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ships, the religious movements have influenced the de-

velopment of material culture. Only when this has:
been determined with reasonable accuracy can the at-

tempt be made to estimate to what extent the historical
development of modern culture can be attributed to
those religious forces and to what extent to others.
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CHAPTER 1V

THE RELIGIOUS FOUNDATIONS OF
WORLDLY ASCETICISM

~ In history there have been four principal forms of as-

cetic Protestantism (in the sense of word here used):
(1) Calvinism in the form which it assumed in the
main area of its influence in Western Europe, espe-
cially in the seventeenth century; (2) Pietism; (3)
Methodism; (4) the sects growing out of the Baptist
movement.! None of these movements was completely
separated from the others, and even the distinction.
from the non-ascetic Churches of the Reformation is
never perfectly clear. Methodism, which first arose in
the middle of the eighteenth century within the Estab-
lished Church of England, was not, in the minds of its
founders, intended to form a new Church, but only a
new awakening of the ascetic spirit within the old.
Only in the course of its development, especially in its
extension to America, did it become separate from the
Anglican Church. '
Pictism first split off from the Calvinistic movement
in England, and especially in Holland. It remained
loosely connected with orthodoxy, shading off from it
by imperceptible gradations, until at the end of the
seventeenth century it was absorbed into Lutheranism
under Spener’s leadership. Though the dogmatic ad-
justment was not entirely satisfactory, it remained a
movement within the Lutheran Church. Only the fac-
tion dominated by Zinzendorf, and affected by linger-
ing Hussite and Calvinistic influences -within the
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Moravian brothethood, was forced, like Methodism
against its will, to form a peculiar sort of sect. Calvin-
ism and Baptism were at the beginning of their devel-
opment sharply opposed to each other. But in the Bap-
tism of the latter part of the seventeenth century they
were in close contact. And even in the Independent
sects of England and Holland at the beginning of the
seventeenth century the transition was not abrupt. As
Pietism shows, the transition to Lutheranism is also
gradual, and the same js true of Calvinism and the
Anglican Church, though both in external character
and in the spirit of its most logical adherents the latter
is more closely related to Catholicism. It is true that
both the mass of the adherents and especially the
staunchest champions of that ascetic movement which,
in the broadest sense of a highly ambiguous word, has
been called Puritanism,? did attack the foundations of
Anglicanism; but even here the differences were only
gradually worked out in the course of the struggle.
Even if for the present we quite ignore the questions
of government and organization which do not interest
us here, the facts are just the same. The dogmatic dif-
ferences, even the most important, such as those over
the doctrines of predestination and justification, were
combined in the most complex ways, and even at the
beginning of the seventeenth century regularly, though

" not without éxception, prevented the maintenance of

unity in the Church. Above all, the types of moral
conduct in which we are interested may be found in a

~ similar manner among the adherents of the most vari-

ous denominations, derived from any one of the four

sources mentioned above, or a combination of several
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of them. We shall see that similar ethical maxims may
be correlated with very different dogmatic foundations.
Also the important literary tools for the saving of
souls, above all the casuistic compendia of the various
denominations, influenced each other in the course of
time; one finds great similarities in them, in spite of
very great differences in actual conduct.

It would almost seem as though we had best com-
pletely ignore both the dogmatic foundations and the
ethical theory and confine our attention to the moral
practice so far as it can be determined. That, however,
is not true. The various different dogmatic roots of as-
cetic morality did no doubt die out after terrible strug-
gles. But the original connection with those dogmas
has left behind important traces in the later undog-
matic ethics; moreover, only the knowledge of the
original body of ideas can help us to understand the
connection of that morality with the idea of the after-
life which absolutely dominated the most spiritual men
of that time. Without its power, overshadowing every-
thing else, no moral awakening which seriously influ-
enced practical life came into being in that period.

We are naturally not concerned with the question of
what was theoretically and officially taught in the ethi-
cal compendia of the time, however much practical
significance this may have had through the influence
of Church discipline, pastoral work, and preaching?
We are interested rather in something entirely different:
the influence of those psychological sanctions which,
originating in religious belief and the practice of relig-
ion, gave a direction to practical conduct and held the:
individual to it. Now these sanctions were to a large
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extent derived from the peculiarities of the religious
ideas behind them. The men of that day were occupied
with abstract dogmas to an extent which itself can
only be understood when we perceive the connection

- of these dogmas with practical religious interests. A

few observations on dogma,® which will seem to the
nontheological reader as dull as they will hasty and su-
perficial to the theologian, are indispensable. We can
of course only proceed by presenting these religious
ideas in the artificial simplicity of ideal types, as they
could at best but seldom be found in history. For just
because of the impossibility of drawing sharp bounda-
ries in historical reality we can only hope to under-
stand their specific importance from an investigation of
them in their most consistent and logical forms,

A. CALVINISM

Now Calvinism® was the faith® over which the great
political and cultural struggles of the sixteenth and
seventeenth centuries were fought in the most highly
developed countries, the Netherlands, England, and
France. To it we shall hence turn first. At that time,
and in general even to-day, the doctrine of predesti-
nation was considered its most characteristic dogma.
It is true that there has been controversy as to
whether it is the most essential dogma of the Re-
formed Church or only an appendage. Judgments of
the importance of a historical phenomenon may be
judgments of value or faith, namely, when they refer to
what is alone interesting, or alone in the long run valu-
able in it. Or, on the other hand, they may refer to its
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influence on other historical processes as a causal fac-
tor. Then we are concerned with judgments of histori-
cal imputation. If now we sfart, as we must do here,
from the latter standpoint and inquire into the signifi-
cance which is to be attributed to that dogma by virtue
of its cultural and historica! consequences, it must cer-
tainly be rated very highly.” The movement which
Oldenbarneveld led was shattered by it. The schism in
the English Church became irrevocable under James I
after the Crown and the Puritans came to differ dog-
matically over just this doctrine. Again and again it
was looked upon as the real element of political dan-
ger in Calvinism and attacked as such by those in
authority.® The great synods of the seventeenth cen-
tury, above all those of Dordrecht and Westminster,
besides numerous smaller ones, made its elevation to
canonical authority the central purpose of their work.
It served as a rallying-point fo countless heroes of the
Church militant, and in both the eighteenth and the
nineteenth centuries it caused schisms in the Church
and formed the battle-cry of great new awakenings.
We cannot pass it by, and since to-day it can no
longer be assumed as known fo all educated men, we
can best learn its content from the authoritative words
of the Westminster Confession of 1647, which in this
regard is simply repeated by both Independent and
Baptist creeds.

“Chapter 1X (of Free Will), No. 3. Man, by his fall
into a state of sin, hath wholly lost all ability of will
to any spiritual good accompanying salvation, So .
that a natural man, being altogether averse from that
Good, and dead in sin, is not able, by his own
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strength, to convert himself, or to prepare himself
thereunto.
“Chapter III (of God’s Eternal Decree), No. 3. By

‘the decree of God, for the manifestation of His glory,

some men and angels are predestinated unto everlast-
ing life, and others foreordained to everlasting death.

“No. 5. Those of mankind that are predestinated -

unto life, God before the foundation of the world was
laid, according to His eternal and immutable purpose,
and the secret counsel and good pleasure of His will,
hath chosen in Christ unto everlasting glory, out of
His mere free grace and love, without any foresight of
faith or good works, or perseverance in either of them,
or any other thing in the creature as conditions, or
causes moving Him thereunto, and all to the praise of
His glorious grace.

“No. 7.-The rest of mankind God was pleased, ac-
cording to the unsearchable counsel of His own will,
whereby He extendeth, or with-holdeth mercy, as He

_ pleaseth, for the glory of His sovereign power over

His creatures, to pass by, and to ordain them to dis-

- honour and wrath for their sin, to the praise of His

glorious justice.

“Chapter X (of Effectual Calling), No. 1. All those
whom God hath predestinated unto life, and those
only, He is pleased in His appointed and accepted time
effectually to call, by His word and spirit (out of that
state of sin and death, in which they are by nature) . . .
taking away their heart of stone, and giving unto them
an heart of flesh; renewing their wills, and by His
almighty power determining them to that which is
good. . . .
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“Chapter V (of Providence), No. 6. As for those
wicked and ungodly men, whom God as a righteous
judge, for former sins doth blind and harden, from
them He not only with-holdeth His grace, whereby
they might have been enlightened in their under-
standings and wrought upon in their hearts, but some-
times also withdraweth the gifts which they bad and
exposeth them fo such objects as their comuption
makes occasion of sin: and withal, gives them over to
their own lusts, the temptations of the world, and the
power of Satan: whereby it comes to pass that they
harden themselves, even under those means, which
God useth for the softening of others.” ,

“Though I may be sent to Hell for it, such 2 God
will never command my respect”, was Milton’s well-
known opinion of the doctrine.!” But we are here con-
cerned not with the evaluation, but the historical sig-
nificance of the dogma. We can only briefly sketch the
question of how the doctrine originated and how it fit-
ted into the framework of Calvinistic theology.

Two paths leading to it were possible. The phe-
nomenon of the religious sense of grace is combined,
in the most active and passionate of those great wor-
shippers which Christianity has produced again and
again since Augustine, with the feeling of cerainty
that that grace is the sole product of an objective
power, and not in the least to be attributed to personal
worth. The powerful feeling of light-hearted assurance, in
which the tremendous pressure of their sense of sin is re-
leased, apparently breaks over them with elemental force
and destroys every possibility of the belief that this over-
powering gift of grace could owe anything to their own
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co-operation or could be connected with achieve-
ments or qualities of their own faith and \:vﬂl. At
the time of Luther’s greatest religious creativeness,
when he was capable of writing his Freiheit eines
Christenmenschen, God’s secret decree was also to
him most definitely the sole and ultimate source: of
his state of religious grace.!! Even later hc_did not
formally abandon it. But not only did the idea not
assume a central position for him, but it recede.d
mote and more into the background, the more his
position as responsible head of his Church forced

_ him into practical politics. Melancthon quite deliber-

ately avoided adopting the dark and dangerous
teaching in the Augsburg Confession, and for the
Church fathers of Lutheranism it was an arficle of
faith that grace was revocable (amissibilis), and
could be won again by penitent humility and faith-

" ful trust in the word of God and in the sacraments.

