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CHRISTIAN HOPE AND HISTORY 

I. THE BIBLICAL MEANING OF HOPE 

Hope, being the subject of the Evanston 1954 World Assembly 
of the Churches, has been widely discussed all over the world. 
Yet, as to the exact meaning of Christian hope there is obviously 
a great deal of confusion, as the theological discussion has 
shown thus far. Rudolf Bultmann, e.g., in his article on eAnfs 
in Th.W.N.T., II, p. 515 ff., emphasizes rightly the basic differ
ence between the secular understanding of hope as found in the 
Greek and Hellenistic world on the one hand, and the Biblical 
understanding on the other. 

In the secular world, he points out, hope is tied up with the 
natural course of events, whereas in the Bible, the term is 
invariably related to God. This definition requires a further 
elaboration, however. There is a tendency in modern theology 
to interpret that relation merely as trust in God's goodness and 
wisdom so that we can accept everything as coming from Him. 
In such understanding the fact is overlooked, however, that the 
Biblical hope is teleological and its implementation is expected 
from a very definite development in time, whose curve is deter
mined both by a definite, God-chosen goal, and by the fact 
that God governs t~e approach toward the goal. In secular 
hope, on the other hand, the time process is viewed as being 
subject to hazard. Thus, while pleasant things may be hoped 
for from the future, there is no final goal toward which the 
process moves. 

Furthermore, hope differs from mere expectation of future 
events by the fact that the events to which the individual looks 
forward will be beneficial to him. In the case of Christian hope 
that result is the consequence of divine promises. The mere 
existence of God, or the divine activity in the universe, does not 
by itself inspire hope. God must have entered into a special 
relationship with man, in which God declares his willingness to 
bring about the things which will be good or wholesome for 
the believer. Furthermore, the fact that the God of the Bible 
is a God who makes promises to man conveys an eschatological 
character to Biblical religion. A distinction has to be made 
between the time in which the believer lives, on the one hand, 
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and the time when the fulfilment of the promise takes place, 
i.e., the "latter" or the "last time", (:on the other. The 
Biblical hope implies, therefore, the conviction that things are 
moving of necessity from the present to their final stage. It is 
furthermore characteristic of the God of the Bible that he not 
only gives promises, but also discloses the way in which the 
promise will come true. These eschatological revelations have 
often been mistaken for mere predictions of the future or of 
the final period of history. Failing to consider them as relate~ 
to the benefits which God has in store for the believer, men have 
supposed them to provide an esoteric instruction concerning an 
otherwise unknowable future. Such interpretation was a relapse 
into paganism, however. While the prophets utilized the escha
tological or apocalyptic imagery of the Bible in connection with 
the ideas of the Covenant and the divine Promise, yet in post
exilic Judaism a tendency developed to interpret those predic
tions simply as the timetable of the future. The time process 
seemed to move with an intrinsic momentum, and consequently 
the hope entertained implied no longer a personal relation to 
God but was rather the expectation of the unveiling of the 
apocalyptic panorama. Unfortunately this attitude was fre
quently adopted by Christians, too, who misunderstood the 
eschatological outlook of Jesus. The speech of Jesus on the 
Mount of Olives (Mark xiii and parallels), the description of 
the Parousia in 1 Thess. iv. 13-17 and 2 Thess. ii. 1-12, and the 
Book of Revelation, e.g., seemed to justify such interpretation. 
As a result, the Biblical hope was replaced by a waiting for the 
gradual passing of the final events. Dispensationalists, and the 
self-appointed adepts of " prophetic " interpretation have 
recently popularized such a view. But there is no Biblical 
justification for this. Unfortunately, however, the excesses of 
apocalypticism were but the passionate fashion in which 
believers reacted to excesses in the opposite direction. Since 
the second century the church has come increasingly under the 
spell of Greek metaphysics and has misunderstood the realism 
of Biblical eschatology. 

