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Lecture I

THE MEANING OF ETHOS

Introduction

The Board of Trustees of the Association for the Advancement of Christian
Scholarship has invited me to deliver a series of lectures in the field of
ethics at your annual study conference. With pleasure I accepted this in-
vitation because I considered it a great honour to be invited from across
the ocean to speak to your conference But at the same time I was a little
scared. For who am I that I should cross the Atlantic to teach you ethics?
The more so because I do not believe in any European superiority, and cer-
tainly not in any ethical superiority.

On second thought, however, I understood that I had put things in the wrong
way. For I was not invited as an Luropean to come to you Americans. But
we are expected to meet one another as Christians whose commonwealth is

in heaven. (Phil. 3:20)

Therefore the attitude in which we have to meet one another should be that
of the Apostle Paul (Rom. 1:11,12), who said: "I long to see you, that I
may impart to you some spiritual gift to strengthen you, that is, that we
may be mutually encouraged by each other's faith, both yours and mine".
and I must say that I expect much encouragement from your faith!

Concerning our first topic: "the meaning of ethos”, it goes without saying
that ethos has to do with our behaviour in the world, with our style of
living on earth.

Therefore the first guestion is: what about the world in which we live?

The Standardizing Process

In answer to this question, I shall first refer to the general levelling
process which is coming about in this age. An often mentioned symptom of
this process is the disappearance of the distinction between ranks and
stations. Nor may we under-estimate the fading away of the boundaries be-
tween the nations. Considered from the political standpoint, this phenomenon
is already most important. I only remind you of the signification of the
United States, the Atlantic Charter, and the unifying movements in Europe
among which the Benelux and the Coal and Steel Community stand out. I know
that these all have a political character. But I am sure you will agree
that political organizations usually exert great influence upon the whole
framework of human life. We have only to look at the glorious history of
America to prove it. The more so since it concerns political unifying move-
ments, which promote to a large degree the exchange of thoughts and customs.

As a matter of fact, the expansion of the possibilities of communication
between people from the most remote parts of the world has done much to unify
mankind. Who does not think in this context of the enormous increase of
traffic? And let us not forget the amazing increase of human knowledge and
its communication. The press, the wireless and the television, etc., have
made it possible for everyone to get the knowledge he wants about everything
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that is worth knowing. Formerly it was the privilege of a select group of
people to' énjoy works of art on a large scale. Attending secondary schools
and unlver51t1es was also a prerogatlve of a happy few.

The difference today is quite obvious. Everybody is able to get as much
knowledge as he wishes, at least in the civilized areas of our world.

In this: way < to say no more about it - an impressive prpcess of levelling
or stanéardlzlng is put into action, a process to smooth out all special
featurés: ‘‘We are on our way towards the smoothly polished man. This means,
especially ‘in ethics, a far-reaching change. The characteristic attitude
should be replaced by a standardized one, and in so doing one cannot take
into account any special scruples: the pleasure of the majority must serve
as the gold standard in the ethical monetary system. But when ethos is
regarded only as standardized custom, it is hollowed out. Where then re-
mains man's responsibility and love? You cannot call the goose-step of Hit-
ler's soldiers an ethos can you? It is important to point this out, for
when society comes under the management of the jack-screws of apparatus
statistics and totalitarian government, will there then be room any longer
for the common man with his individual character?

In close connection with the described goose-step-ethos I would like to

quote the words of Emil Bruaner at the assembly of the World Council of
Churches in Amsterdam 1948:

"The problem by which our age is dominated is the emerging of
the totalitarian state - the new Leviathan begotten by economic

" 'materialism and by the deliberate negation of personal freedom
and responsibility. The danger of totalitarianism would not be
so overwhelming if it were merely a matter of political dictatorship
as opposed to democrate forms of government. Totalitarianism is
something more pernicious than dictatorship. It is the attempt to
direct and mould the entire life of the comrmunity and of its individual
members in accordance with the dictate of an omnipotent state, using for
this purpose all the powerful methods of mass-suggestion and police-~
control provided by modern technics.

"The disquieting feature of our situation is that totalitarianism -

in the sense indicated - is in ascendency everywhere, even in those
countries which are regarded as traditionally democratic".

In my own opinion Brunner here points to a situation which is still charac~
teristic of life today. We only remind you ¢~ the many articles, lectures
and books about the depersonalization of human life; the dissolution of
natural communities such as family and neighbourhood by the impact of
modern technics and its creation of mass-man; the predominance of material
economic factors and the neglect of spiritual realities; the standardizing
influence of modern methods of mass-psychology and mass-propaganda resul-
ting in the destruction of the Sense of personal rerponsibility and of ori-
glnalxty ‘'of expression. ‘



Modern Uncertainty

In the third place I would refer to a modern way of thinking. The twentieth
century has broken deliberately with the rationalistic attitude towards
reality. And this new attitude expresses itself most clearly in the post-
war triumph of existentialism on several fronts. The main feature of the
previous period of thinking was a more or less conscious form of self-con-
fidente. It was seen as if the enormous progress which mankind had achiéved
in the sphere of science and technology went to its head. In philosophy
too, men were much impressed by the unlimited possibilities of human mind.
Reason, ratio, was regarded as the most essential and godly feature of man.
And reallty with all its problems was reduced largely to the creative power
of the human ego.

In clese connection with this, science itself took lofty flight. It seems
to me carrying coals to Newcastle to waste words on the subject of the enor-
mous development of science. BAmerica is the most illustrious specimen of
this scientific progress.

This attitude of self~-confidence of the Western world was vigorously dis-
turbed by the tecrrible disasters of the twentieth century. 1914 was in
this respect the turning point. The two world wars and the genocide of
6,000,000 Jews in the lethal chzmbers of the German National Socialists blew
out all the expectations about the moral standards of mankind.

Moreover, there were also signs of wzakening of the human self-confidence
in the realm of mathematics and physics. The accepted fundamentals of
science proved to be open to dispute. 1Also in the sphere of psychology
new ways were taken, ways which were not suited to set our minds at rest.
I only remind you <f the results of modern depth psychology.

But what is more: man found himself for the first time homeless. Science
stripped nature of its human forms and precented man with a universe that
was neutral, or cven zlien in its vastness and force to his human purposes.

’ Formerly religion h»" been a structure that encompassed man's life, providing
him with a system of images and syxbols by which he could express ‘his own
aspirations towards psychic wholeness. In other words, modern man is con-
fronted with the progressive secularization of life. The mass-atheism of
today, the disregard of absolute standards of right and wrong, the complete
"this-worldliness" of men's outlook are entirely new phenomena. "These
things have never existed befcre either in antiquity or in the so-called
Christian era of the West. The modern world has lost the horizon of tran-
scendence. This is the basic fact of the social disorder. If man does

not believe in any superhuman moral authority, if he does not believe in
the eternal destiny of man, ... how can we a2xpect anything but social chaos
or its alternative, tyranny?: (Emil Brunner).

So we may say that our society as a whole has changed the direction of

the attention of mankind, no morz towards the background, but towards the
foreground, not towards transcendence but towards immanence, not toward in-
side, but outside. The whole mind is monopolized by the craving for a purely
man-made world.



Close-EgyLife—ness

In close connection with this stands a phenomenon in the philosophy of to-
day. "Modern man seeks in his philosophy a conception which stands close
to iife. Therefore philosophy had to cross the frontier from the academy
into the world at large. And so the themes of philcsophy have become very
concrete and have close connection with the themes of life. People do die,
people do struggle all their lives between the demands oI "of real and counter-
feit selves, we do live in an age in which neurotic anxiety has mounted
out of all proportion. "...Such matters as anxiety, death, the conflict
between the bogus and the genuine self, the faceless man of the masses,

the experience of the death of God are scarcely the themes of analytic philo-
sophy" (W. Barrett, Irrational Man, p. 9).

We cen summarize and say the divorce of mind from life which was characteristic
of tre rationalistic age was replaced by the closest connection between
mind and life.

Incidentally, I should like to remark that this method of emphasizing the
close connection between mind and life, or mind and body, appears to have

many points of contact with the Biblical view of man, and the relation be-
tween body and soul. But this will be considered in my third lecture.

In consequence of this close-to-life-ness of the modcrn attitude, several
ethical subjects stand in the focus of universal attention today, for ethics
dominate practical life. Think of such topics as: overpopulation, technics
and mar., massman, drecad, care, birth-control, sex problems, the ethical as-
pect of such political subjects as atcmic weapons.

Dialggue

In close connection with €hig &io%e:+c-1ifu-+.56 Of philosophy stands a
remarkable change in the method of thinking and reasoning. To describe it
in one word, yon shculd usz the word: 'dialogue'. I may remind you that
dialogue is possible only in the I-Thou encounter of two persons. And this
sphere of a real meeting betwzen the I and the Thou does not allow for general
rules and laws. All the fixed certitudes, truths, data and principles by
which one tries to withdraw from the risk of existing are no absolute values
applicable to all circumstances. Whether or not an idea is valuable depends
on the situation to which it must be applied. Hence the general resistance
to the system as such. Kierkegaard called the system an omnibus, and he
hated omnibuses. A man who lives according to a system of values or a
system of moral principles doesn't live authentically, that is, genuinely.
He sacrifices personal veracity to impersonal truth.

Therefore modern ethics favours the attitude of the adventurer who acts
spontaneously and impulsively according to the demands of the moment. He
doesn't ask for objective ncrms to direct his actions towards a fixed purpose,
but he acts for the sake of acting. The detached morality of the abstract
moralist has changed into the behaviour of the adventurer, into the con~-
crete morality of actuality with all its surprising possibilities.
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It doesn't mattor at all to this man if he fails or succeeds, for every now
and again he rushes into a new adventure with the same enthusiasm as the
one before. He lives riskily, and accordingly a significant symbol for
this attitude is the balance. May I remind you here of your saying: to
throw one's life into the balance.

In this context it is interesting to refer to the ethics of dialectical theo-
logy with its Gebot der Stunde (the command of the moment). In the Nether-
lands a wellknown paper of thic *heolegv ie ralled In de Waagschaal which
means literally: In the Balance. -

So then truth is on the move, that is to say, it changes according to the
situation. Conseguently, morality is an event; it means entering into
communication with cne's fellowmen. Truth arises out of social intercourse
and discussion and therefore truth is relative. One cannot speak any longer
of absolute truth. Reasoning according to a straight line of thought can

be useful in certain fields of science, but it is utterly useless in matters
of truth and religion. For such reasoning sticks to the surface of our
life, and it does not reach the depths of our souls. Such a straight-lined-
ness would be an unauthentic aititude, a make-believe, not a genuine ex-
pression of the person hirmself,

The Four’h Mon

All the described features o7 thce prasent world-sitmation can be summarized
in an intercsting idea of the post-war period about the 'fourth man'. This
idea was suggested in Germany by Alfred Weber: Kulturgeschichte als Kulturs-
oziologie, 1950 and in the Netherlands by Prof. Dr. J. C. Hoekendijk. What
is meantc with thig 'fourth man'?