With Calvin the process was just the opposite; the sig-
nificance of the doctrine for him increased,” perceptibly
in the cousse of his polemical controversies with the:o-
logical opponents. It is not fully developed until the third
edition of his Institutes, and only gained its position of
central prominence after his death in the great strug-
gles which the Synods of Dordrecht and Westminster

* sought to put an end to, With Calvin the decretum

horribile is derived not, as with Luther, from religious
experience, but from the logical nec’essity' of his
thought; therefore its importance increases with every
increase’ in' the logical consistency of that religious
thought. The interest of it is solely in God, not in man;
God does not exist for men, but men for the sake of
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God.!* All creation, including of course the fact, as it
undoubtedly was for Calvin, that only a small propor-
tion of men are chosen for eternal grace, can have any
meaning only as means to the glory and majesty of
God. To apply earthly standards of justice to His sov-
ereign decrees is meaningless and an insult to His
Majesty,! since He and He alone is free, i.e. is subject
to no law. His decrees can only be understood by or
even known to us in so far as it has been His pleasure
to reveal them. We can only hold to these fragments
of eternal truth. Everything else, including the meaning
of our individual destiny, is hidden in dark mystery
which it would be both impossible to pierce and pre-
sumptuous to question.

For the damned to complain of their lot would be
much the same as for animals to bemoan the fact they
were not born as men. For everything of the flesh is
separated from God by an unbridgeable gulf and de-
serves of Him only eternal death, in so far as He has
not decreed otherwise for the glorification of His Maj-
esty. We know only that a part of humanity is saved,
the rest damned. To assume that human merit or guilt
play a part in determining this destiny would be to
think of God’s absolutely free decrees, which have
been settled from eternity, as subject to change by hu-
man influence, an impossible contradiction. The Father
in heaven of the New Testament, so human and under-
standing, who rejoices over the repentance of a sinner
as a woman over the lost piece of silver she has found,
is gone. His place has been taken by a transcendental
being, beyond the reach of human understanding, who
with His quite incomprehensible decrees has decided
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the fate of every individual and regulated the tiniest
details of the cosmos from eternity.”® God’s grace is,
since His decrees cannot change, as impossible for
those to whom He has granted it to lose as it is unat-
tainable for those to whom He has denied it.

In its extreme inhumanity this doctrine must above
all have had one consequence for the life of a genera-
tion which surrendered to its magnificent consistency.
That was a fecling of unprecedented inner loneliness
of the single individual.!® In what was for the man of
the age of the Reformation the most important thing in
life, his eternal salvation, he was forced to follow his
path alone to meet a destiny which had been decreed
for him from eternity. No one could help him. No
priest, for the chosen one can understand the word of
God only in his own heart. No sacraments, for though
the sacraments had been ordained by God for the
increase of His glory, and must hence be scrupulously
observed, they are not'a means to the attainment of
grace, but only the subjective externa subsidia of faith.
No Church, for though it was held that extra ecclesiam
nulla salus in the sense that whoever kept away from
the true Church could never belong to God’s chosen
band,'” nevertheless the membership of the external
Church included the doomed. They should belong to it
and be subjected to its discipline, not in order thus to
attain salvation, that is impossible, but because, for the
glory of God, they too must be forced to obey His
commandments, Finally, even no God. For even
Christ had died only for the elect,!® for whose benefit
God had decreed His martyrdom from eternity. This,
the complete elimination of salvation through the
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Church and the sacraments (which was in Lutheranism
by no means developed to its final conclusions), was
what formed the absolutely decisive difference from
Catholicism. - -

That great historic process in the development of re-
ligions, the climination of magic from the world"
which had begun with the old Hebrew prophets and,
in conjunction with Hellenistic scientific thought, had
repudiated all magical means to salvation as supersti-
tion and sin, came here to its logical conclusion. The
genuine Puritan even rejected all signs of religious
ceremony at the grave and buried his nearest and dear-
est without song or ritual in order that no superstition,
no frust in the effects of magical and sacramental
forces on salvation, should creep in.%°

There was not only no magical means of attaining
the grace of God for those to whom Geod had decided
to deny it, but no means whatever. Combined with the
harsh doctrines of the absolute transcendentality of
God and the corruption of everything pertaining to the
flesh, this inner isolation of the individual contains, on
the one hand, the reason for the entirely negative atti-
tude of Puritanism to all the sensuous and emotional
elements in culture and in religion, because they are of
no use toward salvation and promote sentimental illu-
sions and idolatrous superstitions. Thus it provides a
basis for a fundamental antagonism to senswous culture

of all kinds.2! On the other hand, it forms one of the

roots of that disillusioned and pessimistically in-
clined individualism?® which can even to-day be iden-
tified in the national characters and the institutions of
the peoples with a Puritan past, in such a striking
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contrast to the quite different spectacles through which
the Enlightenment later looked upon men.?? We can
clearly identify the traces of the influence of the doc-
trine of predestination in the elementary forms of con-
duct and attitude toward life in the era with which we
ate concerned, even where its authority as a dogma
was on the decline, It was in fact only the most ex-
treme form of that exclusive trust in God in which we
are ‘here interested. It comes out for instance in the
strikingly frequent repetition, especially in the English
Puritan literature, of warnings against any trust in the
aid of friendship of men?* Even the amiable Baxter
counsels deep distrust of even one’s closest friend, and
Bailey directly exhorts to trust no one and to say noth-
ing compromising to anyone. Only God should be
your confidant.?® In striking contrast to Lutheranism,
this attitude toward life was also connected with the
quiet disappearance of the private confession, of which
Calvin was suspicious only on account of its possible

. sacramental misinterpretation, from all the regions of

fully developed Calvinism. That was an occurrence of
the greatest importance. In the first place it is 2 symp-
tom of the type of influence this religion- exercised.
Further, however, it was a psychological stimulus to
the development of their ethical attitude. The means to
a periodical discharge of the emotional sense of sinf
was done away with.

Of the consequences for the ethical conduct of

everyday life we speak later. But for the general.

religious situation of a man the consequences are evi-
dent. In spite of the necessity of membership in the
true Church?’ for salvation, the Calvinist’s intercourse
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with his God was carried on in deep spiritual isolation,
To see the specific results® of this peculiar atmos-
phere, it is only necessary to read Bunyan’s Pilgrim’s
Progress,?” by far the most widely read book of the
whole Puritan literature. In the description of Chris-
tian’s attitude after he had realized that he was living
in the City of Destruction and he had received the call
to take up his pilgrimage to the celestial city, wife and
children cling to him, but stopping his ears with his
fingers and crying, “life, eternal life”, he staggers forth
across the fields. No refinement could surpass the
naive feeling of the tinker who, writing in his prison
cell, earned the applause of a believing world, in ex-
pressing the emotions of the faithful Puritan, thinking
only of his own salvation. It is expressed in the unc-
tuous conversations which he holds with fellow-seekers
on the way, in a manner somewhat reminiscent of
Gottiried Keller’s Gerechte Kammacher. Only when he -
himself is safe does it occur to him that it would be
nice to have his family with him. It is the same anx-
ious fear of death and the beyond which we feel so viv-
idly in Alfonso of Liguori, as Déllinger has described
him to us. It is worlds removed from that spirit of proud
worldliness which Machiavelli expresscs in relating the
fame of those Florentine citizens .who, in their struggle

- against the Pope and his excommunication, had held

“Love of their native city higher than the fear for the sal-
vation of their souls”. And it is of course even farther
from the feelings which Richard Wagner puts into the
mouth of Siegmund before his fatal combat, “Griisse

~mir Wotan, griisse mir Wallhall—Doch von Wallhail’s

sproden Wonnen sprich du wahrlich mir nicht”.. But
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the effects of this fear on Bunyan and Liguori are
characteristically different. The same fear which drives
the latter to every conceivable self-humiliation spurs
the former on to a restless and systematic struggle
with life. Whence comes this difference?

It seems at first a mystery how the undoubted supe-
riority of Calvinism in social organization can be con-
nected with this tendency to tear the individual away
from the closed ties with which he is bound to this
world.3® But, however strange it may seem, it follows
from the peculiar form which the Christian brotherly
love was forced to take under the pressure of the inner
isolation of the individual through the Calvinistic faith.
In the first place it follows dogmatically.?! The world
exists to serve the glorification of God and for that
purpose alone. The elected Christian is in the world
only to increase this glory of God by fulfilling His
commandments to the best of his ability. But God re-
quires social achievement of the Christian because He
wills that social life shall be organized according to
His commandments, in accordance with that purpose.
The social’? activity of the Christian in the world is
solely activity in majorem gloriam Dei. This character
is hence shared by labour in a calling which serves the
mundane life of the community. Even in Luther we
found specialized labour in callings justified in terms
of brotherly love. But what for him remained an un-

-certain, purely intellectual suggestion became for the

Calvinists a characteristic element in their ethical sys-
tem. Brotherly love, since it may only be practised for
the glory of God® and not in fhe service of the
flesh,>* is expressed in the first place in the fulfilment
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of the daily tasks given by the lex nature; and in the
process this fulfilment assumes a peculiarly objective
and impersonal character, that of service in the interest
of the rational organization of our social environment.
For the wonderfully purposeful organization and armrange-
ment of this cosmos is, according both to the revelation
of the Bible and to natural intuition, evidently designed
by Ged to serve the utility of the human race. This
makes labour in the service of impersonal social useful-
ness appear to promote the glory of God and hence to be
willed by Him. The complete elimination of the theodicy
problem and of all those questions about the meaning of
the wotld and of life, which have tortured others, was as
self-evident to the Puritan as, for quite different reasons,
to the Jew, and even in a cerfain sense to all the non-
mystical types of Christian religion.

To this economy of forces Calvinism added another
tendency which worked in the same direction. The
conflict between the individual and the ethic (in Stren
Kiertkegaard’s sense) did not exist for Calvinism, al-
though it placed the individual entirely on his own re-
sponsibility in religious matters. This is not the place
to analyse the reasons for this fact, or its significance
for the political and economic rationalism of Calvin-
tsm. The source of the utilitarian character of Calvinis-
tic ethics lies here, and important peculiarities of the
Calvinistic idea of the calling were derived from the
same source as well3® But for the moment we must
return to the special consideration of the doctrine of
predestination.