Since the God of the Bible is a Being who pursues a saving 
purpose, Paul insists that hope is as constitutive for the Christian 
life as are faith and love (1 Cor. xiii. 13). A life without hope, 
be it one of pessimism or of indifference toward change, is an 
indication that the Gospel has not yet been truly grasped. 
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II. THE NATURE OF HOPE 

(1) Its Foundation 

Hope is an essential feature of the Christian life, because we 
have the assurance that there is a living, personal God who 
cares for us. If God were mere being (Tillich), devoid of per
sonality, things would happen of necessity. While one might 
be convinced in such a case, as Leibniz, e.g., was, that this 
world is as good as can be, no room would be left for hope, 
nevertheless. For in a universe or a reality which does not 
move towards a goal things are meaningful as they are and must 
be accepted as they occur. If that were the ultimate nature 
of reality, people could perhaps be persuaded to acquiesce in the 
given conditions. Yet for the defeated or suffering or frus
trated person there is but small comfort in such advice. 

Belief in a personal God is infinitely more than belief in the 
Bible. Certainly, apart from the Bible we would not be able 
to know God and to believe in Him. But we must not fall prey 
to an apocalypticism in which people believe that they can 
derive the accurate timetable of all the coming events from the 
Bible; and in which it makes, therefore, practically no differ
ence whether or not God reigns, as long as He acts as the 
infallible source of information concerning the future. Yet 
according to the New Testament, the thing that matters most 
is that we should be on the right side as the process goes on, 
while the knowledge of what will happen next is obviously of 
subordinate importance. Our " walk with God " is not deter
mined by apocalyptic revelations but rather by the fact that 
God has made a covenant with man, i.e., that God pursues a 
beneficent end for man. The Bible tells us that God is a God 
who remembers, i.e., who continues the course He has once 
started. That is the reason why in turn God's great deeds in 
the past are so frequently referred to in the Psalms as the ground 
of hope. Past experiences by themselves are hardly fit as the 
basis for hope. For in this world the human conditions are 
unstable and unpredictable. Hence we cannot reason that we 
shall be lucky in the future merely because we were lucky in 
the past. But things are different when we can be sure that the 
helpful event of the past was wrought by God. 

God is able to control history. This ability He has demon
strated most clearly in Jesus Christ. The historical existence 
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of Jesus shows us that God, acting in an unexpected and un
foreseeable way, is capable of radically changing the course of 
history. There is no way, e.g., by which the birth or the 
ministry of Jesus could be explained as the necessary outcome 
of Jewish and Hellenistic history. Though He was rooted in 
the history of His time, Jesus acted in a manner essentially 
superior to all that was found in His contemporaries. Some 
historians have attempted to interpret that superiority as a 
fortuitous event in Jewish history and have argued that accord
ing to the laws of probability you can reckon from time to time 
with the appearance of a genius. But since a fortuitous event 
has no essential connection with its environment, its effects 
will be of brief duration only. The contrary was the case with 
Jesus. With Him an entirely new course of history was started, 
which left behind both Judaism and the Hellenistic civilization 
of the Roman Empire. This fact indicates that the power of 
God Himself was at work in Jesus Christ. The Christian hope, 
then, does not rest upon God in general, nor merely upon the 
Creation or the Covenant with Adam or Abraham, or the faith
fulness of God, but also and above all upon His work in Jesus 
Christ. He is our hope, because in Him in a singular way God 
has revealed His attitude towards man and the goal for which 
we are destined. Man is made to live in communion with God 
by receiving the Son who condescends to him. 

That is to say that the firm basis of our hope is the living, 
risen Christ. Those, e.g., who place all emphasis exclusively 
upon the death of Jesus may derive from the Cross the assurance 
that the past is no longer a burden in our life, because our guilt 
has been blotted out. But thus interpreted Christ would not 
be our hope. The New Testament writers underscore the signi
ficance of the Resurrection of Jesus because apart from it He 
would be a personage of the past only. As a result of His 
return from the land of the dead, however, He is the living 
Christ who establishes contact with us, and He is the heavenly 
Lord with whom we are enabled to have contact. By faith we 
share the risen life of Christ. 

(2) Hope of Salvation and Hope for this World. 