To understand *hig guestion. we should first answer the question: what is
meant by the ifirnst, the seccnd and the third man?

The first man is ihe ancient one who first came into touch with the Gospel.‘
The second man is - the Christian.

The third man is he who came into contact with the Europeanlsgirit, whiéh en-
riched his Christian inventory with a culture of personality, that made him
as Christian anything but acceptable before the kar of the doctrine of
Christ.

Among thesz three types of men there was up to now a relatively busy inter-
action. The ancient man interfered with the Christian and the Christian with
the Europeanized man; also, the other way round.

The fourth man however is absolutely unaporoachable for all campaigns of
evangelization. He holds no view of his cwn. He is not revolutionary in

the sense that he fights for an idenlogy, a doctrine with a cartain program.
He does not kncw what is. Finally he does not care for zll that. He listens
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to all kinds of standpoints with more or less bored interest, but he iden-
tifies himself with none of them. Hoekendijk mentions four main features
i-f this fourth man:

1) He is a post-Christian. 2) He is post-ecclesiastical. 3) He is post-
bourgeois. 4) He is post-personal. And perhaps - but this is not
certain - he is post-religious. ST

Post-Christian means that the fourth man is by no means attracted by Ch;is-
tendom. He is totally estranged from it.

For the fourth man the church has passed away. It is a thing of the past,
And the churches that still exist in our society are in his opinion museum
pieces.

He is post-bourgeois, for the bourgeois society has no significance for
him. The preaching of the Gospel has larjely assumed the form of bourgeois
propaganda. Hence its appeal to decency and to man's ratio, for moralism
and rationalism were the two necessities of life for the bourgeois.

Post-personal means that the fourth man is not able to make up his mind or
to take a decision. He is a product of collectivization. Therefore we have
to approach him via the shaping of small groups.

So far the idea of the fourth man.

It is possible that the authors of this phenomenon exaggerate somewhat.
But still we should acknowledge that their description of the fourth man
lays bare some very important symptoms of the European religious situation.

This modern man does not know any longer what he ought and what he ought not
to do. He only knows how to have a good time. Ard one thing only is abomi-
nable in his thought: to have bad luck or to be short of money. He has
neither ideals nor interests. His way of life is boredom. And so he is an
easy victim to the so-called ‘hidden persuaders'. Who does not think here
of the 'motivational research' of modern advertising? Here they take ad-
van*age of the moral weaknesses cof ordinary man in order to create in him
new needs. Vance Packard quotes Dr. Dichter as saying: "We now are con-
fronted with the problem of permitting the average American to feel moral
even when he is flirting, even when he is spending, even when he is not
saving, even when he is taking two vacations a year and buying a second or
third car. One of the basic problems of this prosperity is to give people
the :sanction and dustification to enjoy it and to demonstrate the hedonistic
approach to his life is a moral, not an immoral, one."

What this means in practice can be made clear by referring to a phenomenon
which is -to be noticed especially in the Netherlands. I mean the decline
in church memberships in the past decades. In this context I should like
to mention a few results of three censuses in the Netherlands, namely, 1930,
1947,  and 1960. The whole body of Protestant communions and religious com-
munities in the Netherlands gave the following percentages of the total
population: :



1930 .......... 49.2

1947 ® & a8 080 00 44.5
1960 .......... 41.2

On the other hand, it is significant that the total number of people who did
not belong to any church or religious community in 1899 amounted to 2.3%,
whereas their number in 1960 amounted to more than 18%.

It cannot be shown more clearly the extent of the decline of Protestantism

in the Netherlands. Needless to say, this signifies the decline of Chris-
tendom! '

Departmentalized Retreat

I would now ask: what is the reaction of Christianity to this remarkable
situation of our society? Of course this reaction is rather complicated,
and it is not possible to descrlbe in few words. I therefore confine my-
self to three phenomena.

Firstly, there are Christians whom I venture to call mass-Christians. They
cut their life into two parts: the smaller realm of their belief and wor-
ship and the much larger realm of their every day life, labour and leisure.
Generally speaking, these Christians take things easy. They do not trouble
themselves about dogmas, confessions or ethics. So far as they are con-
cerned, Christendom can best confine itself to 'the Gospel printed upon a
penny', to us a typical Dutch saying.

Consequently they do not interest themselves in the problems of the world _
situation. They want to be left alone in their money making and their
having a good time, for faith is faith and business is business. The Gospel
is one thing, but trade is another. They think that communion with God and
neutrallty in human soc1ety can go hand in hand.

In this line of thought - in so far as one can speak here of thought - it

may be asked: when Jesus said, "all authority in heaven and on earth has
been given me” (Matt. 28:18), must we not take this with a grain of salt?

Ecumenical Zest ’ ' ‘ L “ ‘ .

As a second kind of reaction of Chrlstlanlty to the world 51tuatlon desc:ibed
above we note the impressive rise of the ecumenlcal movement and the estab-
lishment of the World Council of Churches in 1948 in Amsterdam. e

With great pleasure large groups of Christians give themselves for the work
for this fascinating movement. They revard it as an approprlate answer to .
the challenge of our exciting time. Of course this movement in some respects
has fostered the general levelling which is comlng about in this century.

And we have many objections in this respect. But we should not ignore. the
work of the Holy Spirit in this fascinating phenomenon. The more so, since
the intensifying of the exchange of thoughts and traditions is about to remove
many ethical barriers and to change the whole way of living of Christians all
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over the world to make it possible to speak of the coming ecumenical ethos.
This implies a common attitude towards several main problems of Christian
ethics such as: human rights, responsible society, war and peace, freedom
of religion, technics and civilization, and birth-control.

Dialectical Theology

There is, thirdly, the appearance of dialectical theology. It tries to go into
the problems of the modern world situation by freely taking adyantage of modern
philosophical ideas, especially those of irrationalism. You will recall that
Kierkegaard is called the father of dialectical theology and of modern existen-
tialism. This great Danish philosopher introduced the idea of God as the
'wholly other' who standchigh above all human institutions and styles of
living. Accordingly, His commandments cannot be condensed into human regu-
lations. For then they would be a given something that man can handle, and that
would be blasphemous because man would be able to manipulate God and God

would be the subordinate of man! Consequently the Bible, says Kierkegaard,
does not afford us general principles for our own way of life, but we can

hear only in Scripture momentary commands in view of the constantly modifying
situation. Every moment and situation has its own command.

It is clear that all these ideas accord with modern irrationalistic objectidns
against fixed principles and regulations. For the momentary situation is the
gold standard of modern ethics.

But we are not yet finished with this dialectical way of thinking merely by
noticing this connection with irrationalism. For we have to acknowledge that
these scholars point up certain weak spots in the traditional Christian ethics:
the rigidity and immobility of our ethical rules. B2And chiefly the idolatrous
worship many Christians pay to group prejujices and clan-rules. They can
seriously remind us of article VII of the Belgic Confession of Faith: e

ought not to "consider custom, or the great multitude, or antiquity, or
succession of times, etc. of equal value with the truth of God, since truth

is abcve all.”

There remains however something unsatisfying in the dialectical rejection of
general rules and requlations. Later I hope to show that this is due to a
failure to distinguish between religion and ethos.

An interesting consequence of the ecumenical and the dialectical reaction to

the modern world situation is the general zest for dialogue and talking toget-
her. This zest rins the danger that all things are doubted and that the :
growing discussion-mindedness weakens the capacity of man to make up his mind
and take a decision. But it has advantages too; among others, the readiness

to listen to one another and a certain flexibility brought about by the willing-
ness to judge oneself critically and to correct his own convictions according
to well-founded criticism.



The Reformed Answer

So far we have heard various major questions which the situation of modern
society puts to us. We also have noticed some reactions of Christianity to
this situation. And now we have to give the answer of the Reformed Christians
to these questions. We shall confine ourselves to the principle character-
istics of the Calvinistic attitude in the world.

Firstly, Calvinism is dead set against dualism and claims the whole of life
"~ for the service of Jesus Christ. From that conviction was born the struggle

of Dr. A. Kuyper for Christian politics, Christian university, Christian
~chool, etc. All life is religious, that is to say: there is not portion

that is excluded from the religious relationship between God and man. Nowhere
does man stand outside the covenant of the Lord. You cannot keep God out of
your life and go unpunished. The whole misery of our society is that man
forsook God. I remind you of the fourteenth Psalm: “"The fool says in his heart
'there is no God'. They are corrupt, they do abominable deeds, there is none
that does good." v I

Ponder these words well. For instance, when a business man says: business

is business, he likely means that business has nothing to do with God. There
is no God. Psalm l: describes this attitude as leading to abominable deeds;
" "they eat up my people as they eat bread" (vs.4). In this way Kuyper and his
followers offered stout resistance against all Methodist and Mennonite dual-
ism. For in this dualism faith covers only a part of life, only our inner
room and not any form of public life. Dualists are not interested in the
Christianizing of society. For society is for them the domain of the evil
one. They preach that the true Christian has to withdraw from the world.

And so they display a kind of other-worldliness, which has no other Gospel
for everyday life than to dic to the world, because the kingdom of the Lord
is not ‘of this world. "I.2yond this vale of tears there is a life above.”

This attitude of forsaking this life to seek another life above has caused
many misunderstandings about the real message of the Bible. I remind you of
Nietzsche who said: "Brothers, remain true to the earth." This call of
Nietzsche iwas inter-led to criticize the other-worldliness of Christendom.

In his opinion this att ‘tude rendored Christendom useless for the development
of a good society. Peonle like Calvin and Kuyper proved that Nietzsche
miscon. trued the essence of Christendom. But we have to acknowledge, that

‘he was deceived unconsciously by duulistic Christendom. And therefore it is

of great importance to make Christendom stick to the earth by calling the‘Whole
of life to universal obedience to the Lord. o o

But this call to the universal service of the Lord was not the only merit of
Kuyper. He saw clearly that religion is the absolutely central core of human
existence. Here man directs himself towards the true or towards a pretended
absolute Origin. But when ve do not also indicate the ways in which our
religion unfolds itself in temporal reality, then our religion hovers in the
air, and will produce no effect. That means a new dualism between a universal
religious call and a universal non-religious practice.
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Therefore Kuyper distinguished between the central area of religion and the
different circles of human existence. He held that in each of these circles
religion has its own expression, or expresses itself in a special way. This
he meant when at the inauguration of the Free University at Amsterdam in
1880 he spoke the winged word: "Sovereignty in its proper sphere".