For us the decisive problem is: How was this doctrine
bome® in an age to which the afterJife was not only
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more important, but in many ways also more certain,
than all the interests of life in this world?*” The ques-
tion, Am I one of the elect? must sooner or later have
arisen for every believer and have forced all other in-
terests into the background. And how can I be sure of
this state of grace?®® For Calvin himself this was not a
problem. He felt himself to be a chosen agent of the
Lord, and was certain of his own salvation. Accord-

ingly, to the question of how the individual can be -

certain of his own election, he has at bottom only the
answer that we should be content with the knowledge
that God has chosen and depend further only on that
implicit trust in Christ which is the result of true faith.
He rejects in principle the assumption that one can
learn from the conduct of others whether they are
chosen or damned. It is an unjustifiable aitempt to
force God’s secrets. The elect differ externally in
this life in no way from the damned®; and even all
the subjective experiences of the chosen are, as ludi-
bria spiritus sancti, possible for the damned with
the single exception of that finaliter expectant, trust-
ing faith. The elect thus are and remain God’s invis-
ible Chuzch. :

Quite naturally this attitude was impossible for his
followers as early as Beza, and, above all, for the broad
mass. of ordinary men. For them the certitudo salutis
in the sense of the recognizability of the state of grace
necessarily became of absolutely dominant impor-
tance.®® So, wherever the doctrine of predestination was
held, the question could not be suppressed whether there
were any infallible criteria by which membership in the
electi could be known. Not only has this question
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continually had a central importance in the develop-
ment of the Pietisn which first arose on the basis of
the Reformed Chuich; it has in fact in a certain sense
at times been fundamental to it. But when we consider
the great political and social importance of the Re-
formed doctrine and practice of the Communion, we
shall see how great a part was played during the
whole seventeenth cenfury outside of Pietism by the
possibility of ascertaining the state of grace of the in-
dividual. On it depended, for instance, his admission
to Communion, i.e. to the central religious ceremony
which defermined the social standing of the partici-
pants. : ‘

It was impossible, at least so far as the question of
a man’s own state of grace arose, to be satisfied! with
Calvin’s trust in the testimony of the expectant faith
resulting from pgrace, even though the orthodox doc-
trine had never formally abandoned that criterion.*?
Above all, practical pastoral work, which had immedi-
ately to deal with all the suffering caused by the doc-
trine, could not be satisfied. It met these difficulties in
various ways.® So far as predestination was not rein-
terpreted, toned down, or fundamentally abandoned,*
two principal, mutvally connected, types of pastoral
advice appear. On the one hand it is held to be an ab-
solute duty to consider oneself chosen, and to combat
all doubts as temptations of the devil,*® since lack of
self-confidence is the result of insufficient faith, hence
of imperfect grace. The exhortation of the apostle to
make fast one’s own call is here interpreted as a duty
to attain certainty-of one’s own election and justifica-
tion in the daily struggle of life. In the place of the
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humble sinners to whom Luther promises grace if they
trust themselves to God in penitent faith are bred those
self-confident saints*® whom we can rediscover in the
hard Puritan merchants of the heroic age of capitalism
and in isolated instances down to the present. On the
other hand, in order to attain that self-confidence in-
tense worldly activity is recommended as the most
suitable means.*” It and it alone disperses religious
doubts and gives the certainty of grace.

That worldly activity should be considered capable
of this achievement, that it could, so to speak, be con-
sidered the most suitable means of counteracting feel-
ings of religious anxiety, finds its explanation in the
fundamental peculiarities of religious feeling in the Re-

formed Church, which come most clearly to light in its-

differences from Lutheranism in the doctrine of justifi-
cation by faith, These differences are analysed so sub-
tly and with such objectivity and avoidance of value-

~ judgments in Schneckenburger’s excellent lectures,*®

that the following brief observations can for the most
part simply rest upon his discussion.

The highest religious experience which the Lutheran
faith strives to attain, especially as it developed in the
course of the seventeenth century, is the unio mystica
with the deity.** As the name itself, which is unknown
to the Reformed faith in this form, suggests, it is a
feeling of actual absorption in the deity, that of a real
entrance of the divine into the soul of the believer. It
is qualitatively similar to the aim of the contemplation
of the German mystics and is characterized by its pas-
sive search for the fulfilment of the yearning for rest
in God,
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Now the history of philosophy shows that religious
belief which is primarily mystical may very well be
compatible with a pronounced sense of reality in the
field of empirical fact; it may even support it directly
on account of the repudiation of dialectic doctrines.
Furthermore, mysticism may indirectly even further the
interests of rational conduct. Nevertheless, the positive
valuation of external activity is lacking in its relation
to the world. In addition to this, Lutheranism combines
the unio mystica with that deep feeling of sin-stained
unworthiness which is essential to preserve the peenitentia
quotidiana of the faithful Lutheran, thereby maintain-
ing the humility and simplicity indispensable for the
forgiveness of sins. The typical religion of the Re-
formed Church, on the other hand, has from the begin-
ning repudiated both this purely inward emotional pi-
ety of Lutheranism and the Quietist escape from
everything of Pascal. A real penetration of the human
soul by the divine was made impossible by the abso-
Iute transcendentality of God compared to the flesh: fi-
nitum non est capax infinite. The community of the
elect with their God could only take place and be per-
ceptible to them in that God worked (operatur)
through them and that they were conscious of it.
That is, their action originated from the faith caused
by God’s grace, and this faith in turn justified itself
by the quality of that action. Deep-lying differences
of the most important conditions of salvation®® which
apply to the classification of all practical religious
activity appear here. The religious believer can
make himself sure of his state of grace either in that
he feels himself to be the vessel of the Holy Spirit
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or the tool of the divine will. In the former case his
religious life tends to mysticism and emotionalism, in
the latter to ascetic action; Luther stood close to. the
former type, Calvinism belonged definitely to the lat-
ter. The Calvinist also wanted to be saved sola fide.
But since Calvin viewed all pure feelings and emo-

tions, no matter how exalted they might seem to be,

with suspicion,®! faith had to be proved by its objec-
tive results in order to provide a firm foundation for
the certitudo salutis. It must be a fides efficax,? the

~call to salvation an effectual calling (expression used

in Savoy Declaration).

If we now ask further, by what fruits the Calvinist
thought himself able to-identify true faith? the answer
is: by a type of Christian conduct which served to in-
crease the glory of God. Just what does so serve is to
be seen in his own will as revealed either directly
through the Bible or indirectly through the purposeful
order of the world which he has created (lex naturce).”?
Especially by comparing the condition of one’s own
soul with that of the elect, for instance the pattiarchs,
according to the Bible, could the state of one’s own
grace be known,>* Only one of the elect really has the
Jides efficax,” only he is able by virtue of his rebirth
(regeneratio) and the resulting sanctification (sanctifi-
catio) of his whole life, to augment the glory of God
by real, and not merely apparent, good works. It was
through the consciousness that his conduct, at least in
its fundamental character and constant ideal (proposi-
tum obeedientice), rested on a power® within himself
working for the glory of God; that it is not only willed
of God but rather done by God* that he attained the
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highest good towards which this religion strove, the
certainty of salvation® That it was attainable was
proved by 2 Cor. xiii. 5.5 Thus, however useless good
works might be as a means of aftaining salvation, for
even the elect remain beings of the flesh, and every-
thing they do falls infinitely short of divine standards,
nevertheless, they are indispensable as a sign of elec-
tion.%° They are the technical means, not of purchasing
salvation, but of getting rid of the fear of damnation.
In this sense they are occasionally referred to as di-
rectly necessary for salvation®! or the possessio salutis
is made conditional on them.®

In practice this means that God helps those who
help themselves.®* Thus the Calvinist, as it is some-
times put, himself creates®® his own salvation, or, as
would be more correct, the conviction of it. But this
creation cannot, as in Catholicism, consist in a gradual
accumulation of individual good works to one’s credit,
but rather in a systematic self-control which at every
moment stands before the inexorable altetnative, cho-
sen or damned. This brings us to a very important
point in our investigation,

It is common knowledge that Lutherans have again
and again accused this line of thought, which was

- worked out in the Reformed Churches and sects with

increasing clarity,® of reversion to the doctrine of sal-
vation by works.% And -however justified the protest
of the accused against identification of their dogmatic
position with the Catholic doctrine, this accusation has
surely been made with reason if by it is meant the
practical . consequences for the everyday life of the
average Christian of the Reformed Church.’ For a
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more intensive form of the religious valuation of moral
action than that to which Calvinism led its adherents
has perhaps never existed. But what is important for
the practical significance of this sort of salvation by
works must be sought in a knowledge of the particular
qualities which characterized their type of ethical con-
duct and distinguished it from the everyday life of an
average Christian of the Middle Ages. The difference
may well be formulated as follows: the normal
medieval Catholic layman®® lived ethically, so fo
speak, from hand to mouth. In the first place he con-
scientiously fuifilled his traditional duties. But beyond
that minimum his good works did not necessarily form
a connected, or at least not a rationalized, system of life,
but rather remained a succession of individual acts. He
could use them as occasion demanded, to atone for par-
ticular sins, to better his chances for salvation, or, toward
the end of his life, as a sort of insurance premium. Of
course the Catholic ethic was an ethic of intentions. But
the concrete intentio of the single act determined its
value, And the single good or bad action was credited
to the doer determining his temporal and eternal fate.
Quite realistically the Church recognized that man was
not an absolutely clearly defined unity to be judged
one way or the other, but that his moral life was nor-

‘mally subject to conflicting motives and his action

contradictory. Of course, it required as an ideal a
change of life in principle. But it weakened just this
requirement (for the average) by one of its most im-
portant means of power and education, the sacrament
of absolution, the function of which was connected with
the deepest roots of the peculiarly Catholic religion.
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The rationalization of the world, the elimination of
magic as a means to salvation,” the Catholics had not
carried nearly so far as the Puritans (and before them
the Jews) had done. To the Catholic’ the absolution
of his Church was a compensation for his own imper-
fection. The priest was a magician who performed the -
miracle of transubstantiation, and who held the key to
eternal life in his hand. One could turn to him in grief
and penitence. He dispensed atonement, hope of grace,
certainty of forgiveness, and thereby gtanted release
from that tremendous tension to which the Calvinist
was doomed by an inexorable fate, admitting of no
mitigation. For him such friendly and human comforts
did not exist. He could not hope to atone for hours of
weakness or of thoughtlessness by increased good will
at other times, as the Catholic or even the Lutheran
could. The God of Calvinism demanded of his believ-
ers not single good works, but a life of good works
combined into a unified system.”! There was no place
for the very human Catholic cycle of sin, repentance,
atonement, release, followed by renewed sin. Nor was
there any balance of merit for a life as a whole which
could be adjusted by temporal punishments or the
Churches’ means of grace.

