sixth Conference on the Unity of the Sciences, November 25, San Francisco 

Honorable Chairman, distin
guished scholars and scientists: 

It is my great pleasure to ex
tend to you my warmest welcome 
to the 6th International Confer
ence on the Unity of the Sciences. 
Many of you have attended these 
meetings in the past and have 
some familiarity with them while 
others are attending for the first 
time. Be that as it may, each time 
we meet offers us all a fresh oppor
tunity to have a frank exchange of 
views about the issues this con
ference raises in a world context 
which changes from year to year. 

As a religious leader and sci
entist, I have long been interested 
in the concerns of religion and phi
losophy as well as science. These 
conferences which I have initiated 
stem from these concerns. I be
lieve that there is a relationship 
between different academic fields 
whether a person be engaged in 
the contemplation of eternal ver
ities or whether he be observing 
an event. Indeed, how could it 
be possible to conceive of events 
occurring in space and time unless 
it be in relation to transcendent 
realities. 

Religion and philosophy con
cern themselves with metaphys-

102 

ical and moral questions that have 
long occupied man's conscious
ness. Where do we come from? 
Why is there suffering? What is 
good and evil? Is there life after 
death? These questions are a con
cern to all of us no matter what our 
academic discipline. 

Science limits itself to con
cern with the regularities of the 
universe and understanding things 
in space and time. As we all know, 
scientists have made tremendous 
advances in knowledge in the last 
few hundred years. However, sci
ence without a standard of value 
to guide it could be destructive. 
The possibility of nuclear warfare 
attests to this. Thus, at this con
ference as well as at past confer
ences the theme has dealt with 
the relation of science to a stan
dard of value. 

In my view, the whole range 
of knowledge from theology to 
the physical sciences has no mean
ing unless there can be an under
stood purpose and direction to this 
knowledge. The search for the 
standard of value is the search for 
this purpose. In this common 
quest, the knowlege of all the dif
ferent fields of study relate to one 
another. Surely, true knowledge 



cannot be contradictory. In fact, 
the discoveries in one field of 
study might have significant im
pact on the other fields of study. 
In this last century the findings of 
the hard sciences have had tre
mendous impact on the behavior 
and beliefs of individuals who 
pursue knowledge in all fields of 
study. For instance, relativity and 
indeterminacy, however much 
misunderstood, have undoubtedly 
affected philosophy and theology. 
It is sad to see that, although 
knowledge in various fields of 
study does interrelate all too often 
scholars prefer to concentrate on
ly on their own field of study. 
Extreme specialization provides 
knowledge which may have little 
meaning for anyone other than the 
individual who pursues it. The joy 
of discovery should inspire a schol
ar to communicate his findings to 
others in terms they can under
stand. We should all be willing to 
listen lest our knowledge be su
perficial and imprecise. 

Religious people have felt a 
threat from the discoveries of sci
ence--especially since the time 
of the Renaissance. Yet how can 
a so-called religious person be 
concerned with salvation without 
being concerl'ed with developing 
the knowledge and technique nec
essary to solve the problems of 
hunger, disease, old age, and in
adequate housing and clothing? 
Certainly science has contributed 
much towards these ends. 

Furthermore, in contemplat-

ing the mystery and wonder of 
man and the universe, religion and 
science through inspiration, logic 
and observation both seek to ex
plain, or at least point to, the 
Cause that brought into existence 
the universe and mankind. Such 
contemplation of our origin and 
purpose is certainly one of the 
things that distinguishes us as 
human beings and which provide 
us with never-ending sources of 
energy. In this regard, 20th cen
tury cosmologists and biologists 
concern themselves with matters 
related to the concerns of theo
logians and philosophers. 