Consequently Kuyper set himself to find our special appointed task in each
area of human existence. It appcared however very difficult to gain the
desired results and to define what is the particular Christian task in science,
politics and society. The multiplicity of discussions about all kinds of
subjects is sufficient evidence to this difFiculty. This difficulty however
does not remove the importance of this Calvinistic endeavour to subject the
whole of temporal life to Jesus Christ. We must maintain such a this-world-
liness of Christendom since the whole world belongs to the Kingdom of the lLord.
Therefore our most important task in this world is to investigate what our
charge is in a particular situation of life. There is one thiné however that
must be emphasized: in finding out what the special meaning of each circle

of human existence is, and in seeking the solution of its special problems,
we should seriously take into account the inadequacy and the insufficiency

of human endeavour.

This is still another important aspect to our search for the 'special meaning
of ethos. I again refer to our Confession of Faith: "we may not consider any
writings of men...of equal value with those divine Scriptures...". This we
have to reckon with when we teach ethics and outline principles and rules of
behaviour. Being prone to error, we ought to foster a sharp sense for the
provisionality of all our principles and regulations. This would provide

us with sufficient flexibility to cope with the ever changing‘ situation of
this world. This would also remove any unnegcessary barrier to finding the
appropriate answer to any ethical challenge of our dynamic time. It would
finally enable us to enter into conversation with the ethicists of today,
without forsaking our religious starting-point.

Sanctification and Morality

We should distinguish clearly between sanctification and Christian morality
or Christian ethos. It is my firm conviction that lack of a clear distinction
here has caused many unnecessary troubles among Christians. The indentifica-~
tion of a Christian ethical style of living with sanctification gives far too
much honour to human ethics. In a somewhat peculiar sense I could say: such
an identification makes a mountain out of a molehill. This is a very pregnant
saying in this context in view of the many quarrels about ethics. We all are
obviously prone to semi-pelagianism in this respect.

What now is sanctification? I cannot express it better than by citing the
Heidelberg Catechism in its teaching about Gratitude (Lord's Day XXXII):
"...Christ, having redeemed us by His blood, also renews us by His Holy Spirit
after His Own image...." According to our Catechism, sanctification is a work
cf Tesus Christ alone by His Holy Spirit, without any merit of ours. Therefore
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the transition from the teaching of Deliverance to that of Gratitude does not
mean the transition from a work of God to a work of man. On the contrary,
both deliverance and gratitude are works of our triune God. Otherwise we
would be Pelagians. The deliverance would then not be camplete, for we would
have to add our good works to God's.

Our first conclusion is: sanctification is a work of God and ethos or morality
has to do with acts of man. Closely connected herewith stand another.differ-
ence. Sanctification concerns man as a whole, whereas ethos or morality has
a limited sense. Sanctification expresses itself in all our doings, be it
political acting or economic trading or creating works of art. Our whole
life in all its aspects should glorify the merciful name of God. Of course
it expresses itself also in the ethical style of our life. But that is only
one'sphere of our existence. And this sphere too must not dominate all the
others. Such a domination would be a dangerous legalism. By this I mean an
attitude in which man absolutizes human customs and regulations and raises
them tg the level of divine revelation. We have already seen that this
attitudé:is-very.dangerous‘for the development and growth of Christiantiy.

It creates many sinful strains on the family bonds. St. Paul struggled with
this legalistic attitude and warned against it in these words: "take heed
that you are not consumed by one another" (Gal. 5:15). We understand the
sharpness of his remarks when we see the idolatry involved in this attitule.
This made it not only dangerous for the society of Christians, but it caused
many ttopbles within the souls of the children of the Lord, over burdening
them with.precepts that are not commandments of the Lord at all. :

Furthermore, a clear distinction between sanctification and morality may

give a good answer to dialectical theology. Dialectical theology, especially

in its first period, saw sanctification as solely a work of God. It warned :
against any confusion of divine and human activity but did not see that sanc=!
tification has to express itself in the ethical circle of life, albeit pro-- -
visionally. All the doings of man, including his ethical activity, are imperfect
and provisional.

So far we have only tried to describe what ethos is not. We first had to clear

away the smudges in order to distinquish better the original pattern. "This I
hope to describe in the following lectures.

T




Lecture Il

ETHOS AND THE LAW OF THE ILORD

Some time ago I talked with a number of Roman Catholic Priests about ethics
and technics at a meeting called by the large Dutch company of Philips. There
is an important branch of this company in Hilversum, my home town. The manag-
ing board of the company established a committee selected from the board of
managers, the local Roman Catholic Priests and Protestant ministers. The
purpose of this committee is to discuss human relations and good social rela-
tionships among labourers and between labourers and management. The subject
which we discussed one evening was the well known topic of leisure-time. In
order to introduce the subject, a Roman Catholic economist was invited to
lecture. One of his starting-points was that the Dutch have much trouble

with this subject of leisure-time because of the Calvinistic labour-ethos.

Of course he quoted the well-known, though somewhat outdated, German thinkers,
Weber and Troeltsch, to confirm this thought, and consequently associated
Calvinism and capitalism.

I thought at the time that the cat had been put among the Protestant pigeons.
But to my amazement all the Protestants present swallowed these enormities
as easily as sweet cake (a literal translation of a typical Dutch saying).

At that moment the priests accosted me, seeing my amazement, and contended
that they always thought that Calvinistic Protestants believe in activity.
Do you not strive for the assurance of your faith by doing good works? That
remark set me thinking about the impression we are making, an impression
which is different from what we should expect to result from the confession
of being delivered by grace alone.

'Pure Protestant Ethics'

In that context it was a surprise for me to chance upon an American book in
which precisely the saue opinion about Protestant ethic was expressed, The
Organization Man by William H. Whyte. In the second chapter, Whyte deals with
the decline of the Protestant ethic. He quotes the words of banker Henry Clews,
who gave some fatherly advice to Yale students in 1908. Whyte calls these
words "the Protestant Ethic in purest form". '

You can understand that I was very anxious to ledarn this "purest form" of
Protestant ethic. I hope you do not blame me for passing it on to you.

The first rule is the survival of the fittest. "You may start in business,
or professions, with your feet on the bottom rimg of the ladder; it rests
with you to acquire the strength to climb to the top....Success comes to the
man who tries to compel success to yield to him.,"

The second rule is thrift. "Put away one dollar out of every ten you earn.
The time will come in your lives when, if you have a little money, you can
control circumstances; cthexwise circumstances will control you...."

Wﬁyte comments here: "As strlngently‘as ever before, the Protestant ethic
still counselled struggle against one's environment--the kind of practical,
here and now struggle that paid off in material rewards." '
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The 'pure protestant' banker Clews continues: "Under this free system of
government, whereby individuals are free to get a living or to pursue wealth
as each chooses, the usual result is competition...anyone...is free to work
hard or not....He is free to acquire property to any extent, or to part with
it." And further: "Here merit is the sole test. Birth is nothing. The
fittest surviva. Merit is the supreme and only qualification essential to
success. " ‘

At first I rubbed my eyes, I read this story once more, took the Belgic
Confession of Faith, turned to Art. XXIII and found these words: "And there-
fore we always hold fast this foundation, ascribing all the glory to God,
humbling ourselves before Him, and acknowledging ourselves to be such as we
really are, without presuming to trust in any thing in ourselves, or in |
any merit of ours, relying and resting upon the obedience of Christ crucified
alone, which becomes ours vhen we believe in Him." I also read Art. XXIV
"Therefore we do good works, but not to merit by them (for what can we merit?);
nay, we are indebted to God for the good works we do, and not He to us...."

How can the menticned success-ethic of Mr. Clews be compatible with the well-
known ideas of Calvin about the "meditation on the future life"? (meditatio
vitae futurae) Later I thought that maybe there is an element of truth behind
this obvious misunderstanding.

T read Calvin's Commentary on Genesis 2:15 where he says: "...men were created
to employ themselves in some work, and not to lie down in inactivity and
idleness.... Wherefore, nothing is more contrary to the order of nature, than
to consame life in eating, drinking, and sleeping, while in the meantime we
propose nothlng to ourselves to do.... let him who possesses a field, so
partake of its yearly fruits, that he may not suffer the ground to be 1njured
by his negligence: but: let him endeavour to hand it d-wn to posterity as he
received it, or even better cultivated...let everyone regard himself as the
stewerd of God in all things which he possesses. Then he will neither ‘conduct
himself dissolutely, nor corrupt by abuse those things which God requires to
be presexved "

Without a doubt, by means of ideas like these Calvin stlmulated the develop-
ment of an industrious kind of Christian. Several of his thoughts have
furthered the social and economic growth in Europe. Who does not think here
of his arguments against the prohibition of charging interest?

But still there is something wrong in the above mentioned reasoning about the
connection between capitalistic, materialistic labour ethic and Calvinism.
Firstly, with at least equal stress you could assert that capitalism originated
from Roman-Catholicism since Pope John ¥XII was the richest banker of his

time and had launched fruitful plions for money-making. Secondly, the state-
ments fail to take intc account the increasing secularization of Europe.
Banker Clews may have been a Christien in his private life, but his talk to

the Yale students was positively un-christian and conducive to selfish indi~
vidualism. = Thlrdly, this widespread rnisunderstanding is likely to originate
from a stubboin confusic::. of the Law of the Lord with human ethos. This con-
fusion has much to do with the erronecus identification of sanctification and
Christian ethos which we dealt with in the previous lecture. But the discussion
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of the relationship between Law and Ethos will give us a new approach towards
the main subject of our lectures.

Dutch Reformed Contribution

let us therefore first see in which way some important Dutch Reformed theolo-
gians endeavoured to describe the meaning of ethos. Abraham Kuyper in his
eminent study, De Encyclopaedie der Heilige Godgeleerdheid, regards theological
ethics as the second part of Dogmatics in which is investigated the norma
agendorum. Ethics in his opinion is the systematic exposition of the will of
God that is revealed to us and to which man has to subject himself. Ethics
deals consequently with what should be done without qualification. Herman
Bavinck has the same conception. According to him ethics deals with the
service of God. W. Geesink, whose ethics was published after his death in
two big volumes, described theological ethics as, "that part of theology in
which is treated the self-determination of the Christian in relation to his
fellowmen, as it ought to be according to God's rewvealed will."