The moral conduct of the average man was thus de-
prived of its planless and unsystematic character and
subjected to a consistent method for conduct as a
whole. It is no accident that the name of Methodists
stuck to the participants in the last great revival of Pu-
ritan ideas in the eighteenth century just as the ferm
Precisians, which has the same meaning, was applied
to their spiritual ancestors in the seventeenth century.”
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For only by a fundamental change in the whole mean-
ing of life at every moment and in every action”
could the effects of grace transforming 2 man from the
status naturce to the status gratice be proved.

The life of the saint was directed solely toward a
transcendental end, salvation. But precisely for that
reason it was thoroughly rationalized in this world and
dominated entirely by the aim to add to the glory of
God on earth. Never has the precept omnia in ma-
Jorem dei gloriam been taken with more bitter serious-
ness.” Only a life guided by constant thought could
achieve conquest over the state of nature. Descartes’s
cogito ergo sum was taken over by the contemporary
Puritans with this ethical reinterpretation.” It was this
rationalization which gave the Reformed faith its peculiar
ascetic tendency, and is the basis both of its relationship’
to and its conflict with Catholicism. For naturally similar
things were not unknown to Catholicism.

Without doubt Christian asceticism, both outwardly
and in its inner meaning, contains many different
things. But it has had a definitely rational character in
its highest Occidental forms as early as the Middle
Ages, and in several forms even in antiquity. The great
historical significance of Western monasticism, as con-
trasted with that of the Orient, is based on this fact,
not in all cases, but in its general type. In the rules of
St. Benedict, still more with the monks of Cluny,
again with the Cistercians, and most strongly the Jesu-
its, it has become emancipated from planless other-
worldliness and jrrational self-torture. It had devel-
oped a systematic method of rational conduct with
the purpose of overcoming the status nature, to free
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man from the power of irrational-impulses and his de-
pendence on the world and on nature. It attempted to
subject man to the supremacy of a purposeful Will,””
to bring his actions under constant self-control with a
careful consideration of their ethical consequences.
Thus it frained the monk, objectively, as a worker in
the service of the kingdom of God, and thereby fur-
ther, subjectively, assured the salvation of his soul.
This active self-control, which formed the end of the
exercitia of St. Ignatius and of the rational monastic
virtues everywhere,’”® was also the most important
practical ideal of Puritanism.”® In the deep contempt
with which the cool reserve of its adherents is con-
trasted, in the reports of the trials of its martyrs, with
the undisciplined blustering of the noble prelates and
officials® can be seen that respect for quiet self-con-
trol which still distinguishes the best type of English
or American gentleman to-day.®' To put it in our
terms®?: The Puritan, like every rational type of asceti-
cismn, tried to enable 2 man to maintain and act upon
his constant motives, especially those which it taught
him itself, against the emotions. In this formal psycho-
logical sense of the term it iried to make him into a
personality. Contrary to many popular ideas, the end
of this asceticism was to be able to lead an alert, intel-
ligent life: the most urgent task the destruction of
spontaneous, impulsive enjoyment, the most impor-
tant means was to bring order into the conduct of
its adherents, All these important points are empha-
sized in the rules of Catholic monasticism as strongly®?
as in the principles of conduct of the Calvinist.?* On
this methodical control over the whole man rests the
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enormous expansive power of both, especially the abil-

" ity of Calvinism as against Lutheranism fo defend the

cause of Protestantism as the Church militant.

On the other hand, the difference of the Calvinistic
from the medi®val asceticism is evident. It consisted
in the disappearance of the consilia evangelica and the
accompanying transformation of asceticism to activity
within the world. It is not as though Catholicism had
restricted the methodical life to monastic cells. This
was by no means the case either in theory or in prac-
tice. On the contrary, it has already been pointed out
that, in spite of the greater ethical moderation of Ca-
tholicism, an ethically unsystematic life did not satisfy
the highest ideals which it had set up even for the life
of the layman The tertiary order of St. Francis was,

_for instance, a powerful attempt in the direction of an

ascetic penetration of everyday life, and, as we know,
by no means the only one. But, in fact, works like the
Nachfolge Christi show, through the manner in which
their strong influence was exerted, that the way of life
preached in them was felt to be something higher than
the everyday morality which sufficed as a minimum,
and that this latter was not measured by such standards
as Puritanism demanded. Moreover, the practical use
made of certain institutions-of the Church, above all of
indulgences inevitably counteracted the tendencies to-
ward systematic worldly asceticism. For that reason it
was not felt at the time of the Reformation to be
merely an unessential abuse, but one of the most fun-
damental evils of the Church,

But the most impostant thing was the fact that the
man who, par excellence, lived a rational life in the
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religious sense was, and remained, alone the monk.
Thus asceticism, the more strongly it gripped an indi-
vidual, simply served to drive him farther away from
everyday life, because the holiest task was definitely to
surpass all worldly morality.®6 Luther, who was not in
any sense fulfilling any law of development, but acting
upon his quite personal experience, which was, though
at first somewhat uncertain in its practical conse-
quences, later pushed farther by the political situation,
had repudiated that tendency, and Calvinism simply
took this over from him.¥ Sebastian Franck struck the
central characteristic of this type of religion when he
saw the significance of the Reformation in the fact that
now every Christian had to be a monk all his life. The
drain of asceticism from everyday worldly life had
been stopped by a dam, and those passionately spiri-
tual natures which had formerly supplied the highest
type of monk were now forced to pursue their ascetic
ideals within mundane occupations.

But in the course of its development Calvinism
added something positive to this, the idea of the neces-
sity of proving one’s faith in worldly activity.®
Therein it gave the broader groups of religiously in-
clined people a positive incentive to asceticism. By
founding its ethic in the doctrine of predestination, it
substituted for the spiritual aristocracy of monks out-
side of and above the world the spiritual aristocracy of
the predestined saints of God within the world® It
was an aristocracy which, with its character indelebi-
lis, was divided from the eternally damned remainder -
of humanity by a more impassable and in its invisibility
more terrifying gulf,®® than separated the monk of the
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Middle Ages from the rest of the world about him, a
gulf which penetrated all social relations with its sharp
brutality. This consciousness of divine grace of the
elect and holy was accompanied by an attitude toward
the sin of one’s neighbour, not of sympathetic under-
standing based on consciousness of one’s own weak-
ness, but of hatred and contempt for him as an enemy
of God bearing the signs of eternal damnation.”! This
sort of feeling was capable of such intensity that it

sometites resulted in the formation of sects. This was

the case when, as in the Independent movement of the
seventeenth century, the genuine Calvinist doctrine that
the glory of God required the Church to bring the
damned under the law, was outweighed by the convic-

‘tion that it was an insult to God if an unregenerate

soul should be admitted to His house and partake in
the sacraments, or even, as a minister, administer
them.®* Thus, as a consequence of the doctrine of
proof, the Donatist idea of the Church appeared, as in
the case of the Calvinistic Baptists. The full logical
consequence of the demand for a pure Church, a com-
munity of those proved to be in a state of grace, was
not often drawn by forming sects. Modifications in the
constitution of the Church resulted from the attempt to
separate regenerate from unregenerate Christians, those
who were from those who were not prepared for the
sacrament, to keep the government of the Church or
some other privilege in the hands of the former, and

only to ordain ministers of whom there was no ques-

tion.??
The norm by which it could always measure it-
self, of which it was evidently in need, this asceticism
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naturally found in the Bible. it is important to note
that the well-known bibliocracy of the Calvinists held
the moral precepts of the Old Testament, since it was
fully as authentically revealed, on the same level of
esteem as those of the New. If was only necessary that
they should not obviously be applicable only to the
historical circumstances of the Hebrews, or have been
specifically denied by Christ. For the believer, the law
was an ideal though never quite attainable norm®*
while Luther, on the other hand, originally had prized
freedom from subjugation to the law as a divine privi-
lege of the believer.” The influence of the God-fearing
but perfectly unemotional wisdom of the Hebrews,
which is expressed in the books most read by the Pu-
ritans, the Proverbs and the Psalms, can be felt in their
whole attitude toward life. In particular, its rational
suppression of the mystical, in fact the whole emo-
tional side of religion, has rightly been attributed by
Sanford® to the influence of the Old Testament. But
this Old Testament rationalism was as such essentially
of a small bourgeois, traditionalistic type, and was
mixed not only with the powerful pathos of the proph-
ets, but also with elements which encouraged the de-
velopment of a peculiarly emotional type of religion
even in the Middle Ages® Tt was thus in the last
analysis the peculiar, fundamentally ascetic, character
of Calvinism itself which made it select and assimilate
those elements of Old Testament religion which suited
it best.

Now that systematization of ethical conduct which
the asceticism of Calvinistic Protestantism had in
common with the rational forms of life in the Catholic
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orders is expressed quite superficially in the way in
which the conscientious Puritan continually super-
vised®® his own state of grace. To be sure, the relig-
ious account-books in which sins, temptations, and
progress made in grace were entered or tabulated were
common to both the most enthusiastic Reformed cir-
cles” and some parts of modem Catholicism (espe-
cially in France), above all under the influence of the

- Jesuits, But in Catholicism it served the purpose of

completeness of the confession, or gave the directeur
de !’dme a basis for his authoritarian guidance of the
Christian (mostly female). The Reformed Christian,
however, felt his own pulse with its aid. It is men-
tioned by all the moralists and theologians, while Ben-
jamin Franklin’s tabulated statistical book-keeping on
his progress in the different virtues is a classic exam-
ple.!® On the other hand, the old medieval (even an-
cient) idea of God’s book-keeping is carried by Bun-
yan to the characteristically tasteless extreme of com-
paring the relation of a sinner to his God with that of
customer and shopkeeper. One who has once got into
debt may well, by the product of ali his virtuous acts,
succeed in paying off the accumulated interest but
never the principal,!® .