One cannot help but think 
of the economic and political con
text and meaning in contemplat
ing the wonder of the person and 
his world. Each person has qual
ities of love, goodness and beauty 
with a potential for their expres
sion. Yet, we find that in many 
countries today, governments de
fine people as animals who have 
value only in terms of economics . 
All too frequently governments 
will persecr•re people simply be
cause they express different be
liefs than the state professes . 
Unfortunately, anarchists and ter
rorists recently try to break down 
democracy through terrible acts of 
violence. As we have the oppor
tunity to pursue our studies of the 
standards of value here in this con
ference, it is important to remem
ber some of the political and social 
realities of our times that gravely 
threaten the creative advance of 

103 



mankind in respect of values, such 
as justice, freedom and dignity. 

The ideas and findings of you 
scholars and scientists influence 
governments, the media and social 
trends-not to mention the direct 
influence you have on your stu
dents. Thus, you have a great re
sponsibility to do what you can to 
improve the conditions of man and 
the world in which he lives. It is 
important for all attending this 
conference to recognize and 
appreciate the findings and devel
opments which have been hap
pening in your various pursuits, so 

that we might all better under
stand the future. 

The theme for the confer
ence this year is "The Search for 
Absolute Values in a Changing 
World." I urge all of you to bring 
the results of your studies and re
search to bear on this theme in the 
context of your meetings. 

Thank you all for attending 
and tak.ing on the enormous task 
of the conference theme in the 
next three days. I hope the con
ference will be enriching for 
each one. 

hank you. 

D.C. Church Dedication 
The following is a pictorial account of a ceremony 

dedicating the Unification Church of Washigton, D.C., for
merly a Mormon chapel. 

While Washington, D.C., 
was still asleep, Unification 
Church members in the nation's 
capital gathered to greet Rev. and 
Mrs. Moon on the front steps of 
the new church facility on Sunday 
morning, December 4th, for its 
formal dedicati . ceremony. The 
dark sky provided a dramatic 
backdrop for the beautiful Unifica
tion Church symbol which shone 
gold in the spotlight as Rev. Moon 
loosened the veil to reveal the new 
sign, "Unification Church," across 
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the front of the building. 
State Directors and members 

from Washington and surrounding 
states were on hand for the cere
mony. Following the ribbon-cut
ting at the front door, Rev. and 
Mrs. Moon led the congregation 
into the church to commence a full 
day of celebration, which would 
include an address by Rev. Moon 
from the new pulpit, a National 
Directors' Conference, a stately 
banquet and an evening of enter
tainment, recognition, and tes
timony. 



In the predawn hours Unification Church members gathered outside the new 
Church facility with Rev. and Mrs. Moon for prayer and the unveiling of the 
new sign-"Unification Church"-which faces Sixteenth Street. 
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Rev. Moon giving his morning message. 

The evening festivities began with a banquet in the newly decorated church 
auditorium. Directors from all 50 states were hosted. 
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Rev. and Mrs. Moon danced with other Church leaders in the joyful finale 
of the evening program. 

! 

The Unification Church symbol 
being hoisted high above Wash
ington's rooftops and secured on 
the church spire. 
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Certain ly among the more con
troversia l movemenrs of our 
rimes, the Unification Church 
has emerged in America, Eu
rope and Asia. In its wal-<;e it has 
stirred both hope in Christion 
youth as well as ire among 
some in the Christian intelligen
tsia. In this book the theology of 
Divine Principle is examined in 
the conrext of classic Christion 
thought by Dr. Young Oon Kim, 
former associate professor of 
religion or Ewha Women's Uni
versity in Seoul, l<.orea and pres
enrly professor of systematic 
theology and world religions at 
Unification Theological Semi
nary, 0orrytown, N.Y 

Unificadon 
Theolouv 
I Christian 
Thouuht 
by Dr. Young Oon Kim 

Poperbocl-<; $5.CO-Avoiloble from HSA Publications, J8-J8 
9th St.. Long Island City, New Yori-<;, 11101 



In the golden age of Asia 
Korea was one of its lamp bearers, 
And that lamp is waiting 
To be lighted once again 
For the illumination in the East. 

-Rabindranath Tagore 
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