These theologians stood up for the Law of the Lord in ethics. But they did
not mark the limits of what is called the sphere of ethics. When they hold
that ethics deals with the agenda, with that what ought to be done, it must
be said that this field (of what ought to be done) is far too broad. It
covers faith, politics, trade etc. For in all those spheres man is obliged to
act according to God's will. It is true that Geesink went further in this
respect. He restricted "what ought to be done" by adding, "in relation to
our fellowmen." This implies that he drew a distinction between a two-fold
obedience to God, namely, a vertical obedience directly to God and a horizon-
tal obedience to God by means of good companionship with our fellowmen. But
even this restriction does not satisfy us in respect to the meaning of ethos.
For there are many relations among men and we cannot possibly say that all
these relationships are ethical. We need the particular meaning of ethos
whereby we can distinguish between ethical and nonethical human relations.

In order to lay bare the confusion to which this has led, I refer to the fact
that all these theologians thought it to be quite normal to treat the Ten
Commandments within the framework of their ethics. As a matter of fact, there
is no Protestant ethics that does not deal circumstantially with the Ten
Commandments. And yet it is not s6 normal as it may seem at first sight.

let us therefore first investigate the nature of the Decalogue.

The Ten Words

We are accustomed to call this part of God's revelation the 'Ten Commandments'.
But when you look it up in your Bible, especially in the original language,
you will find them called the ten words. For instance, Exodus 20 gives the
following introduction: "And God spoke all these words." And in 34:28 we

are told that the Lord "wrote upon the tables the words of the covenant, the
ten commandments." It is a pity that the Revised Standard Version here has

' command yy;,t.-' - instead of the Hebrew 'words'. Consequently the Greek term
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‘decalogue'’ is more in harmony with the B1b11cal language than our customary
'Ten Commandments’®.

In my opinion this is not a question of splitting hairs, for it throws light
upon the remarkable nature of the so-called 'Ten Commandments'. The word
'commandments' is a far too narrow indication for this revelation which gives
much more than a few commands. As a matter of fact, this appears already from
a superflclal readlng of the contents of these 'Ten Commandments'. Only the
. fourth and the fifth have the form of a p051t1ve commandment whereas the other
eight are, properly speaking, prohlbltlons. Moreover there occur, besides
commandments and prohlbltlons very 1mportant promises. Consider for example
the second commandment where the Lord promises "steadfast love to thousands

of those who love me and keep my commandments". And in the fifth: "that your
days may be long in the land which the Lord your God gives you".

Then too, the 'Ten Commandments' contain several warnings, for instance in the
second commandment the Lord describes Himself as "a jealous God, visiting the
iniquity of the fathers upon the children to the third and the fourth generation
of those who hate me". And in the third commandment: "for the Lord will not
hold him guiltless who takes his name in vain".

Finally, the Lord in the decalogue also gives some important information about
Himself. For instance in the preamble of the Law: "I am the Lord your God
who brought you out of the land of Egypt, out of the house of Bandage". ‘And
the well known communication in the fourth commandii:nt where the Lord holds
up the rhythm of His creation as an example for the rhythm of human 1abour. '
"for in six days the Lord made heaven and earth, the sea, and all that is inv‘
them, and rested the seventh day; therefore the Lord blessed the sabbath day‘
and hallowed it."

Consequently the name *Ten Commandmen ts' is not the right title for Exodus}
20:1-17. This name expresses far more what we have made of this part of the '
Eible than what God meant by it. For us it often amounts to a regulation with
a certain number of obligations, put down in a sequence of imperatives. And
the intelligent moralists among us took possession of these rules and by them
taught us our manners. That was however at least a narrowing of the full
original meanlng of these 'ten words'. It is far more the Magna Carta, the
character of the covenant of God with his people against the empire of the
Devil. At Sinai the Lord proposed His love to his people and told what he ,
expected of Israel and issued His promises to His people.

Dabar

Consequently the so-called 'Ten Commandments' are not a series of regulatlons,

' but the charter of the covenant of the Lord. This charter presents the
characteristics of revelation. Hence the term ‘ten words'. In order to
determine the meaning of thls characteristic I should like to 1nvestigate the
significance of the Hebrew term for ‘word', dabar. This term indicates much
more than what we understand by 'word'. You read in Genesis 15:1: "After
these things the word of the Lord came to Abraham..." The original Hebrew text
says literally:"After these words the word of the lLord came to Abraham, "
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One time we translate this term by "word" and another time by "thing".
For the 014 Testament, however, there is, properly speaking, no
esscntial distinction between word and act. To say it with Pederson:
"Abraham's servant who returned with Rebekkah told Isaac 'all the
debharim he had made' Gen. 24:66); it means; all he had said, done,
heard and experienced. The word neans an affair, a matter and all the
circumstances attached to it..... For the Israclites there is upon the
whole no difference whatsoever between the idea, the name and the
nmatter itself...."

We nmay therefore say that God's speaking is not only an expression of
His inner being, but is at the same time an acting. If a word would
only express our inner life then it would not lay hold of the world
about us. It would not change anything. It would not cause anything
to be brought about. This is simnply inconceivable for the Bible in
respect to God. Who does not know the words of Ps. 33:6: "By the
word of the Lord the heavens were nade, and all their host by the
breath of his mouth."! Or verse 9: M"For he spoke, and it came to be;
he commanded and it stood forth." God does not pronounce cmpty sounds
which lead nowherc. Likewise, we¢ cannot say: God pronounces a command
and we have to convert it into actions. As though God's words without
our executive power would beat the air. On the contrary, our obedience
to God's words is itself the effect of God's word in us. His word
impregnates us and makes the new life sprout. It gives what it asks.
I may remind you in this context of the touching words of Isaiah:

"For as thc rain and the snow come down from hcaven, and return not
thither but water the carth, making it bring forth and sprout, giving
sced to the sower and bread to the cater, so shall ny word be that
goes forth from ny mouth; it shall not rcoturn to me empty, but it
shall accomplish that which I purpose, and prosper in the thing for
which I sent it (55:10,11)."

When we apply these thoughts to the Ten Commandments it is easy to
understand why it is a radical misconception to handle them as though
they were a number of moral orders. With a command we have to distin~
guish between the command itself and the fulfillment of that command.
You can think about a command, and you can discuss it. You can hesi-
tate in carrying it out. That is by no means possible in this case,
Here God speaks and it comes to pass. The words of God explode. By
His word God creates his peoplc and creates new life. His words conme
down as the rain and the snow from heaven upon Israel making it bring
forth and sprout. These 'ten words' of God no less than any other
shall accomplish that which God purposes and prosper in the things for
which He sends them.

We underscore the fact that the Ten Commandments belong to the revealing
Word of God, and that they consequently bear the characteristics of
God's sovereign Yord, and are not therefore so many moral patterns to

be dealt with in textbooks on cthics. ‘

Delivered by Angels

In the context it is important to refer to another phenomenon connected
with this Law of the Ten Commandments. In Acts 7:53 Stephen says that
this law was M"delivered by angels". And Galatians 3:19 says, "it was
ordained by angels through an intcrmediary". Hebrews calls it "the
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he gave the law. But why?

According to Stephen it was to-show the splendour of the Law. It was
not an invention of Moses, who was for the Jews the great man of the
Law, This Law was not a discovery of the Jews, but it was and is a
universal word of God. Paul in his letter to the Galatians and the
author of the letter to the Hebrews do not contradict this, when they
arc a little aloof in respect to this activity of the angels as to the
Law. But they compare the 0ld Testament Law with the New Testamont
Gospel delivered by JoSus Christ himself. Both parts of God's word
(Law and Qospel) arc sovercign, (therefore the sorvice of the angels in
reference to the law and the service of Josus to the Gospel). 1In
gomparison to the Gospel, the law is preliminary, just as angels arc
inferior to Jesus Christ. Nonetheless, the service of the angcels
indicates the revelational value of the law; the heavenly hosts are
nobilized to pay honour to this sovereign word of God.

From all this we nay draw tho conclusion that this Law of the Lord is
not an ethical code. It is rather the revealed will of God for the
renewal of our life. This rencewal moreover is not only a moral change;
on the contrary, this rencwal concerns the whole of human life. It
has to cxpross itsclf in all the realms of human cxistence. I should
like to give you the following illustration of this statcement: John
the Baptist preached: ®repent, for the Kingdon of heaven is at handh;
he did not preach: '"Behave yourself, for the kingdom of heaven is at
hand*,

Nature Itself

What then is the precisce meaning of ethos in connection with the Law
of the Lord? In ordor to make this clear, I refer to Paul's first
letter to the Corinthians: “Docs not naturc itself teach you that for
a man to wear long hair is degrading to hin, but 1f a wonan has long
hair, it is hor pride? For her hair is given to her for a covering"
(2:14,15).

There arc groups of Christiars in the Netherlands who think this text
cxprosses the will of the Lord that women should wear their hair long.,
Conscquently these groups forbid the use of the sacraments to women
who do not wecar long hair,.

In my opinion however this is a clear cxample of a disastrous nisunder-
standing causcd by an crroncous identification of ethos with the will
of the Lord. A misunderstanding, as a matter of fact, that would not
be necessary at all, if they would only rcad cxactly what Paul has
written. What does Paul asscrt herc? Docs he appeal to the revealed
will of the Lord? By no means.

He appecals to "nature itself"., And that is something quitc different
from the revealed Law of the Lord. It mcans approximately the common
sense of decency that is prevalent at a certain time. To this common
sense of decency, short hair was a disgrace to a wowan. Properly
spoaking, Paul says in the mentioned verses that we have to take notice
of the prevailing scnse of decency. He docs not comnand: wear long
hair. ©Dut he comnseleo: follow!naturc itsclf' in your hairdress. And
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of course when this common sense expects women1§o wear long hair, them
Christian women too had better wear long hair.

The Rules of the Game

The Significance of these remarks of Paul are obvious. It is evident
that Paul acknowledges a certain sense of the fitness of things that
is not based upon God's revelation to His people. It is a genecral
ethical notion according to which nankind builds up its society. We
may call them the rules of the gane.,

These rules are not divine but human, produced by human sense of
morality. But in the Holy Scriptures these human ethical rules are
highly appreciated, therefore Paul advises the Christians to take
them into serious account. For the church would be an outcast if it
did not reckon with the rules of human society. At the bottom of his
heart lies this motive: "Give no offence to Jews or to Greeks or to
the church of God, just as I try to please all men in everything I
do, not seeking my own advantage, but that of many, that they may be
saved" (I Cor. 10:32,33). Paul acknowledges the existence of a certain
ethos among mankind which he has to reckon with lest the church be
unacceptable in scciety. This ethos is regarded as nost valuable and
important, though it does not rank with the law of the Lord. The
significance of this ethos is that it makes us acceptable for onc
another.