As he observed his own conduct, the later Puritan
also observed that of God and saw His finger in all
the details of life. And, contrary to the sirict docirine
of Calvin, he always knew why God took this or that
measure. The process of sanctifying life could thus al-
most take on the character of a business enterprise.!®
A thoroughgoing Christianization of the whole of life
was the consequence of this methodical quality of
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ethical conduct into which Calvinism as distinct from
Lutheranism forced men. That this rationality was de-
cisive in its influence on practical life must always be
borne in mind in order rightly to understand the influ-
ence of Calvinism. On the one hand we can see that it
took this element to exercise such an influence at all.
But other faiths as well necessarily had a similar influ-
ence when their ethical motives were the same in this
decisive point, the doctrine of proof. '

So far we have considered only Calvinism, and have
thus assumed the doctrine of predestination as the dog-
matic background of the Puritan morality in the sense
of methodically rationalized ethical conduct. This
could be done because the influence of that dogma in
fact extended far beyond the single religious group
which held in all respects strictly to Calvinistic princi-
ples, the Presbyterians. Not only the Independent Sa-
voy Declaration of 1658, but also the Baptist Confes-
sion of Hanserd Knolly of 1689 contained it, and it
had a place within Methodism. Although John Wesley,
the great organizing genius of the movement, was a
believer in the universality of Grace, one of the great
agitators of the first generation of Methodists and their
most consistent thinker, Whitefield, was an adherent of
the doctrine. The same was true of the circle around
Lady Huntingdon, which for a time had considerable
influence. It was this doctrine in its magnificent con-
sistency which, in the fateful epoch of the seventeenth
century, upheld the belief of the militant defenders of
the holy life that they were weapons in the hand of
God, and executors of His providential Will.'®® More-
over, it prevented a premature collapse into a purely.
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utilitarian doctrine of good works in this world which
would never have been capable of motivating such tre-
mendous sacrifices for non-rational ideal ends.

The combination of faith in absolutely valid norms
with absolute determinism and the complete transcen-
dentality of God was in its way a product of great
genius. At the same time it was, in principle, very
much more modern than the milder doctrine, making

- greater concessions to the feelings which subjected

God to the moral law. Above all, we shall see again
and again how fundamental is the idea of proof for
our problem. Since its practical significance as a psy-
chological basis for rational morality could be studied
in such purity in the doctrine of predestination, it was
best to start there with the doctrine in its most consis-
tent form. But it forms a recurring framework for the
connection between faith and conduct in the denomina-
tions to be studied below. Within the Protestant move-
ment the consequences which it inevitably had for the
ascetic tendencies of the conduct of its first adherents
form in principle the strongest antithesis to the relative
moral helplessness of Lutheranism. The Lutheran gra-
tia amissibilis, which could always be regained

_through penitent contrition evidenily, in itself, con-

tained no sanction for what is for us the most impor-
tant result of ascetic Protestantism, a systematic ra-
tional ordering of the moral life as a whole.!® The
Lutheran faith thus left the spontaneous vitality of im-
pulsive action and naive emotion mote nearly un-
changed. The motive to constant self-control and thus
to a deliberate regulation of one’s own life, which the
gloomy doctrine of Calvinism gave, was lacking. A
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religious genius like Luther could live in this atmos-
phere of openness and freedom without difficulty and,
so long as his enthusiasm was powerful enough, with-
out danger of falling back into the status naturalis.
That simple, sensitive, and peculiarly emotional form
of piety, which is the ornament of many of the highest
types of Lutherans, like their free and spontancous
morality, finds few parallels in genuine Puritanism, but
many more in the mild Anglicanism of such men as
Hooker, Chillingsworth, etc. But for the everyday Lu-
theran, even the able one, nothing was more certain
than that he was only temporarily, as long as the sin-
gle confession or sermon affected him, raised above
the status naturalis.

There was a great difference which was very strik-
ing to contemporaries between the moral standards of
the courts of Reformed and of Lutheran princes, the
latter often being degraded by drunkenness and vulgar-
ity.!9 Moreover, the helplessness of the Lutheran
clergy, with their emphasis. on faith alone, against the
ascetic Baptist movement, is well known. The typical
German quality often called good nature (Gemiitlichkeir)
or naturalness contrasts strongly, even in the facial ex-
pressions of people, with the effects of that thorough de-
struction of the spontaneity of the status naturalis in the
Anglo-American atmosphere, which Germans are ac-
customed fo judge unfavourably as narrowness, un-
freeness, and inner constraint. But the differences of
conduct, which are very siriking, have clearly origi-
nated in the lesser degree of ascetic penetration of life
in Lutheranism as distinguished from Calvinism. The
antipathy of every spontancous child of nature to
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everything ascetic is expressed in those feelings. The fact
is that Lutheranism, on account of its doctrine of grace,
lacked a psychological sanction of systematic conduct to
compel the methodical rationalization of life.

This sanction, which conditions the ascetic character
of religion, could doubtless in itself have been fur-
nished by various different religious motives, as we
shall soon see. The Calvinistic doctrine of predestina-
tion was only one of several possibilities. But never-
theless we have become convinced that in its way it
had not only a quite unique consistency, but that its
psychological effect was extraordinarily powerful.i% In
comparison with it the non-Calvinistic ascetic move-
ments, considered purely from the view-point of the
religious motivation of asceticism, form an attenuation

-of the inner consistency and power of Calvinism.

But even in the actual historical development the
situation was, for the most part, such that the Calvinis-
tic form of asceticism was either imitated by the other
ascetic movements or used as a source of inspiration
or of comparison in the development of their divergent
principles. Where, in spite of a different doctrinal ba-

- gis, similar ascetic features have appeared, this has

generally been the result of Church organization. Of

this we shall come to speak in another connection,!"”

B. PIETISM

Historically the doctrine of predestination is also the
starting-point of the ascetic movement usually known
as Pietism. In so far as the movement remained within
the Reformed Church, it is almost impossible to draw
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the line between Pietistic and non-Pietistic Calvin-
ists.'®® Almost all the leading representatives of Puri-
tanism are sometimes classed among the Pietists. It is
even quite legitimate to look upon the whole connec-
tion between predestination and the doctrine of proof,
with its fundamental interest in the attainment of the
certitudo salutis as discussed above, as in itself a Pie-
tistic development of Calvin’s original doctrines. The
ocourrence of ascetic revivals within the Reformed
Church was, especially in Holland, regularly accompa-
nied by a regeneration of the doctrine of predestination
which had been temporarily forgotten or not strictly
held to. Hence for England it is not customary to use
the term Pietism at all.1®

But even the Continental (Dutch and Lower Rhen-
ish) Pietism in the Reformed Church was, at least fun-
damentally, just as much a simple intensification of the
Reformed asceticism as, for instance, the doctrines of
Bailey. The emphasis was placed so strongly on the
praxis pietatis that doctrinal orthodoxy was pushed

‘into the background; at times, in fact, it seemed quite

a matter of indifference. Those predestined for grace
could occasionally be subject to dogmatic error as well
as to other sins and experience showed that often
those Christians who were quite uninstructed in the
theology of the schools exhibited the fruits of faith
most clearly, while on the other hand it became evi-
dent that mere knowledge of theology by no means
guaranteed the proof of faith through conduct.!'®

Thus election could not be proved by theological
learning at all.!’! Hence Pietism, with a deep distrust
of the Church of the theologians,!'? to which—this is -
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characteristic of it—it still belonged officially, began to
gather the adherents of the praxis pietatis in conventicles
removed from the world.!"® It wished to make the invis-
ible.Church of the elect visible on this earth. Without go-
ing so far as to form a separate sect, its members at-
tempted to live, in this community, a life freed from all
the temptations of the world and in all its details dictated
by God’s will, and thus to be made certain of their own
rebirth by external signs manifested in their daily con-
duct. Thus the ecclesiola of the true converts—this was
common to all genuinely Pietistic groups--—wished, by
means of intensified asceticism, to enjoy the blissfulbess

-of community with God in this life,

Now this latter tendency had something closely re-
lated to the Lutheran unio mystica, and very often led
to a greater emphasis on the emotional side of religion
than was acceptable to orthodox Calvinism. In fact this
may, from our view-point, be said to be the decisive
characteristic of the Pietism which developed within
the Reformed Church. For this element of emotion,
which was originally quite foreign to Calvinism, but
on the other hand related to certain medizval forms of
religion, led religion in practice to strive for the enjoy-
ment of salvation in this world rather than to engage
in the ascetic struggle for certainty about the future
world. Moreover, the emotion was capable of such in-

tensity, that religion took on a positively hysterical

character, resulting in the alternation which is familiar
from examples without number and neuropathologi-
cally understandable, of half-conscions states of
religious ecstasy with periods of nervous exhaustion,
which were felt as abandonment by God. The effect
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was the direct opposite of the strict and temperate dis-
cipline under which men were placed by the system-
atic life of holiness of the Puritan. It meant a weaken-
ing of the inhibitions which protected the rational per-
sonality of the Calvinist from his passions.!™ Similarly
it was possible for the Calvinistic idea of the depravity
of the flesh, taken emotionally, for instance in the
form of the so-called worm-feeling, to lead to a dead-
ening of enterprise in worldly activity.'!" Even the
doctrine of predestination could lead to fatalism if,
contrary to the predominant tendencies of rational Cal-
vinism, it were made the object of emotional contem-
plation.''¢ Finally, the desire to separate the elect from
the world could, with a strong emotional intensity,
lead to a sort of monastic community life of half-com-
munistic character, as the history of Pietism, even
within the Reformed Church, has shown again and
17

But so long as this extreme effect, conditioned by
this emphasis on emotion, did not appear, as long as
Reformed Pietism strove to make sure of salvation
within the everyday routine of life in a worldly call-
ing, the practical effect of Pietistic principles was an even
stricter ascetic control of conduct in the calling, which
provided a still more solid religious basis for the ethic of
the calling, than the mere worldly respectability of the

-normal Reformed Christian, which was felt by the supe-

rior Pietist to be a second-rate Christianity. The religious
aristocracy of the elect, which developed in every
form of Calvinistic asceticism, the more seriously it
was taken, the more surely, was then organized, in
Holland, on a voluntary basis in the form of conven-
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ticles within the Church. In English Puritanism, on the
other hand, it led partly to a virtual differentiation be-
tween active and passive Christians within the Church
organization, and partly, as has been shown above, to
the formation of sects.

On the other hand, the development of German Pie-
tism from a Lutheran basis, with which the names of
Spener, Francke, and Zinzendorf are connected, led
away from the doctrine of predestination. But at the
same time it was by no means outside the body of
ideas of which that dogma formed the logical climax,
as is especially attested by Spener’s own account of
the influence which English and Dutch Pietism had
upon him, and is shown by the fact that Bailey was
read in his first conventicles.!'®

From our special point of view, at any rate, Pietism
meant simply the penetration of methodically control-
led and supervised, thus of ascetic, conduct into the
non-Calvinistic denominations.!!® But Lutheranism nec-
essarily felt this rational asceticism to be a foreign ele-
ment, and the lack of consistency in German Pietistic
doctrines was the result of the difficulties growing out
of that fact. As a dogmatic basis of systematic relig-
ious conduct Spener combines Lutheran ideas with the
specifically Calvinistic doctrine of good works as such
which are undertaken with the “intention of doing hon-
our to God”.1?® He also has a faith, suggestive of Cal-
vinism, in the possibility of the elect atfaining a rela-
tive degree of Christian perfection.’?! But the theory
lacked consistency. Spener, who was strongly
influenced by the Mystics,'2 attempted, in-a rather
uncertain but essentially Lutheran manner, rather to
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describe the systematic type of Christian conduct
which was essential to even his form of Pietism than
to justify it. He did not derive the certitudo salutis
from sanctification; instead of the idea of proof, he
adopted Luther’s somewhat loose connection between
faith and works, which has been discussed above.'?