This fact explains the twofold outlook of the Christian hope. 
It is concerned both with the believer's salvation and with the 
future of this world. Because we are united with Christ, we 
are certain that the death of our earthly body is no final end, 
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but rather that the new life which we experience already now in 
us, though for moments only, will be a permanent state in 
which we shall be freed from all earthly limitations. God has 
begotten us again into a living hope (1 Peter i. 3). To many 
Christians this expectation of the life everlasting seems to be 
the only hope which Christ conveys to us. Yet if it is· thus 
understood, one is almost compelled to consider this world as 
a vale of tears, and the only good to be hoped for is the life 
beyond the grave. Yet our vocation is not just a personal con
firmation of the fact that we are saved, but rather a call by which 
we are incorporated into the people of God for the service of 
Christ's cause. The goal to which we look forward in hope is 
not a state in which passively we are to be the recipients of 
God's gifts. The Lord's call confirms the dignity of our per
sonal life, viz. that we are to assume responsibility for the 
advance and consummation of the Saviour's work. Where 
the divine call is interpreted with reference to man's sin only, 
the result is almost inevitably an individualistic misunder
standing of the Christian life. Such individualism is a carry-over 
from Greek mentality, and can hardly be reconciled with all 
that the New Testament says about the Church, the people of 
God, the Body of Christ, the fellowship or brotherhood of the 
believers, the spiritual Israel, the new mankind, etc. Rather 
from our election and vocation we learn that our hope, while 
it is a personal one, is one in the Body of Christ, and thus one 
by which we share the goal that the risen Lord has set to Him
self. He who calls us is the heavenly Lord, to whom God has 
given power over all the earthly creatures. 

The Lordship of Christ does not mean that everything that 
exists in this world is already acting and moving according to 
His will. Rather, by working here on earth, our Lord estab
lishes His reign in successive acts, and utilizes His followers as 
His instruments and weapons through whom he expands His 
rule. In that process, nothing is able to resist Him effectively. 
Hence, having by faith been made active participants in the 
work of the risen Lord, we entertain the hope that we shall share 
in His victories, too. They will be won successively, wherever 
people believe in Him and act by faith. Yet this process does 
not continue indefinitely. Christ's victories incapacitate the 
forces that militate against Him, and thus there will be a final 
triumph in which Christ's full glory as Lord is to be revealed. 
That is the Parousia. 



CHRISTIAN HOPE AND IIlSTORY 87 

(3) The Objective of Hope. 
Realizing that it is the personal life of the risen Lord by which 
history is kept going, and not an eschatological determinism, 
we must refrain from systematizing the apocalyptic passages 
of the New Testament, or from connecting them too directly 
with certain historical events. The symbolism of apocalyptic 
imagery in the Bible does not primarily refer to historical 
events, but rather to aspects of the personal work of the Lord, 
as can be seen particularly in the references to divinely sent 
messengers and events and to the " coming " of the Lord. 
Thus the fact that the future events are described symbolically 
-for even the prophetic prediction of historical events trans
forms the latter ones into symbols of the final event-serves 
as an appropriate means of giving expression to the freedom of 
the Lord Jesus Christ. Through the apocalyptic images we 
are reminded of the fact that the decisive events of the future 
are not the outcome of intramundane factors, but rather that 
in them a Divine Person is at work, and that He has an ultimate 
purpose. Thus while all the concrete details of the plan's 
execution remain hidden from us, we can be certain of the 
goal Christ has in mind as well as of the means He employs 
and the signs indicating the progress of the eschatological 
process. Yet it is obvious that all attempts exactly to foretell 
the future on the basis of the Biblical apocalyptic data 
must remain utterly futile. True Christian hope is not 
impaired by such limitation, however. For we are certain both 
of the Agent of the process, ancl of His ability to reach the goal. 
Thus over against a purely subjective view, in which hope is 
confined to the life beyond the grave, while life in this world 
is emptied of meaning, belief in the Lordship of Christ gives 
us a right to entertain hope for this life, too. The victories 
which Christ is to win will be accomplished by means of our 
life of faith. Hence the life of faith is one of utmost urgency 
and importance, because it is the means by which Christ over
comes the world. · 

A warning should be sounded here, however, over against 
an unduly simplified view of the Christian life. The power by 
which we fight and cortquer those forces of this world by whom 
Christ is opposed, is not to be identified with the natural strength 
of our body and mind, or the natural resources at our disposal. 
They are only the means which we employ; the real power is 
the life of Christ, that works upon our heart. Apart from it we 
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would not be capable of overcoming the forces of evil, no matter 
how much we accomplished in this world; in turn it is amazing 
what great things are brought about in the power of the Spirit 
by persons who lack earthly resources and influence, and who 
may be physically frail, or possess no higher education. Thus 
a person who believes in Jesus Christ ought never to give up 
hope though, humanly speaking, his life gives little prospect of 
accomplishment. One might rather say paradoxically that our 
chances are proportionate to the power of our hope. 