The Nature of Ethos

We shall now see if the Bible tells us more about the nature of ethos.
For since the Bible is engaged in the foundation of a new society,
namely, the church, it goes without saying that ethos as a kind of
connecting link among men is highly appreciated. We confine ourselves
to the mere outstanding New Testament comments on this question.
LA 2 R X L X 1
1) In the discussion I was asked if by common sense of decency I
meant a sort of separate revelation common to all people. This
is definitely not the meaning. Let us make a comparison. What
is the meaning of fine arts? Let us say it is harmony. Then we are
rernitted to appeal to the common sense of harmony if we judge a
work of art. Or, what is the neaning of economics? Let us say it
is value. Then we have to appeal to the common sense of value in
order to judge cconomical phenomena. In the same way we say that
the meaning of ethics can be described by 'decency'. Thus we have
to appeal to the common sense of decency when we try to judge
ethical bechaviour., We are not bound to appeal to the Bible in
order to ascertain whether a certain picture is a piece of art.
In the same way we are not bound to appeal to the Bible in order
to ascertain whether a certain deed is ethically justified.. An
exception nust be made, however, when the Bible itself nakes
certain cthical decisions and gives speccial ethical advice. Take,
for instance, what it says about the position of the wonan in
narriage. In such cases we are bound to follow God's word. But
usually we have the task to find the ethical solutions without
a special message of the Bible.
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Perhaps you think that love is characteristic of the Biblical con-
ccption of cthos. And indeed 'love! is veory often mentioned as

the most important bond between the members of the church. But just
because the same term 'love! is used in the central command of love:
"Thou shalt love God above all and thy neighbour as thyself', and
"love' in this central neaning is of fundamental significance in the
Holy Scripture, this term is not suitable to indicate the character-
istic meaning of the non~central spherce of life which is called
ethos.,

In my opinion, a basic exposition of the meaning of ethos is to be
found in Paul's demonstration of the relations between 'the strong
and the weak". It is not my intention to present a detailed argu-
nment about the exact nature of the questions which had arisen in the
churches of Rome and Corinth. I'm only intcrested in what Paul says
about the problem how we have to stand towards cach other when there
are gquestions of disputc.

It is important to notice that Paul holds that the questions at

issuc arc not of basic significance. TFaith in the Lord was not put
in question. Both partics could live in honour of the Lord with
their standpoints. "He also who cats, eats in honour of the Lord
since he gives thanks to God; while he who abstains, abstains in
honour of the Lord and give thanks to God" (Rom. 14:6). This
presence of the common attitude of honouring God means that together
they form the once body of Christ. Presuming thig basic unity of the
onc body of Christ, Paul can now give a great deal of ethical advice
to express this fundamental unity in good human relations. We are
not allowed to reverse this line of thought. Paul does not try to
build the unity of the body of Christ by creating good human relations.
On the contrary, with an appeal to the original and fundamental unity
of Christians Paul gives his ethical advice. Consequently cthos is
no central spherc for Paul., It may not be identified with the reli-
gious bonds to God and neighbour.

What then is -his cethical advice?

Allow me to quote the most prominent statements. "Then let us no
more pass judgment on one another, but rather decide never to put a
stumbling~block or hindrance in the way of a brother" (14:13), Verse
19 says: "Let us then pursue what makes for pcace and for mutual
upbuilding.™

Versc 20: ",..it is wrong for anyone to make others fall by what he
eats"; and verse 21: Wit is right not to eat mecat or drink wine or
do anything that makes your brother stumble." Paul strcsses as his
opinion that each Christian in choosing his way of living should
answer the question if his manner could lcad astray his fellow
Christians. This is apparently an ce¢ssential criterion for a good
ethos.

Perhaps you think that hc is rather negative. Let me therefore quote
some positive utterances: 'WWe who are strong ought to bear with the
failings of the weak, and not to pleasc - -ourselves; lect cach of us pleasc
his neighbour for his good, to cdify hinm" (Rom. 15: 1, 2).
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Here I call your attention to the verb 'to edify'. We shall refer to
it later.

Further, "Welcome.one another, therefore, as Christ has welcomed you,
for the glory of God" (15:7). In a similar way Paul speaks about
these questions to the Corinthians. So for instance in I Corinthians
8, "Knowlcdge puffs up, but love builds up". Here again appears the
element of building. There is also the negative element in verse 9:
., .take care lest this liberty of yours somchow become a stumbling
block to the wecak."

Finally there is thc well-known utterance in I Cor. 10:23, 24:

"A1l things are lawful, but not all things build up. Let no one
.seek his own good, but the good of his neighbour." And here we
refer to verses 10:32, 33 and 11:1: "Give no offence to Jews or to
Greeks...just as I try to pleasc all men in everything I do, not
secking my own advantage, but that of many, that they may bc saved.m

Ethos and Togetherness

In sum, I would say that according to thesc passages ethos has to

do with human rclations: ''welcome one anothcr". But these human
relations are not a thing apart. Paul is not a humanist singing

the praises of human relations as such and absolutizing them., The
presupposition of all these admonitions to welcome one another is
the profound unity of the body of Christ. Paul points out to the
Christians some of the cthical rules to build up a kind of together-~
ness in which the unity of the church expresses itself. He wants

to edify. We Christians have a firm purpose: the building of a
new socicty. And in his cthical rules Paul gives us the dircections
which we need to guide human relations into the way which teads to
the new society. Ethos is a kind of built-in stabilizer. It brings
into cquilibrium the different individual strivings. We are to
welcome one another in order to be able to fulfill our common task
in this world. "United we stand, divided we fall"; in unity there
is strength,

Consequently, cthos has to do with solidarity and sense of respone
sibility. When we have to establish an association it is very
important that therc be such a tcam spirit. Therefore we draw up
a set of regulations in which we formulate stipulations for nmutual
faithfulness. Without that togetherness it would not be poseible
to join in concerted action.

In just the samc way a nation would be destroyed if there werc no
patriotic feeling. The Union Jack and the Stars and Stripes pre-
suppose a kind of national solidarity. And it is the same with the
church: it cannot live without solidarity.

There we have the nuclear mecaning of cthos: solidarity. 4nd this
solidarity exprecsses itsclf in certain regulations which we are
bound to obscrve or elsc comnunity is impossible. Therefore the
typical nature of ethos is the I-Thou rclation, provided that the
'I' and the 'Thou' can rely upon one another, That is the signifi-
cation of a sct of regulations: it draws up reliable rules for a
lasting peaceful relation between pecople. Moreover, there arc also
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certain virtues in which thc desirable attitudes arc condensed, in
order to give mankind a clcar and attractive image of an ideal
society. I mention for instance: peace, patiencc, kindness,
goodness, faithfulness, gentlencess and self control.

So far we have nade an effort to distinguish clearly between the
Law of the Icrd and ethos. The Law of the Lord is a part of the
sovereign word of God and ethos ~-- to say it with Paul, it is
"ature itselfl,

Taking TIssue with Dialcctical Theology

We now arc ready to take issue with dialectical theology in this
respect. We have seen that this theology, to make a long story short,
holds that we cannot condena: the sovereign Law of God into fixed
human regulations. 1In this context it is important to state that

its advocates are right in standing for the majesty of the divine

Law, which men may not handle arbitrarily.

They arc wrong however on two accounts. PFirstly: while we admit
that we are not allowed to master God's Law, at the same time neither
are we allowed to deny thc perspicuity of the Law as our guide.

When God teaches us, He gives us clear directions as to the way we
have to go.

Secondly: while we adiit that we have to be very careful in deducing
gencral rules which are valid for all cases and all times, we at the
same time have to take into account that the Lord (as appears from

His own Word) highliy honours the shaping of a certain ethos.. The
roral nature cf mankind is itself highly valued among apostles and
propaets.. Of couvrse this does not mean an idolatrous worship of

moral conduct, and moral codes, for morality remains in human activity.
But it is certainly contrary to the intention of the Word of God to
object against developing a certain Christian cthos or against drawimg
up programmes of Christian principles. We must however kcep in mind
the defoctiver oss and the changeableness of such programnes. In order
to show the rignificance of thesc distinctions I should like to touch
bricfly on a.fow -additional topics.

The Tora

Firstly: the peculiar character of the Law comes out well in the
term, Tora (Hebrew for law). Guanar Ostborn in his intercsting
study, Tora in the 0.T. says that he fcels "inclined to regard 'indi-
cation with the finger!' (as well as 'showing the way') as one of the
original meanings of tora', From the neanings 'shewing the way' and
'guiding on the way'! the other neanings associated with tora can
easily be cvolved. On the whole, such further neanings resolve
thomselves into threc: ‘directive', 'instruction' and 'law'. By
tdirective! Ostborn implies *a pronouncement of no great length and
of a nore elaborate statement intended to inculcate knowledge of some
kind. There is a clear connestion between tora and 'knowledge'."

The conclusion that we deduce from these remarks is that By the concept
1T,aw' the Bible understands nuch more than an ethical code. It pre-
sunes personal guidance by a teacher to show the way to his pupils.
This personal relation scems to me to be the core of the Law of the
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This implics a certain mobility. For the teacher goes with us on our
way. We have no 'paper-pope'. It also implies a conspicuous clarity
and reliability of thought, because we have our teacher close at hand.
Jesus says: "..the Counsellor, the Holy Spirit, whom the Father will
send in my name, he will teach you all things...." (John 14:26)., "All"
i.e., those we nced for a 'godly walk'; but a 'godly walk', let it be
clearly understood, is much more than a good moral conduct.

Secondly: we live in a changing world. In the discussion of a moral
crisis today, we have to distinguish between a normal development of
the moral pattern of mank’nd and the features of a moral decay. Many
Christians are frightencedé by the many changes in the surrounding world.
But they need not be frightened, for we do not depend on changing
ethics for anchorage. We know the Rock of Ages. God's Word does not
leave us, and that Word is M"a lamp to my feet and a light to my path"®
{Ps. 119:105).

The 'White Iie!