But again and again, in so far as the rational and
ascetic element of Pietism outweighed the emotional,
the ideas essential to our thesis maintained their place.
These were: (1) that the methodical development of
one’s own state of grace to a higher and higher degree
of certainty and perfection in terms of the law was a
sign of grace'?; and (2) that “God’s Providence works
through those in such a state of perfection”, i.e. in that
He gives them His signs if they wait patiently and de-
liberate methodically.!® Labour in a calling was also
the ascetic activity par excellence for A. H. Francke'*,
that God Himself blessed His chosen ones through the
success of their labours was as undeniable to him as
we shall find it to have been to the Puritans.

And as a substitute for the double decree Pietism
worked out ideas which, in a way essentially similar
to Calvinism, though milder, established an aristoc-
racy of the elect'?” resting on God’s especial grace,
with all the psychological results pointed out above.
Among them belongs, for instance, the so-called
doctrine of Terminism,'?® which was generally
(though unjustly) attributed to Pietism by its oppo-
nents. It assumes that grace is offered to all men, but
for everyone either once at a definite moment in his
life or at some moment for the last time.”” Anyone
who let that moment pass was beyond the help of
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the universality of grace; he was in the same situation
as those neglected by God in the Calvinistic doctrine.
Quite close to this theory was the idea which Francke
took from his personal experience, and which was very

widespread in Pietism, one may even say predominant,

that grace could only become effective under certain
unique and peculiar circumstances, namely, after pre-
vious repentance.!3® Since, according to Pietist doc-

“trine, not everyone was capable of such experiences,
those who, in spite of the use of the ascetic methods -

recommended by the Pictists to bring it about, did not
attain it, remained in the eyes of the regenerate a sort
of passive Christian. On the other hand, by the crea-
tion of a method to induce repentance even the attain-
ment of divine prace became in effect an object of ra-
tional human activity. . _
Moreover, the antagonism to the private confes-
sional, which, though not shared by all—for instance,
not by Francke—was characteristic of many Pietists,

-especially, as the repeated questions in Spener show,

of Pietist pastors, resulted from this aristocracy of
grace. This antagonism helped to weaken its ties with
Lutheranism. The visible effects on conduct of grace
gained through repentance formed a necessary criterion
for- admission to absolution; hence it was impossible to
let contritio alone suffice,’!

Zinzendorf’s conception of his own religious posi-
tion, even though it vacillated in the face of attacks
from orthodoxy, tended generally toward the instru-
mental idea. Beyond that, however, the doctrinal
standpoint of this remarkable religious dilettante, as
Ritschl calls him, is scarcely capable of clear formula-
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tion in the points of importance for us.'*? He repeat-
edly designated himself a representative of Pauline-Lu-
theran Christianity; hence he opposed the Pietistic type
associated with Jansen with its adherence to the law,
But the Brotherthood itself in practice upheld, as early
as its Protocol of August 12, 1729, a standpoint which
in many respects closely resembled that of the Calvin-
istic aristocracy of the elect.!® And in spite of his re-
peated avowals of Lutheranism,” he permitted and
encouraged it. The famous stand of attributing the Old
Testament to Christ, taken on November 12, 1741,
was the outward expression of somewhat the same at-
titude. However, of the three branches of the Brother-
hood, both the Calvinistic and the Moravian accepted
the Reformed ethics in essentials from the beginning.
And even Zinzendorf followed the Puritans in express-
ing to John Wesley the opinion that even though a -
man himself could not, others could know his state of
grace by his conduct.!

But on the other hand, in the peculiar piety of
Herrnhut, the emotional element held a very prominent
place. In particular Zinzendorf himself continually at-
tempted to counteract the tendency to ascetic sanctifi-
cation in the Puritan sense’® and to turn the interpre-
tation of good works in a Lutheran direction.?” Also
under the influence of the repudiation of conventicles
and the retention of the confession, there developed an
essentially Lutheran dependence on the sacraments.
Moreover, Zinzendor{'s peculiar principle that the
childlikeness of religious feeling was a sign of its
genuineness, as well as the use of the lot as a means
of revealing God’s will, strongly counteracted the
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influence of rationality in conduct. On the whole,

‘within the sphere of influence of the Count,' the

anti-rational, emotional elements predominated much
more in the religion of the Herrnhuters than elsewhere
in Pietism.'* The connection between morality and the
forgiveness of sins in Spangenberg’s Jdea fides fratrum
is as loose!*? as in Lutheranism generally. Zinzendorf’s
repudiation of the Methodist pursuit of perfection is
part, here as everywhere, of his fundamentally

. eudemonistic ideal of having men experience eternal

bliss (he calls it happiness) emotionally in the pre-
sent,"! instead of encouraging them by rational labour
to make sure of it in the next world.!??

Nevertheless, the idea that the most important value
of the Brotherhood as contrasted with other Churches

lay in an active Christian life, in missionary, and,

which was brought into connection with it, in profes-
sional work in a calling,'” remained a vital force with
them, In addition, the practical rationalization of life
from the standpoint of utility was very essential to
Zinzendorf’s philosophy.!** It was derived for him, as
for other Pietists, on the one hand from his decided
dislike of philosophical speculation as dangerous to

. faith, and his corresponding. preference for empirical

knowledge!®5; on the other band, from the shrewd
comimon sense of the professional missionary. The
Brotherhood was, as a great mission centre, at the
same time a business enterprise. Thus it led its mem-
bers into the paths of worldly asceticism, which every-
where first seeks for tasks and then catries them out care-
fully and systematically. However, the glorification of the
apostolic poverty, of the disciples'* chosen by . God
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through predestination, which was derived from the
example of the apostles as missionaries, formed an-
other obstacle. It meant in effect a partial revival of

. the consilia evangelica. The development of a rational

economic ethic similar to the Calvinistic was certainly
retarded by these factors, even though, as the develop-
ment of the Baptist movement shows, it was not im-
possible, but on the contrary subjectively strongly en-
couraged by the idea of work solely for the sake of
the calling.

All in all, when we consider German Pietism from
the point of view important for us, we must admit a
vacillation and uncertainty in the religious basis of its
asceticism which makes it definitely weaker than the
iron consistency of Calvinism, and which is partly the
result of Lutheran influences and partly of its emo-
tional character. To be sure, it is very one-sided to
make this emotional element the distinguishing charac-
teristic of Pietism as opposed to Lutheranism.'¥ But
compared to Calvinism, the rationalization of life was
necessarily less intense because the pressure of occu-
pation with a state of grace which had continually to
be proved, and which was concerned for the future in
eternity, was diverted to- the present emotional state.
The place of the self-confidence which the elect sought -
to attain, and continually to renew in restless and suc-
cessful work at his calling, was taken by an attitude of
humility and abnegation.®® This in turn was partly the
result of emotional stimulus directed solely toward spiri-
tual experience; partly of the Lutheran institution of
the confession, which, though it was often looked
upon with serious doubts by Pietism, was still generally
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tolerated.!® All this shows the influence of the pecu-
liarly Lutheran conception of salvation by the forgive-
ness of sins and not by practical sanctification. In
place of the systematic rational struggle to attain and
retain certain knowledge of future (otherworldly) salva-
tion comes here the need to feel reconciliation and
community with God now. Thus the tendency of the
pursuit of present enjoyment to hinder the rational or-
ganization of economic life, depending as it does on
provision for the future, has in a certain sense a parallel
in the field of religious life.

Evidently, then, the orientation of religious needs
to present emotional satisfaction could not develop so
powerful a motive fo rationalize worldly activity, as
the need of the Calvinistic elect for proof with their
exclusive preoccupation with the beyond. On the

- other hand, it was considerably more favourable to

the methodical penetration of conduct with religion
than the traditionalistic faith of the orthodox Lu-
theran, bound as it was to the Word and the sacra-
ments. On the whole Pietism from Francke and Spener
to Zinzendorf tended toward increasing emphasis on
the emotional side. But this was not in any sense the
expression of an immanent law of development. The
differences resulted from differences of the religious

(and social) environments from which the leaders

came. We cannot enter into that here, nor can we dis-
cuss how the peculiarities of German Pietism have
affected its social and geographical extension.!®® We
must again remind ourselves that this emotional Pie-
tism of course shades off into the way of life of the

‘Puritan elect by quite gradual stages. If we can, at
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least provisionally, point out any practical consequence
of the difference, we may say that the virtues favoured
by Pietism were more those on the one hand of the
faithful official, clerk, labourer, or domestic worker,'!
and on the other of the predominantly patriarchal em-
ployer with a pious condescension (in Zinzendorf’s
manner). Calvinism, in comparison, appears to be
more closely related to the hard legalism and the ac-
tive enterprise of bourgeois-capitalistic entreprencurs.'>
Finally, the purely emotional form of Pietism is, as
Ritschl’™ has pointed out, a religious dilettantism for
the leisure classes. However far this characterization
falls short of being exhaustive, it helps to explain cer-
tain differences in the character (including the eco-
nomic character) of peoples which have been under
the influence of one or the other of these two ascetic
movements.

C. METHODISM

The combination of an emotional but still ascetic
type of religion with increasing indifference to or re-
pudiation of the dogmatic basis of Calvinistic asceti-
cism is characteristic also of the Anglo-American
movement corresponding to Continental Pietism,
namely Methodism.!* The name in itself shows what
impressed contemporaries as characteristic. of ifs
adherents: the methodical, systematic nature of conduct
for the purpose of attaining the certitudo salutis. This
was from the beginning the centre of religious aspira-
tion for this movement also, and remained so. In spite
of all the differences, the undoubted relationship to
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certain branches of German Pietism!'*® is shown above

all by the fact that the method was used primarily to
bring about the emotional act of conversion. And the
emphasis on feeling, in John Wesley awakened by
Moravian and Lutheran influences, led Methodism,
which from the beginning saw its mission among the
masses, to take on a strongly emotional character, es-
pecially in America. The attainment of repentance un-
der certain circumstances involved an emotiopal strug-
gle of such intensity as to lead to the most tetrible ec-
-Stasies, which in America often took place in a public
meeting. This formed the basis of a belief in the unde-
served possession of divine grace and at the same time
of an immediate consciousness of justification and for-
giveness.