A second misunderstanding that should be dispelled is this. 
Outside of the life of faith, people measure the value of life by 
personal success. The value of their aspirations seems to be 
confirmed by the recognition which other people give to their 
activities and efforts. Conversely, poverty, lack of influence or 
power, and oppression, e.g., are considered as indicationS' that 
one's hope has failed him. The goal for which the Christian 
hope looks out, however, is not primarily the individual's 
success, but rather Christ's victory. Hence the meaning of our 
life does not depend on our personal recognition or our in
fluence in society, but rather on the assurance that we are used 
by Christ as His helpers to win His victories. Of course, what 
happened to the Master may also be the fate of His followers, 
viz., that advocating God's right and fighting for Christ's glory 
may lead to suffering, loss of earthly goods and even the death 
of a martyr. Keeping this fact in mind, the believer, while 
grateful if and when earthly success is granted to him, will not 
think that his hope has failed him merely because he has 
encountered adversities in life. 

Individual Christians and churches may at times have the 
satisfaction of seeing recognized the significance which their 
activity has for the progress of the cause of Christ. But in 
other instances an individual may die before anyone realizes 
what he has done for Christ, and it may even be that no one ever 
becomes aware of the labours of his faith. The advance of the 
cause of Christ is not brought about exclusively by the great 
saints and theologians and church leaders, but also by the 
millions of humble believers whose names God alone remembers. 
Similarly, it may be His response to the faithful work of a 
church that the envy or hatred of its opponents is kindled, and 
thus persecution seems to be the reward of what has been done 
for Christ. But in neither case was the Christian hope mistaken. 
The true reward of our life of hope and faith is the recognition 
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that we shall receive at the hands of God. As Paul reminds 
the Thessalonians: " What is our hope or joy or honorable 
crown before our Lord Jesus at his coming? Is it not you?" 
(1 Thess. ii. 19). The deepest hope of the believer is this-that 
the life which Christ has engendered in him, should bear fruit 
for the Saviour's sake, and thus that in the day of judgment 
the individual should be found a faithful steward of the talent 
entrusted to him. The Christian realizes that no matter what 
happens to him personally, his works of faith are grains of 
spiritual seed which will germinate. With such a hope he is 
capable of braving all the disasters and adversities of his life. 
For the same reason, Christians who entertain such a hope 
will not, in the first place, concentrate their energies on the 
gathering of earthly resources in order to be safe from their 
adversaries and to secure outward success. All those resources 
are valuable only as means to attain the spiritual end, and 
thus their absence is no obstacle to effective ecclesiastical 
activities. History has taught conclusively that it is not always 
the rich and influential churches by which Christ's cause is 
fostered, but in many instances the poor and despised sects. 

In conclusion we can say that Christianity has deepened the 
Biblical hope in two important respects. Firstly, through the 
Gospel hope has become a personal relationship of a reciprocal 
character. The individual realizes that he has a personal stake . 
in the things God is preparing. At the same time, the Gospel 
has eliminated the last vestiges of egotism from hope. The New 
Testament hope is not concerned with the attainment of goods 
which please us, but rather with the realization of values in 
which God is interested. 

(To be concluded) 

Princeton Theological Seminary. OTTO A. PIPER. 



THE CONCEPT OF EVOLUTIONARY PROGRESS 
IN SOCIAL PHILOSOPHY 

THE wisdom of social philosophy strives to comprehend the 
problems of human society, and in its systems of thought is the 
mentor of political science. It springs, like the interpretation 
of history, within the watershed of general philosophy and is 
inspired and informed by a common affinity with both. Evolu
tionary concepts entered social philosophy through the door 
that admitted them into general philosophy and history. Natural 
science was not the door. Emil Brunner in his Gifford Lectures 
exposes the origins of evolutionary theory: it was not Darwin 
and Laplace but Rousseau, Lessing, Herder and Hegel who 
were the fathers of the theory-the optimists of the Enlighten
ment. 