Thirdly: a few remarks about what is called the white lie. 1In the
Netherlands this 'lie! is called an 'emergency lie'. It is a good
illustration of what I mean. In wartime the Netherlands belonged to
the German occupled countries. This was in all respects an awkward
situation, but cspecinliy in the ethos. We had, for instance, a
typical saying: It was not raining but it was lying. It was at the
time when the Germans started the persecution of the Dutch Jews.
Many gentiles gave them shelter by concealing them in their houses.
Sometines a traitorous neighbour betrayed them and the Gestapo came
to search the house. What should you do if they asked you if you had
concealed Jews? ,..0f course you should say: no, or: by no means.

Some Christians however thought that such an answer was a lie, and
was therefore contrary to the Law of God. Therefore they refused to
give shelter to Jews and resistance fighters lest they would come into
moral conflicts. What was their error?

They did not walk with the Lord, but with a moral code. The Law of

tho Tord says: You shall not bear false witness against tny ncighbour.,
This i1s morc than a noral code. It presmcribes no fixed rules separated
from situations and persons. On the contrary, the words: T"against thy
neighboury connect man with his neighbour, and oblige us to defend amd
to promote, as much as we are able, his honour and reputation. A false
witness, then, conflicts with what your neighbour may expect from you
by virtue of the bonds of love and faith,

Of course this means in normal times that our words should conform to
reality. But when murderers ring the bell and ask for their victinm,
it would be "against thy neighbour™ to tell the murderers where the
victim is concealed. 1In such a case the Lord is nmy shepherd and not
any moral code.

Moral codes should not be stumbling blocks or hindrances in the way
of a brother.

There are other cases. For example, we are obliged to obey the civil
authorities. That is our Christian moral duty. But a situation can
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develop where God himself does not allow us to obey them. "We nust
obey God rather than men," said Peter (Acts 5:29). '

‘I remind you of the fact that when I here speak of the Law of the
Lord I do .not mean the Ten Commandments separated from the whole body
of the Word of the Lord. We nmay not separate any part of God's Word
from the whole of that Word. Nor are we allowed to separate the Law
from the Gospel. Both have two faces: the sccond face of the Law
is the Gospel and the sccond face of the Gospel is the Law., The
message of the Gospel is that we are delivered from slavery to the
devil in order to become servants of Jesus Christ.

‘What now about the labour ethos ~- of Calvinists? That is a matter
for my last lecture.
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LECTURE THREE

ETHOS AND MAN

When he was old and full of years, the Chassidic (East-Jewish) rabbi
Bunam said: "I wanted to write a book and in it would be written all
about man. That book would be called Ha Adam (Man). Then I thought
it over once again ... and I decided not to write it,"

This significant talec scrves to keep us unpretending and careful whem
we talk about man. Man is a mystery, and no one is able to reveal all
his secrcts. Nor is there any scicence able to investigate all the
human aspects, let alone sound the depths of his soul.

The Bible makes it no easier, for it calls man the image of God.
And since God is inconmprehensible, it is not to be cxpected that His
image would casily be understood.

It is known that the prevailing modern philosophical current is
irrationalism. Human reason is not highly valued at present. Still,
much attention is paid to the phenomenon man. He is still in great
favour. His existence is no longer transparent and understandable

by reason. The irrational features of his being occupy the centre of
the stage.

Of course it would not be possible to deal with the relationship
between modern anthropology and the Biblical view of man and ethos
in any satisfactory measure within the scope of one lecture. It is
ny intention however to bring to your notice sone distinctive ideas
as well from modorn thought as from Biblical revelation about man
and ethos. The discussion of man will help to decide our attitude
of 1life in the world.

Kierkegaard

Therefore we first should consider certain ideas of the great Danish
philosopher gdren Kierkegaard, born at Kopenhagen on May 5, 1813.

As you know, his ideas and especially his way of thinking are very
influential in our time. Behind modern cxistentialism and dialectical
theology both you will find the driving power of his dialectical
method,

S8ren Kierkegaard distinguished betwecn three possible ways of living:’
(1) the acsthetical way, (2) the cthical way and (3) the rcligious way.

I know that it is not easy to analyze thc exact meaning of each of

these -ways of living; for Kierkcgaard has passed through many intcres-
ting and far-rcaching phascs of development. Consequently, the rclation
of these three phascs to one another qualifies each of his works. It

is not my intention to go into details, but only to remind you of one

of the main distinctions he made. Therefore I should like to restrict
myself to a short survey of his ideas on these threce ways of living.

To begin with, these thrce ways of living are not to be ranked along
side each other. The aesthetical behaviour does not fade off into the
ethical, neither the ethical into the religious. One has to make a
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sherp distinction between these three spheres in order to understand
Kierkegaard's meaning. It is more in harmony with his opinion to

say that these three spheres contrast with one another. This implies
that for Kierkegaard, ethics, for instance, is not a certain scparate
field of living. t is not in accord with his view of 1ife to state
that the human being is living at the same time in the fields of
living mentioned above. Strictly speaking, the acsthetical life, the
ethical life and the religious 1lifc are not thrce distinct fields.
Such a manner of thinking would be far too static for this dynamic
philosopher. Man is still growing and the ways of living are mere
phases in his development. Perhaps you can speak of the first two
stages as growing pains rather than of various fields of living. As
a natter of fact, such 'ontological'distinctions would be far too
linited for Kicrkegaard. Indccd he does not mean special spheres,
but special ways of living in which the whole person is engaged.

The whole person can act either in the aesthetical or in the ethical
way, but in each case the whole person would be wrong.

In Kierkegaard's opinion there is only one good way of living and that
is the religious way. So there is something discriminating in his
philosophy about aesthetics and ethics. He makes you think of John
the Baptists!s words about the coming Messiah: "his winnowing fork
is in his hand, to clear his threshing floor, and to gather the

wheat into his granary, but the chaff he will burn with unquenchable
fire" (Luke 3:17). The chaff Kierkegaard will burn with unquenchable
firc is, among others, the aesthetical and the ethical way of living.
The man or woman who lives in the acsthetical or in the ethical manner
is absolutely on the wrong path. He has to give up that way of

living and be converted to a religious way.

This condemnation by Kierkegaard of the acsthetical and the ethical
way of living has had very inportant effects on modern thought.
Thercforc we shall now investigate the way in which he described the
characteristics of tho three ways of living.

The Aesthetical

The acsthetical person is a thinker without affection. He is able

to think about all things but he himself remains outside all that he
thinks. He may find the topic wmost interesting, but it really does
not affect him. The motive of all his acting is ultimately pleasure,
the purc scnsual or intellectual joy of thinking in marked concepts
and clecar outlincs.

Incidentally, it is worth noticing that Kierkegaard, in sifting graim
from chaff, discerncd a real state of affairs, though it was chaff

in his eyes. I refer to the abstract way of scientific analyzing.

The scholar, in order to accomplish his scicntific task, has to stand
at a distance from the concrete facts, A scientist is not to be
affectionately cngaged in his objects. Otherwise he might confuse the
real statc of affairs, and the truth would recmain unattainable. He
would then mix up his personal fecelings and intcrests with the facts
which he has to cxamine inpartially.

Kicrkegaard was faced here with a real situation, nanely, the scientific
attitude towards life. This attitude is very inmpertant and we ought
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to be grateful to Kierkegaard for having described in such a clear

way the characteristics of science. Moreover his disapproval should
warn us against the real dangers attached to the scientific attitude.
But we cannot agree with his absolute condemnation of this attitude,
He abhors science, especially theology., Take such typical saying as:
"take away the paradox from the human existence and you have a professor,"
And again: "theological professors are professors in crucifixion of
the Lord.," If I'm not mistaken; this disapproval of scientific atti-
tude has led in modern dialectical theology to a dualism between faith
and science. For on this standpoint a religious and scientific atti=
tude cannot be joined. Religion has nothing to do with science.

The Ethical

We now invite your attention to a short description of Kierkegaard's
view of the ethical manner of living.

To begin with, the ethical person concentrates on his own inner reality.
He does not consider reality as an external something which can be
looked upon interestedly. In the ethical view, reality is one's own
inner reality, which he does not look upon, but which he has to change
and reform. Here the ethical person is therefore closely concerned
with and interested in his reality. He is not an observer of reality,
but is engaged in reality. '

In Kierkegaard's opinion ethics is preferable to aesthetics because the
ethical person is deeply concerned in his ethical reality.

Still, ethics has its drawback for the ethical person does not leave
the field of the general norms and the universal rules. The ethical
nan seeks to justify himself according to general standards and that

in Kierkegaard's eyes is the weakness of ethics. The thing that moved
Kierkegaard most profoundly in his view of life, in contrast to general
standards, was individuality, or as he called it, subjectivity. He was
nost interested in what does not agree with general rules, but rather
arises from the strict individual experience of man in his encountering
with God. The highest value he found in religious living. And to this
religious way of living, as Kierkegaard saw it, I now devote a few
words.

The Religious

The religious man rends the bonds that tie him with universality. As

an individual subject he enters into relation with the concrete, his~
torical personality of Christ, But this Christ is not a general,
approachable ethical personality. On the contrary, he is the God-man
and as such the Paradox in itself, Only in a nost individual way can
man come into contact with this paradoxical God-man. How could it be
otherwise? For in Christ the eternal God comes into touch with temporal
man, This contact is only possible in the moment of His grace.  And it
is by no nmeans possible to generalize this remarkable moment and to give
it temporal dimensions. The invasion of eternity into temporality
(happening in the ‘'moment') cannot be fixed in any way whatsoever, Nor
would it be possible that anyone would lay hands upon it by drawing up
general Christian rules. Kierkegaard would say: no one would reach
heaven travelling by bus; we have to make the journey by ourselves.
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This individual and paradoxical contact between God and man in Jesus
Christ Kierkegaard calls religion. Religion is incomparable, unique
and strictly individual. '

In religion Kierkegaard is hyper=-individualistic. It is not certain
if this individualism has had palpable effects on modern thought, for
cornunity and unity are prevailing ideals today. I remind you for
instance of the term "solidarity" in dialectical theology. But let
us not forget that Kierkegaard was individualistic as to religion,
And when Karl Barth says: "God speaks only in concretissimo", how
does he differ from the individualism of Kierkegaard? Apparently
individualism in religion and a kind of collectivism in society can
somchow go together.

There is however another question regarding Kierkegaardt!s view on
religion., This question is very important, especially in regard to
dialectical theology. Does man still remain a human being in religion?
Or does the religious relation alter the human being to such a degree
that he is no longer human, but more than human?

In other words: what has the recligious relation to do with the earthe-
ly existence in which we live, eat, drink, work, love, marry, etc.?
You certainly know that it was the dialectical theology, especially in
its first staée which in this respect followed Kierkegaard.