Now this emotional religion entered into a peculiar
alliance, containing no small inherent difficulties, with
the asoetic ethics which had for good and afl been

stamped with rationality by Puritanism. For one thing,

unlike Calvinism, which held everything emotional to
be illusory, the ondy sure basis for the cerfitudo salutis
was in principle held to be a pure feeling of absolute
certainty of forgiveness, derived immediately from the
testimony of the spirit, the coming of which could be
definitely placed to the hour. Added to this is
Wesley’s doctrine of sanctification which, though a
decided departure from the orthodox doctrine, is a
logical development of it. According to it, one rebomn
in this manner can, by virtue of the divine grace al-
ready working in him, even in this life attain sanctifi-
cation, the consciousness of perfection in the sense of
freedom from sin, by a second, generally separate and

140

The Religions Foundations of Worldly Ascesicism

often sudden spiritual transformation. However difficult
of attainment this end is, generaily not till toward the
end of one’s life, it must inevitably be sought, because
it finally guarantees the certitudo salutis and substi-
tutes a serene confidence for the sullen worry of the
Calvinist.'” And it distinguishes the true convert in his
own eyes and those of others by the fact that sin at
least no longer has power over him.

In spite of the great significance of self-evident feelmg,
righteous conduct according to the law was thus naturaily
also adhered to. Whenever Wesley attacked the emphasis
on works of his time, it was only to revive the old Puri-
tan doctrine that works are not the cause, but only the
means of knowing one’s state of grace, and even this
only when they are performed solely for the glory of
God. Righteous conduct alone did not suffice, as he had
found out for himself, The feeling of grace was necessary
in addition. He himself sometimes described works as a
condition of grace, and in the Declaration of August 9,
1771,1%7 he emphasized that he who performed no good
works was not a true believer. In fact, the Methodists
have always maintained that they did not differ from the
Fstablished Church in doctrine, but only in religious
practice. This emphasis on the fruits of belief was mos:tly
justified by 1 John iii, 9; conduct is taken as a clear sign -
of rebirth.

But in spite of all that there were difficulties.!® For .
those Methodists who were adherents of the doctrine
of predestination, to think of the certitido salutis as
appearing in the immediate feeling'®® of grace and per-
fection instead of the consciousness of grace which
grew out of ascetic conduct in continual proof of faith-—
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since then the certainty of the perservantia depended
only on the single act of repentance—meant one of
two things. For weak natures there was a fatalistic in-
terpretation of Christian freedom, and with it the
breakdown of methodical conduct; or, where this path
was rejected, the self-confidence of the righteous
man'®® reached untold heights, an emotional intensifi-
cation of the Puritan type. In the face of the attacks of
opponents, the attempt was made to meet these conse-
quences. On the one hand by increased emphasis on
the normative authority of the Bible and the indispen-
sability of proof!®!; on the other by, in effect, strength-

-ening Wesley’s anti-Calvinistic faction within the
- movement with its doctrine that grace could be lost.

The strong Lutheran influences to which Wesley was ex-
posed!®? through the Moravians sirengthened this ten-
dency and increased the uncertainty of the religious basis
of the Methodist ethics.'®® In the end only the concept of
regeneration, an emotional certainty of salvation as the
immediate result of faith, was definitely maintained as the
indispensable foundation of grace; and with it sanctifica-
tion, resulting in (at least virtual) freedom from the power
of sin, as the consequent proof of grace. The signifi-
cance of external means of grace, especially the sacra-

aments, was correspondingly diminished. In any case,

the general awakening which followed Methodism eve-
rywhere, for example in New England, meant a victory
for the doctrine of grace and election.'®

Thus from our view-point the Methodist ethic appears
to rest on a foundation of unceriainty similar to Pietism.
But the aspiration to the higher life, the second biess-
edness, served it as a sort of makeshift for the doctrine
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of predestination. Moreover, being English in origin,
its ethical practice was closely related to that of Eng-
lish Puritanism, the revival of which it aspired to be.

The emotional act of conversion was methodically
induced. And after it was attained there did not follow
a pious enjoyment of community with God, after the
manner of the emotional Pietism of Zinzendorf, but
the emotion, once awakened, was directed into a ra-
tional struggle for perfection. Hence the emotional
character of its faith did not lead to a spiritualized re-
ligion of feeling like German Pietism. It has already
been shown by Schneckenburger that this fact was
connected with the less intensive development of the
sense of sin (parily directly on account of the emo-
tional experience of conversion), and this has remained
an accepted point in the discussion of Methodism. The
fundamentally Calvinistic character of its religious
feeling here remained decisive. The emotional excite-
ment took the form of enthusiasm which was only oc-
casionally, but then powerfully stirred, but which by
no means destroyed the otherwise rational character of
conduct.}® The regeneration of Methodism thus cre-
ated only a supplement to the pure doctrine of works,
a religious basis for ascetic conduct after the doctrine
of predestination had been given up. The signs given
by conduct which formed an indispensable means of
ascertaining true conversion, even its condition as
Wesley occasionally says, were in fact just the same
as those of Calvinism. As a late product'®® we can, in
the following discussion, generally neglect Methodism,
as it added nothing new to the development'®” of the
idea of calling. .
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D. THE BAPTIST SECTS

The Pietism of the Continent of Europe and the
Methodism of the Anglo-Saxon peoples are, considered

‘both in their content of ideas and their historical sig-

nificance, secondary movements.!® On the other hand,
we find a second independent source of Protestant as-

. ceticism besides Calvinism in the Baptist movement

and the sects!'® which, in the course of the sixteenth
and seventeenth centuries, came directly from it or
adopted its forms -of religious thought, the Baptists,
Mennonites, and, above all, the Quakers.!™® With them
we approach religious groups whose ethics rest upon a
basis differing in principle from the Calvinistic doc-
trine. The following sketch, which only emphasizes
what is important for us, can give no true impression
of the diversity of this movement. Again we lay the
principal emphasis on the development in the older
capitalistic countries.

The feature of all these communities, which is both
historically and in principle most important, but whose
influence on the development of culture can only be
made quite clear in a somewhat different connection,
is something with which we are already familiar, the
believer’s Church.!” This means that the religious
community, the visible Church in the language of the
Reformation Churches,'” was no longer looked upon
as a sort of trust foundation for supernatural ends,
an institution, necessarily including both the just and
the unjust, whether for increasing the glory of God
(Calvinistic) or as a medium for bringing the means
of salvation to men (Catholic and Lutheran), but
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solely as a community of personal believers of the re-
born, and only these. In other words, not as a Church
but as a sect.'” This is all that the principle, in itself
purely external, that only. adults who have personally
gained their own faith should be baptized, is meant to
symbolize.!'™ The justification through this faith was
for the Baptists, as they have insistently repeated in all
religious discussions, radically different from the idea
of work in the world in the service of Christ, such as
dominated the orthodox dogma of the older Protestant-
ism.'?* It consisted rather in taking spiritual possession
of His gift of salvation. But this occurred through indi-
vidual revelation, by the working of the Divine Spirit
in the individual, and only in that way. It was offered
to everyone, and it sufficed to wait for the Spirit, and
not to resist its coming by a sinful attachment to the
world. The significance of faith in the sense of knowl-
edge of the doctrines of the Church, but also in that of
a repentant search for divine grace, was consequently
quite minimized, and there took place, naturaily with
great modifications, a renaissance of Early Christian
pneumatic doctrines. For instance, the sect to which
Menno Simons in his Fondamentboek (1539) gave
the first reasonably consistent doctrine, wished, like
the other Baptist sects, to be the true blameless
Church of Christ; like the apostolic community, con-
sisting entirely of those personally awakened and
called by God. Those who have been born again,
and they alone, are brethren of Christ, because
they, like Him, have been created in spirit directly
by God.'”8 A strict avoidance of the world, in the
sense of all not strictly necessary intercourse with
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worldly people, together with the strictest bibliocracy
in the sense of taking the life of the first generations

~ of Christians as a model, were the results for the first

Baptist communities, and this principle of avoidance of
the world never quite disappeared so long as the old
spirit remained alive.!”’

As a permanent possession, the Baptist sects re-
tained from these dominating motives. of their early
period a principle with which, on a somewhat different
foundation, we have already become acquainted in
Calvinism, and the fundamental importance of which
will again and again come out. They absolutely repudi-
ated all idolatry of the flesh, as a detraction from the
reverence due to God alone.!” The Biblical way of
life was conceived by the first Swiss and South Ger-
man Baptists with a radicalism similar to that of the
young St. Francis, as a sharp break with all the enjoy-
ment of life, a life modelled directly on that of the
Apostles. And, in truth, the life of many of the earlier
Baptists is reminiscent of that of St. Giles. But this
strict observation of Biblical precepts'” was not on
very secure foundations in its connection with the
pneumatic character of the faith. What God had re-
vealed to the prophets and apostles was not all that He
could and would reveal. On the contrary, the continued
life of the Word, not as a written document, but as the
force of the Holy Spirit working in daily life, which
speaks directly to any individual who is willing to
hear, was the sole characteristic of the true Church.

_That, as Schwenkfeld taught as against Luther and

later Fox against the Presbyterians, was the testimony

 of the early Christian communities. From this idea of the
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confinuance of revelation developed the weli-known
doctrine, later consistently worked out by the Quakers,
of the (in the last analysis decisive) significance of the
inner testimony of the Spirit in reason and conscience.
This did away, not with the authority, but with the
sole authority, of the Bible, and started a development
which in the end radically eliminated all that remained
of the doctrine of salvation through the Church; for
the Quakers even with Baptism and the Commun-
ion, 1%

The ‘Baptist denominations along with the predestina-
tionists, especially the strict Calvinists, carried out the
most radical devaluation of all sacraments as means to
salvation, and thus accomplished the religious rationaliza-
tion of the world in its most extreme form. Only the in-
ner light of continual revelation could enable one truly to
understand even the Biblical revelations of God.®®! On
the other hand, at least according to the Quaker doctrine -
which here drew the logical conclusion, its effects could
be extended to people who had never known revelation
in its Biblical form. The proposition extra ecclesiam nulla
salus held only for this invisible Church of those illumi-
nated by the Spirit. Without the inner light, the natural
man, even the man guided by natural reason,'®? re-
mained purely a creature of the flesh, whose godless-
ness was condemned by the Baptists, including the
Quakers, almost even more harshly than by the Cal-
vinists. On the other hand, the new birth caused by
the Spirit, if we wait for it and open our hearts to it,
may, since it is divinely caused, lead to a state of such
complete conquest of the power of sin,'® that relapses, to
say nothing of the loss of the state of grace, become
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practically impossible. However, as in Methodism at a

ater time, the attainment of that state was not thought

of as the rule, but rather the degree of perfection of
the individual was subject to development.