This is the key to the situation. The genius of the Enlighten
ment was undoubtedly the glorification of man and inspired 
Swinburne later to acclaim: " Glory to man in the highest, for 
man is the master of things." Human reason became the supreme 
source of wisdom and arbiter of truth. But many of the 
thought-forms of the Age of Faith were allowed by the rational
ists, unwittingly perhaps, to flow over into the Age of Reason 
and with them came the Christian view of a goal, a consumma
tion or the finale of history. This view of history, u~oored 
from Christian verities, became lodged in the coasts of man's 
new glory-land and vegetated there. The crop of new philo
sophies had the congruity of a genus and in one form or another 
man was caught up in a caravan of time, ever moving onwards, 
progressing, evolving; either he was captain of the caravan, 
or the involuntary victim of an impersonal evolutionary urge 
forward. From these sources the idea of evolution entered 
and developed in social philosophy. 

The difference between evolving and developing is funda
mental. Evolution, in scientific and philosophical parlance, is 
used in the sense of a self-contained, self-explanatory process, 
while development is dependent and derivative-admittedly it 
may be conceived as dependent upon, and the expression of, 
an evolutionary movement, but with equal validity develop
ments may be the outworking of a personal creative will, human 
or divine. 

The evolutionary hypothesis in social philosophy is a symptom 
of man's universal and timeless lust to be master of heaven and 
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earth, to be undisputed lord of the garden in which God has 
set him-it is, in short, the outworking of sin. The evolu
tionary hypothesis enters into every major social doctrine known 
and practised by civilized man in this generation, with the excep
tion of the Catholic. In greater or lesser degree it is the under
current of Liberal Democracy, Socialism, Communism, Fascism 
and National Socialism, and has largely ousted Christian thought 
and ethics from human affairs. Justice cannot be done to this 
general statement in a few words but it is possible to give an 
outline sufficiently substantial to support it. 

Liberalism or representative democracy knows many forms 
and presentations, but its essential and unifying genius is the 
championing of the individual against monarchial authority and 
the vesting of sovereignty in the governed, the people of the 
state. J. Stuart Mill and other exponents of liberal doctrine 
conceived a goal to which emancipated man, democratic man, 
was to advance, a goal which for Mill was universal happiness, 
for others social freedom, but essentially it was the conception 
of progress that impelled and drove-human society continu
ously moving towards perfection. Mill, in his essay on Liberty, 
gave expression to the idea in the following words:-

The existing generation is master both of the training and the entire 
circumstances of the generation to come; it cannot indeed make them 
perfectly wise and good, because it is itself so lamentably deficient in 
goodness and wisdom; and its best efforts are not always, in individual 
cases, its most successful ones; but it is perfectly well able to make the 
rising generation, as a whole, as good as, and a little better than, 
itself. 

And T. H. Green, who saw the goal of human progress as 
freedom, echoed Mill: 

When we measure the progress of a society by its growth in freedom, 
we measure it by the increasing development and exercise on the whole 
of those powers of contributing to social good with which we believe 
the members of the society to be endowed. 

But among the votaries of liberalism it was Herbert Spencer 
who argued for the freedom of the individual on the ground 
that the touch of governmental authority must be slight so as 
to allow healthy competition between men and social groups to 
flourish and human society to progress towards a more bene
ficent way of life by natural selection. 
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The well-being of existing humanity [he wrote] and the unfolding of 
it into ... ultimate perfection, are both served by that same beneficent, 
though severe discipline, to which the animate creation at large is 
subject: a discipline which is pitiless in the working out of good: a 
felicity-pursuing law which never swerves for the avoidance of partial 
and temporary suffering. The poverty of the incapable, the distresses 
that come upon the imprudent, the starvation of the idle, and those 
shoulderings aside of the weak by the strong, which leave so many 
" in shallows and in miseries " are the devices of a large, far-seeing 
benevolence. 

Socialism, in its manifold fashions, came to oppose the 
liberalism of the nineteenth century, but it took over from the 
liberal philosophers the optimistic ideas of man and social pro
gress, or evolution. Liberalism had allowed vast wealth to 
accumulate in the private hands of the few and relegated the 
majority to various stages of poverty. Socialists preached 
social progress as the outcome of switching economic power, 
in the form of the agents of production, from private hands to 
the neutral, rationalistic, omnipotent heads and hands of govern
ment. Although the economic structure of society is radically 
different, the basic concept of their social philosophy is the same. 
The socialist movements are all " progressive " movements, for 
man progresses towards freedom just so far as his economic 
processes become rationalized. 