Therefore it had to answer the questions mentioned above. But now

this question was formulated to read: is it possible to connect the
religious relation with an ethical way of life? Has authentic religion
anything to do with moulding temporal patterns in which Christians
express their religious eXperiences?

Not only dialectical theology, however, but also modern existentialiem
owes nuch to the ideas of Kierkegaard in this respect. In its none
christian advocates the Christian religion is replaced by the extreme
situation. I remind you of topics such as, anxiety, death, nausea,
boredom, etc. Such 'last things' now are prevailing themes in modern
thought and cthics. Therefore, carefully drawn up and well-considered
programmes of principles are of little importance today, for with such
programmes men take mo risks.

In summary, we find that Kierkegaard was a precursor of our time as

a condemnoer of goncral, cthical rules, and in his dualism between the
scientific attitude and religion, in his plea for subjectivism and,
last but not least, in the attention he drew to the extreme situations,
Moreover in theology: his ideas about the paradoxical contact between
eternity and temporality and between God and man had far-reaching ine-
fluence. We may add that since the day of Kicrkegaard the question has
been under discussion as to the connection between religion and earthly
human existence.
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The Absurd Man

In order to underscore this argument I should like to discuss briefly
a typical theme of modern thought. I mean that of 'the absurd man',
'Absurd', according to the common opinion means 'preposterous'; it
indicates something that you need not take seriously. It is an
exception,

Today, writers such as Camus and others, usc this term in another sense,
According to them the absurd man does not care about the rules of the
gane of society. The lonely man is a law to himself, This man you
have to take seriously and certainly not to ban from life. 1In his

book The Stranger, Camus describes the life of a young man who lands

in jail and is sentenced to death. The dcath scentence follows the
nurder of an Arab, a murder which is entirely incomprehensible., Canus
on purpose does not attempt to account psychologically for this murder.
Later, before the law-court, the murdcrer declares that he had not ine
tended to kill the Arab. When they asked him for his motives, he
answers: it was all owing to the sun and the audience laughs. When
the sentence is pronounced and he returns to his cell, he meets the
chaplain, But he dismisses him by saying that has little time to

spare and is not willing to waste it on God. The book ends with a
monologue of the murdercr concluding with these words: "In order to
make all perfect, in order to make me feel less lonely, I could only
wish that there would be many spectators at the day of my execution and
that they would greet me with cheers of their hatred,"

When I recad all this, it reminded me of the title of a book of Peter
Howard: Ideas have legs. This is one of the results of the condem~
nation of the ethical way of living. Credo quia absurdum,

Faulkner in 'The Sound and thc Fury! refers to the lines of Shakespeare:

", ..Life is a tale
Told by an idiot, full of sound and fury,

Signifying nothing."

The Biblical *'Heart'

I would now like to give you a brief survey of somo B??lical thoughts
about man. My starting point will be a study of nine on the concept
"heart in the 0ld Testament'. It seems to me fruitful to compare this
concept 'heart'! with the concept 'soul' (nefesj) in the 0Old Testament.
Of course I know that this is a limitation, but in these two concepts
we are faced with two fundamental 0ld Testamcnt thoughts about man in
the 0. T.

Herman Bavinck in his Bijbelsche en Religieuze Psychologie, says that
the "heart in Holy Scripture is regarded as the base and the starting-
point of the entire physical, and in connection with this, further of
the entire psychical life of man" (pp. 59, 60). Herman Dooyeweerd in
his A Critique of Theorctical Thought calls it "the religious centre
and radix of temporal existence" (I, p. 65). What does the Bible, "
especially the 01ld Testament, say apout the heart?

1) Het Hart (Leb, Lebab) in het Oude Testament, 1950.
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This concention is of crucial importance. The word occurs 854 tines,

a hundred times more often than the term 'soul' or 'nefesj'. The use
of this term, moreover, is many-sided. The great variety of meanings
has caused a great variety of opinions. There is a large group of
scholars that agrees with the Jewish Encyclopedia that "the whole
physical and psychical life is centralized in the hecart." But there
are also many scholars who say that the heart is "the seat of thc under=
standing", Eichrodt speaks of "die Dominante des Willens", T. K.
Cheyne in Encyclopedia Biblica, Vol. II, s.v. says: "Primarily the
. heart is the seat and principle of vitality, for the life of the flesh
is in the blood (Lev. 17:11) and the receptacle of the blood is the
heart," Pederson (Israel) says: "the heart is the totality of the

soul as a character and operating power, particular stress being laid
upon its capacity; ... the heart is the soul in its inner value"

(I, p. 104). Norman Snaith, The Distinctive Ideas of the 0ld Testament,
calls the heart "that which is innermost of all, deepest down, and

nost important..." (pp. 148, 149)

When we consider this pattern, we are struck by the following peculiar=-
ities: PRach opinion is comparatively right. When I hear that the

heart is the seat of understanding, then I grant that there is something
in this description. But when I describe it as the seat and the prin-
ciple of vitality, then I cannot deny the correctness of this definitiam
cither. The same applies to all the remaining opinions. Since the

tern 'heart! can be used in so nany different ways, it stands to rcason
that every description mentioned has to do with one or another aspect

of this many-sided .conception.

You can speak of the hecart in a biotic sense, in an emotional sense,
in a noetic sense, in the sense of will, and in an ethical sense, It
can designate the central organ of the body, as the place of deep-
seated enmotions, as nemory, knowlcdge, insight and consciousness, as
conscience, character, ctc.

It is clear that it is decidedly incorrect to seek the proper sense of
theart!' in any onc of these groups of meaning. It appeared to me
moreover that the use of 'heart' in these different groups does not
differ much in frequency. Therefore I have sought to found the dis-
tinctive characteristic of this term in all the groups mentigned., The
result was most interesting. This characteristic was found in what I
called the representative use of theart!'. What is meant by this ''rep-
resentative use of the heart"? 1In the first place the dignity: the
representative organ occupies the place of honour among the organs.

It is a V,I,P. among the organs!

In the second place it also means the possibility of distinction betweem
the representative and what is represented. Accordingly, the 'heart!

in a certain scnse can be distinguished from the person itself, I can
"search uy heart.®

I:: the third plnce freprescentative! indicates tlhat 'henrt! docs not
jurt denote a physical or spiritual part of man. It represents the
whole person,

In the fourth place the deepest sense: the genuine, the authentic, the
essential in contrast to the counterfeit, the bogus. All three previous
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neanings are concentrated in the last one. It is, of course, understand-
able that this deepest meaning does not always appear on the surface,
Frequently, the development of the meaning of 'heart' has not gone so

far or is already past that point. Nevertheless this deepest meaning
nust be borne in mind, because it often indicates the fundamental sige
nificance. I here remind you of I Samuel 16:7 "man looks on the outward
appearance, but the Lord looks on the heart." Consider also Joel 2:13:
'rend your hearts and not your garments,"

Here we arrive at a mile~stone in our argument. The decpest sense of
'heart! is the genuine, the authentical man, Here any dualisn betweem

a detached body and a separated soul is out of the question. The heart
is distinguishable but not separablc from the person as a whole. Man

is like a world with decepenings. He who is able to penctrate into the
deepest depth of this world (thc hcart) comes to know himself thoroughly,

When we have taken notice of all this, we discover a remarkable state
of affairs as to the significance of 'heart!

It appears that all the various ncanings we nentioned do not cover
entirely the Old Testament usage. For 'heart'! is, used very often in

a particular religious sense., ‘'Heart! is very often used when it is

a question of man's rclationship towards God. In other words, 'heart!
has a precdominantly religious significance. For instance: 'heart' rep-
resents a separatce principle toward the Lord, It determines the coursc
of lifc and is also its origin. The heart is responsiblc for sin, is
the nmaker of sin, and in particular is the scat of conscious opposition
to the Lord. ‘'Heart! is the subject of idolatry.

But on the other side, it is also the pivot of conversion and the
centre of humility. It is the organ for scarching for the Lord and for
the intcrcoursc with the Lord as well as for the fcar of the Lord.
Religious feeling and religious knowing are ascribed to it.

It is the nuclous of rcligious virtuc; thus ic it also the organ aand
the placc to keep God's conmandnents.

Finally, it is the organ of trust in the Lord and of prayecr.

We may therefore conclude that the central religious functions are
ascribed to the heart,

I have found that this religious usc of 'heart' is uscd 318 times,
Practically any form of rcligious activity starts from the heart,
Morcover, the revelation of the Lord was aincd at the heart. You can
also say that the heart is the receiver of the Word of the Lord. We
thorcefore call the heart: the focus of rcligion.

To this religious usc of the term in the 0ld Testanent special atten-
tion was ever paid. All thesc religious cxpressions were classificed

in the groups alrcady nmentioned: enotiomal sensc, scat of understanding,
scat of the will, ctc. They certainly took notice of the religious .
context, but no onc thought to investigate cxclusively why ‘'heart' was
uscd in such various contexts and why it was uscd so cmphatically and

so often, It is nost interesting to ascertain this neglect of religion
in so far as theart! is conccrned among all the oxegetes. The obvious
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rcason is that the cxegetes did not account for the phenomenon 'reli-
gion' as it is presupposcd in all thesc places.

Religion is not a certain capacity, It is the reolationship between
God and man in which man is engaged from his innermost parts to his
fingertips, It takes hold of man in the deepest and at the same time
in the broadest sensc possible. And therefore it is most interesting
to cxawine the point of contact for this recligious relation in nan,

What doce this investigation of the rcligious usc of 'heart'! tell us?
In ny opinion it casts clecar light on the question whether the reli-
gious rclationship annihilates man or not. You know that this is onc
of our chiof‘disputcs with Karl Barth, Barth says of man: when he
decides against God, he falls into not-being. "Br groift und fHllt
damit in doppelten Sinn ins Leere" (Church Dogmatics III, 2 P, 176).
Zuidena describes this anthropological thought as follows: WThere is
"in this view of man no room for the history of man: it is overwhelmed
by the history of God" (D¢ Mens als Historic, p. 22). I remind you of
another saying of Barth: WI an called by this Word, I am in so far
within this Word (ich bin durch dieses Wort aufgerufen, ich bin inso-
fern in diessg Wort)" (Idem, III, 2, p. 180). Or clsewhcre: "“The
Egg-suppositidh of man is God in His Word" (Dcs Menschen Voraussetzung
ist Gott in secinem Wort) (Iden, III, 2, p. 181). You may ask: what
is left here of the religious subject? Is it God or man? Has man in
religion any subject? Or is it God who enters inte rclation with Hinme
sclf in religion?