But all Baptist communities desired to be pure
Churches in the sense of the blameless conduct of
their members. A. sincere repudiation of the world and
its interests, and unconditional submission to God as
speaking through the conscience, were the only un-
challengeable signs of true rebirth, and a corresponding
type of conduct was thus indispensable to salvation.
And hence the gift of God’s grace could not be
earned, but only one who followed the dictates of his
conscience could be justified in considering himself re-
born. Good works in this sense were a causa sine qua
non. As we see, this last reasoning of Barclay, to
whose exposition we have adhered, was again the
equivalent in practice of the Calvinistic doctrine, and
was certainly developed under the influence of the
Calvinistic asceticism, which sutrounded the Bapfist
sects in England and the Netherlands. George Fox de-
voted the whole of his early missionary activity to the
preaching of its earnest and sincere adoption. _

But, since predestination was rejected, the peculiarly
rational character of Baptist morality rested psycho-
logically above ail on the idea of expectant waiting for
the Spirit to descend, which even to-day is charac-
teristic of the Quaker meeting, and is well analysed by
Barclay. The purpose of this silent waiting is to
overcome everything impulsive and irrational, the pas-

‘sions and subjective interests of the natural man. He

must be stilled in order to create that deep repose of

148

The Religious Foundations of Worldly Asceticism

the soul in which alone the word of God can be heard.
Of course, this waiting might result in hysterical con-
ditions, prophecy, and, as long as eschatological hopes
survived, under certain circumstances even in an out-
break of chiliastic enthusiasm, as is possible in all
similar types of religion. That actually happened in the
movement which went to pieces in Miinster.

But in so far as Baptism affected the normal worka-
day world, the idea that God only speaks when the
flesh is silent evidently meant an incentive to the de-
liberate weighing of courses of action and their careful
justification in terms of the individual conscience.!®
The later Baptist communities, most particularly the
Quakers, adopted this quiet, moderate, eminently con-
scientious character of conduct. The radical elimination
of magic from the world allowed no other psychologi-
cal course than the practice of worldly asceticism.
Since these communities would bave nothing to do
with the political powers and their doings, the external
result also was the penetration of life in the calling
with these ascetic virtues. The leaders of the earliest
Baptist movement were ruthlessly radical in their re-
jection of worldliness. But naturally, even in the first
generation, the strictly apostolic way of life was not
maintained as absolutely essential to the proof of re-
birth for everyone., Well-to-do bourgeois there were,
even in this generation and even before Menno, who
definitely defended the practical worldly virtues and
the system of private property; the strict morality of
the Baptists had turned in practice into the path
prepared by the Calvinistic ethic.!® This was sim-
ply because the road to the otherworldly monastic
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form of asceticism had been closed as unbiblical and
savouring of salvation by works since Luther, whom
the Baptists also followed in this respect.
Nevertheless, apart from the half-communistic com-
munities of the early period, one Baptist sect, the so-

called Dunckards (Tunker, dompelaers), has to this day -

maintained its condemnation of education and of every
form of possession beyond that indispensable to life.
And even Barclay looks upon the obligation to one’s
calling not in Calvinistic or even Lutheran terms, but
rather Thomisticailly, as naturali ratione, the necessary
consequence of the believers having to live in the
world, 15 .

This attitude meant a weakening of the Calvinistic
conception of the calling similar to those of Spener
and the German Pietists. But, on the other hand, the
intensity. of interest in economic occupations was con-
siderably increased by various factors at work in the
Baptist sects. In the first place, by the refusal to accept
office in the service of the State, which originated as a
religious duty following from the repudiation of every-
thing worldly. After its abandonment in principle it
still- remained, at least for the Mennonites and Quak-
ers, effective in practice, because the strict refusal to
bear arms or to take oaths formed a sufficient disquali-
fication for office. Hand in hand with it in all Bap-
tists’- denominations went an invincible antagonism to
any sort of aristocratic way of life. Partly, as with the
Calvinists, it was a consequence of the prohibition of
all idolatry of the flesh, partly a result of the afore-
mentioned unpolitical or even anti-political . principles.

" The whole shrewd and conscientious rationality of
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Baptist conduct was thus forced into non-political call-
ings.

At the same time, the immense importance which
was attributed by the Baptist doctrine of salvation to
the rble of the conscience as the revelation of God to
the individual gave their conduct in worldly callings a
character which was of the greatest significance for the
development of the spirit of capitalism. We shall have
to postpone its consideration until later, and it can then
be studied only in so far as this is possible without en-
tering into the whole political and social ethics of
Protestant asceticism. But, to anticipate this much, we
have already called attention to that most important
principle of the capltalzstlc ethic which is generally
formulated “honesty is the best policy”.!*’ Its classical
document is the tract of Franklin quoted above. And
even in the judgment of the seventeenth century the
specific form of the worldly asceticism of the Baptists,
especially the Quakers, lay in the practical adoption of
this maxim.'®® On the other hand, we shali expect to
find that the influence of Calvinism was exerted moxe
in the direction of the liberation of energy for private
acquisition. For in spite of all the formal legalism of
the elect, Goethe’s remark in fact applied often enough
to the Calvinist: “The man of action is always ruth-
less; no one has a conscience but an observer.”'®

A further important element which promoted the in-
tensity of the worldly asceticism of the Baptist de-
nominations can in its full significance also be
considered only in another connection. Nevertheless,
we may anticipate a few remarks on it to justify the
order of presentation we have chosen. We have quite
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deliberately not taken as a starting-point the objective
social institutions of the older Protestant Churches, and
their ethical influences, especially not the very impor-
tant Church discipline. We have preferred rather to
take the results which subjective adoption of an ascetic
faith might have had in the conduct of the individual.

This was not only because this side of the thing has

previously received far less attention than the other,
but also because the effect of Church discipline was
by no means always a similar one. On the contrary,
the ecclesiastical supervision of the life of the individ-
ual, which, as it was practised in the Calvinistic State
Churches, almost amounted to an inquisition, might
even rotard that liberation of individual powers which
was conditioned by the rational ascetic pursuit of sal-
vation, and in some cases actually did so.

The mercantilistic regulations of the State might de-
velop industries, but not, or certainly not alone, the
spirit of capitalism; where they assumed a despotic,
authoritarian character, they to a large extent directly
hindered it. Thus a similar .effect might well have re-
sulted from ecclesiastical regimentation when it be-
came excessively despotic. It enforced a particular type
of external conformity, but in some cases weakened
the subjective motives of rational conduct. Any discus-
sion of this point'®® must take ‘account of the great dif-
ference between the results of the authoritarian moral
discipline of the Established Churches and the corre-
sponding discipline in the sects which rested on volun-
tary submission. That the Baptist movement every-
where and in principle founded sects and not
Churches was certainly as favourable to the intensity
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of their asceticism as was the case, to differing de-
grees, with those Calvinistic, Methodist, and Pietist
communities which were driven by their situations into
the formation of voluntary groups.'!

It is our next task to follow out the results of the
Puritan idea of the calling in the business world, now
that the above sketch has attempted to show its relig-
jous foundations. With all the differences of detail and
emphasis which these different ascetic movements
show in the aspects with which we have been con-
cemned, much the same characteristics are present and
important in all of them.'® But for our purposes the
decisive point was, to recapitulate, the conception of
the state of religious grace, commmon to all the denomi-
nations, as a status which marks off its possessor from
the degradation of the flesh, from the world.!*®

On the other hand, though the means by which it
was attained differed for different doctrines, it could
not be guaranteed by any magical sacraments, by relief
in the confession, nor by individual good works. That
was only possible by proof in a specific type of con-
duct unmistakably different from the way of life of the
natural man. From that followed for the individual an
incentive methodically to supervise his own state of
grace in his own conduct, and thus to penetrate it with
asceticism. But, as we have seen, this ascetic conduct
meant a rational planning of the whole of one’s life in
accordance with God’s will. And this asceticism was
no longer an opus supererogationis, but something
which could be reguired of everyone who would be
certain of salvation. The religious life of the saints, as
distinguished from the natural life, was—the most
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important point—no longer lived outside the world in
monastic communities, but within the world and its in-
stitutions. This rationalization of conduct within this
world, but for the sake of the world beyond, was the
consequence of the concept of calling of ascetic Prot-
estantism.

Christian asceticism, at first fleeing from the world
into solitude, had already ruled the world which it had
renounced from the monastery and through the
Church. But it had, on the whole, left the naturally
spontancous character of daily life in the world un-
touched. Now it strode into the market-place of life,
slammed the door of the monastery behind it, and un-

" dertook to penetrate just that daily routine of life with

its methodicalness, to fashion it into a life in the
world, but neither of nor for this world. With what re-

sult, we shall try to make clear in the following dis-
cussion.
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CHAPTER V

ASCETICISM AND THE SPIRIT OF
CAPITALISM

In order to understand the connection between the fun-
damental religious ideas of ascetic Protestantism and
its maxims for everyday economic conduct, it is neces-
sary to examine with especial care such writing as
have evidently been derived from ministerial practice.
For in a time in which the beyond meant everything,
when the social position of the Christian depended
upon his admission to the communion, the clergyman,
through his ministry, Church discipline, and preaching,
exercised an influence (as a glance at collections of
consilia, casus conscientiee, etc., shows) which we
modern men are entitely unable to picture. In such a
time the religious forces which express themselves
through such channels are the decisive influences in
the formation of national character.

For the purposes of this chapter, though by no
means for all purposes, we can treat ascetic Protestant-
ism as a single whole. But since that side of English
Puritanism which was derived from Calvinism gives
the most consistent religious basis for the idea of the.
calling, we shall, following our previous method, place
one of its representatives at the centre of the discus-
sion. Richard Baxter stands out above many other
writers on Puritan ethics, both because of his emi-
nently practical and realistic attitude, and, at the
same time, because of the universal recognition ac-
corded to his works, which have gone through many
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