The extreme of socialism is communism, and to the com
munistic philosophy of Marx, Engels and Lenin and the multi
tude of their disciples, the influence of evolutionary theory is 
paramount. Marx, informed by the hypothesis of evolution in 
natural science, conceived an evolutionary process in all material 
phenomena and appropriated the dialectical growth of the 
" Idea ", as Hegel expressed it, to explain the meaning of 
history in terms of an absolute materialism. For the Marxist 
history, and above all the growth of human society, is the 
working out of the dialectical principle in the material order
a dialectical materialism. Society will move forward by the 
motive power of antagonistic forces opposing and annihilating 
one another and from the encounter of thesis and antithesis a 
new synthesis will evolve. Only by working themselves out in 
the evolutionary process will antagonisms be eradicated from 
the social order and a harmonious, happy and class-free society 
come into being. The process is inevitable and so capitalist 
must oppose proletarian and vice versa until a new humanity 
buds and blossoms from the blood-soaked ground. 
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Commenting on the Communist Manifesto, Engels wrote: 
Ever since the dissolution of the primeval communal ownership pf 
land, all history has been a history of class struggles, of struggles 
between exploited and exploiting, between dominated and dominating 
classes at various stages of social evolution ... this struggle, however, 
has now reached a stage where the exploited and oppressed class 
(the proletariat) can no longer emancipate itself from the class which 
exploits and oppresses it (the bourgeoisie) without at the same time 
forever freeing the whole of society from exploitation, oppression and 
class struggles. 

The ideal of communism is not the totalitarian state but rather 
a stateless society where each individual member is so in 
harmony with his neighbour and society at large that no 
sovereign State power is necessary-the totalitarian dictator
state is but a phase through which society must pass to the 
classless and state-less order. Over against this conception 
stands Fascism: Fascism has no corpus of philosophy, but 
above a conglomeration of social and political ideas the State 
towers as a phoenix. Within its view human history has 
reached the point where the only social institution which is 
still evolving and growing is the State and the only progressive 
nation and society is, therefore, one which accepts the State 
as the absolute conditioner, educationalist and life-giver of its 
subject people. As a person submits his will to the supremacy 
of the State, so he fulfils his destiny and enters into harmony 
with the essential social environment. It is the State that is 
evolving and carrying humanity forward in the process. So 
wrote Mussolini in La Dottrina de/ Fascismo: 

' 
It is the State which carries men from the elementary life of the tribe 
to the highest human expression of power which is Empire .... From 
1929 up to the present day these doctrinal positions have been 
strengthened by the whole economico-political evolution of the world. 
It is the State alone that grows in size and power .... The nation as 
the State is an ethical reality which exists and lives, in so far as it 
develops. To arrest its development is to kill it. 

And again, in the Preamble to the Statuto of 20 December, 
1929: 

Fascism lives to-day in terms of the future, and regards the new 
generation as forces destined to achieve the ends appointed by our 
will. 

Basically, therefore, Fascism stands upon a conception of 
evolution, the evolution of the modern State transporting 
humanity to ever higher stages of integrated and disciplined life. 



94 THE EVANGELICAL QUARTERLY 

What the State is to Fascism, the race, and above all the 
Aryan race, is to National Socialism. Mr. Oakeshott,1 inter
preting the doctrines of Mein Kampf, writes: 

Since the social existence of man is the only end valuable for its own 
sake, it follows that the social and political organization of a com
munity is a means to this end and not something of intrinsic worth .. 
It is impossible to enjoy the highest life without such social and 
political organization, without the State. 

The dominance of the race pattern as the talisman of contented, 
human society derives from the evolutionary view of nature. 
Following Oakeshott again in interpreting Hitler, this prin
ciple is made abundantly plain: 

Nature's will is the continuous improvement of all life, and conse
quently her law is the continuous victory of the stronger species over 
the weaker species, the stronger elements of a stock over the weaker, 
the stronger race over the weaker race .... Consequently, a human 
society must be considered well organized only in so far as it is, in 
this matter, on the side of Nature, only in so far as it gives to the 
creative, inventive individual the scope that he needs, only in so far 
as it assists the emergence of creative individuals from the mass of 
men. Indeed, society is in its essence the incorporation of the 
endeavour to set the individual above the mass and to organize the 
mass in subordination to the individual. ... The relentless struggle 
for life itself is the principal agent for the selection of individuals who 
are specially valuable. 

Social systems deduced from an evolutionary a priori lead to 
a relative " horizontal " ethic. The good becomes that which 
accords with the purpose and pursuit of the evolutionary move
ment and the cup of woe and horror held now to the lips of 
twentieth-century society in the name of human progress is the 
inescapable consequence of this debased morality. All the 
atrocities of the Nazi concentration camps are good and 
righteous if the evolutionary race theory of National Socialism 
is valid and true, and so it is with other social concepts closely 
approximating to an evolutionary view of man and history. 
The moral landslides of our day in domestic and international 
conditions are to be expected. Men have created theories of 
human progress which enable them either to imagine they handle 
the reins of history or to feel a completeness and independence 
untroubled by thoughts of a transcendent ethic and living God. 
But this is nothing new; it is no more than what has always 
been done ever since man created idols to worship-evolutionary 

1 M. Oakeshott, Social and Political Doctrines of Contemporary Europe. 
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concepts of man in society are idolatries written large in modern 
type. It is written of the men of old who did such things and 
who " did not like to retain God in their knowledge " that He 
" gave them over to a reprobate mind, to do those things which 
are not convenient: being filled with all unrighteousness, 
fornication, wickedness, covetousness, maliciousness ; full of 
envy, murder, debate, deceit, malignity; whisperers, backbiters, 
haters of God, despiteful, proud, boasters, inventors of evil 
things, disobedient to parents, without understanding, covenant
breakers, unsociable, implacable, unmerciful" (Rom. i. 28-31). 
And what God did of old He does to-day. The evils of modern 
society are the symptoms of social orders under judgment. God 
may be replaced in the thought of men by an evolutionary con
cept but He cannot be mocked. 

Tragedy develops when Christians, through ignorance, ally 
themselves to one or another of the materialistic or pantheistic 
conceptions of society and do not concern themselves to dis
cover the Biblical view of man in society. The need is urgent 
for Christian sociologists to rediscover the great Biblical prin
ciples of social conduct and to teach and preach them-if the 
world will not heed, the failure lies then with the world. 

The Scriptures are not a text-book setting out in neat, precise 
paragraphs the social principles of the true life; they have to 
be elucidated by patient study, but of prime and monumental 
significance is the fact of a transcendent, "vertical," absolute 
ethic-God's revealed law. The law addresses society either 
as a divine code expressly and explicitly given in written revela
tion or as a common fundamental ethic made known to the 
Gentile heart and conscience (cf. Rom. ii. 14). When the pro
phet of old cried: "He hath shewed thee, 0 man, what is good; 
and what doth the Lord require of thee, but to do justly, and 
to love mercy, and to walk humbly with thy God?" (Micah 
vi. 8), he was appealing to a common cognition of eternal, 
moral imperatives. Justice is not a relative thing, It shines, 
like mercy, like godliness, in its own light. It belongs to the 
given-ness of things. One of the ghastly experiences of men 
under regimes enforcing an extreme evolutionary social order 
(such as communism) is the process of " conditioning " the 
minds of men, of warping and twisting the faculties so that the 
innate sense of a transcendent justice is effaced and eradicated. 

The Christian view of society divides about the church and 
the world. The church, in Christ, is the light of the world and 
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must in the power of the Holy Spirit reprove the world of sin, of 
righteousness and of judgment. There is no promise of the 
world heeding universally, no promise of a world-wide repen
tance towards God and faith in Jesus Christ, but there is a 
promise, to be fulfilled when the Gospel of Christ's love and 
redemption has been proclaimed among all nations, of a coming 
in power of the God-Man to judge and rule the nations of the 
world, and history moves to that consummation. But the hand 
of God the Creator and Redeemer of men controls the move
ment and determines the end-it is not a blind evolutionary 
process. 
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