In my opinion this idea lics at the bottom of dialcctical theology.
There the objeocticons against Christian organizations and Christian
rcegulations start. All of human life and sccicety in this way is de-
tached from religion, at lcast from its direct influcnce. Fortunately
Barth is not consistent in practice. But here we have to scc clearly
that his basic idea about religion lcaves religion hanging in the air
and causcs a kind of dualism between religion and socicty, science, etc.

What now can the Bible's usc of theart! teach us about the significance
of religion?

To begin with, the religious usc of 'heart' is not something apart,
an addition to the non-religious use. For in the religious use, all
the other uscs return in 'heart' as scat of the cmotions, understand-

ing, will, ctc.

Moreover the religious usc agreoes very well with the non-religious

usc. For we saw that the deepest sonsc of 'heart'! in non-religious

usc is: the genuinc, the authentic, the essential in contrast to the
counterfeit. I quotc for instance Psalm 55:22: "His specech was suooth-
or than butter, yet war was in his heart;" And it is this ncaning, this
dceopest significance of theart! in non-religious contexts, to which the
rcligious use of 'heart!' appeals. I renind you also of Ezckiel 11:19:
n,.,.I will takc the stony hecart out of their flesh and give then a

heart of flesh.' Remcmber also the many places about the '‘uncircumciscd
hecart'., Circuncision is obviously not good if it is a circumcision

only of the flesh and not of the authentic, genuin representative of
nan, nanely, the heart.
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It follows then that religion designates man in his genuine existence.
Man is what he is in relation towards God. Religicn is not one of

man!'s many capacities. No, religion is a matteg of the authentic,
unadulterated wan; in other words: religion is matter of the heart,

Since there is continuity between the non-religious and the religious
usc of ‘theart', recligion caznot be scvercd from the rest of life. The
whole, pgenuine man, is concerncd in religion. Whocver severs man or

human lifc from recligion, nutilates man terribly. Man cannot develop
his truec humanity without rcligion.

It is said that the ancient Aztecs cut the hecart out of the living
bodies of their war-prisoncrs. That was a very crucl custom. I'm

surc that cutting out the human heart from the body of man's cultural
and social lifc is much more crucl. Lifc without religion is complete-
ly and radically inhuman,

Nefesj

Let us now conparc the concept 'heart'! with the other very important
indication of man, namely, nefcsj or soul. Our cxposition of the
concept nefesj need not be as extensive for it is not such a specific
religious tern as ‘'heart'!. It ranks along with many Hebrew terms and
the whole Hebrew language that is intensively intercested in concrete,
carthly life. There are intceresting studies on this subjcect, In the
Netherlands one was made by Dr. J. H. Becker, another in Finland by
Dr. A. Murtonen.

Its principal mecaning is "the living and/or adting bheing of its
possessor' or "its posscssor described as living and acting", in
which the body ... is the most important factor.™

"This life is in the blood" (Lev. 17:11). Or "the blood is the lifen
(Deut. 12:23), Accordingly it indicates the breath. Job 41:21 says:
"his breath kindles coals.®

Fronm this it is clecar that ncfesj in its its principal meaning is

as it were a "herc and now" - concept, denoting this-worldliness.
It 'remains true to the carth." It denotes full life on this carth
in this age.

Further, nefesj indicates the seat of emotions, desire, synpathy and
in a few instances, of knowledge, just as 'heart' does. Then however
you have to take into account that it attaches to all those cmotions,
desirings, ctc. the distinguishing mark of intcnsity. So for instance
I Sam. 20:17: "for he (David) loved hin (Jonathan) as hc loved his
own soul." 1In the Hebrew teoxt you find literally: "with the love of
his nefesj he loved him," that is: he loved him dearly.

Thirdly, ncfesj denotes the individual personality. But this is not
meant in a decp sense, but as cmotional subject, as a personal pronoum
and as an-appearancce. It is a concrete indication of a living man.

It may be so superficial as to denote a dead body (Lev. 19:28).

Sumnarizing, we could say that ncfesj deals with the concrcte, carthly
personality for whonm breathing and the circulation of blood are rost
important, and who lives intenscly cmotionally. It indicates the man
of this world,
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Heart and Soul

Whon we now comparc briefly both hecart and soul in the 0ld Testament,
we find (1) that theart' is man, properly speaking, and (2) 'soul!
is man concretely speaking.

Yic hercby attain a good understanding of the well-known Biblical
saying: "with hecart and soul', for instance "to love the Lord with
heart and soul." This exprecssion indicates the whole man in his pro-
per and in his concrete existence.

The heart is man "in a nutshell, the whole nan; not only the seat of
his activity, but its suumary"™ (K. Barth, Idem, III. 2, p. 521).

The 'soul'! is the whole man in his full concrete development, his
total appearance.

The conscquences of the religious usc of these two conceptions arc
nost interesting.

The heart is behind all nan's doings; that is to say, all man's doings
arc religiously determined. There is no neutrality. Man cannot be
looscncd from his recligious responsibility. :

Man is every inch a 'soul'; and 'soul! is cvery inch man., That is
to say, the 'soul! is not a vaguc and shadowy something, but the
tscul' is in the blood and nceds the breathing-spacc of our good
ecarth. It denotes our concretc and enmotional carthly existence.
Likewisc the t'soul' craves flesh (Deut. 12:20), and "thirsts for
Goan (Ps. 42:2).

We nust say that in religion nan remains truc to God and to earth.
Any dualisn is extremely unbiblical. There is no dualisn between
body and soul. DNeither is there a dualisa between religion and
earth, or betwcen religion and socicty, or relgion and culture. Nor
is there a dualisn between rcason and religion. ‘'Heart'! is often
used for understanding. I remind you of the commuand of Jesus: "Thou
ahalt love the Lord thy God with all thy heart, with all thy soul,
and with all thy nind® (Matt. 22:37). Man is a recligious totality.

This has important cthical implications. I think of what is callcd
the phenomenon of nass-nan. This term indicates the nan-without-
heart. Masc-nan is dominatcd by what pcople say and controlled by
collectivity. His hcart is not active, it plays no part in the
shaping of his life. He is irrcsponsible and an casy victin of any
hidden persuader. You can also call him with H. Whyte, 'the-organ-
ization nan'; his heart has lost control of him, and is, as his pilot,
replaced by his cmploycr and his colleagucs.

Incidentally, you could deduce from this an important cthical prin-
ciple for Christian organizing and Christian lcadership. Chrigstian
lcadors ought to take into full consideration the rcsponsibility of
the nunan heart. It is the ancient question of the Reformation and
its rojection of the contrast between clergy and laity. In our time
a new contrast between a new laity and a new clergy is developing.

Lot us take carc lest in the building up of our organizations and
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churches we "be conformed to this world" (Rom. 12:2). Better a
defective than a burcaucratic organization, in which the responsi-
bility is shared only by a happy few. Our organizing nust be
rooted in the hearts of all our nembers. Otherwise it becomes a
worldly limited liability company.

As for Kierkegaard, we have already seen that there is no room for
his dualisn in Holy Scriptures. But it is good to listen to him when
he shows us the limits of ethics. The ethos of man is one of the
nany sides of life.

It must be distinguished fron the religious contact with the Lord,
A Christian ethos without porsonal contact with Jesus Christ with
all our heart, is a drecadful way of life.

But on the other hand a Christian who loves Jesus Christ but does
not concern hinmself with a Christian ethos, is neglecting an inpor=-
tant aspect of life and believes in dualisn., His hecart nust be in
his ethos. A thcartlcss' ethos is surcly a dreadful thing, but so
also a 'moral-less' heart. Therefore allow me a final word about

a 'full-hearted! Christian cthos.

An Ethos of the Heart

In our preceding lecturc we saw that the root-neaning of cthos is
solidarity. Petersen says: "rhe basis of all Israelitic cthos is
the comnon feeling, love, and according to the nature of the compact
it nust in its innermost essence, be a family feeling. One of the
Hebrew denominations of love rahamin, perhaps points dircctly to
the relationship through its context with rehem, mother's womb., As
the nmother's womb is the sourcec of the formation of familiecs, so it
is also the fountain of family feeling" (Israel, I-II, p. 309).
According to Pectersen we can denote the meaning of ethos as fanily-
fceling. In connection with this you could also describe it as
self-control, or restraint.

The Lord has given us the whole good earth. U"Blessed are the necek,
for they shall inherit the carth'"™ (Matt. 5:5). But the earth is
still occupicd territory. Christ is not yect acknowledged to the
ends of the earth. "Fight the good fight of faith" says Paul to
Timothy (I Tim. 6:12). That mcans we arc not yet ready to enjoy
unhindered the joys of Christ'!'s universal kingdom. The war is still
going on. And thcerefore Christians have to restrain thomselves and
to put on their battle-dress. It is not yet time for the festival
attire.

At the beginning of our sccond lecture we quoted the fatherly words
of banker Clews, which Dr. Whyte calls "the Protestand Ethic in
purest form." In his opinion the chief principle of Protcstant ethos
is the survival of the fittest in a struggle for mnatcrialistic or
capitalistic prosperity. The Protestant strugglc for life would be
carried on in the cxpectation that the strugglers would be paid off
in material rcwards. Such is said to be the Protestant labour~-ethos.

William Barrctt in his study: "Irrational Man" says that "for
several centuries capitalism and Protestantisnm went hand in hand,
ravaging and rcbuilding the globe, conquering ncw contincents and




-35-

territories, and in gcncral scening triumphantly to prove that this
earth is itsclf the promised land where zeal and industry really pay
of £t (p. 29).

I have alrcady said that this widespread idea is quite beside the nark
both in respect to history and confession. But perhaps we have nade
an inpression like that! Perhaps there has been a great gulf fixed
between our heart and our ethos. That we did not control our ethos
by our hecart. That we twisted the well-known beatitude: '"Blessed are
the meek, for they shall inherit thc carth"™ into: "Blessed are the

dic~hards for they shall conquer the earth.!

Such a twist would be demonic. It creates deuons for work, but not
wollow workaen for Ged® (I Cor. 3:9). The earth is for the meck and
for the nmerciful, the pure in heart and the peaccnakers. .They can
wait, for the Lord Jé¢sus says: "a man's lifc does not consist in the
abundance of his posgessions" (Luke 12:15). We should not bechave as
if we have to conguer this world. We have to follow in the wake of
Hin who has said: "I have overcome the world" (John 16:33).

It follows then that the gap between heart and ethos is a symptom of

a serious frustration. When our heart is near Christ, then our style
of living will be in harnony with that situation. Ve nced no} rush
into the world in order to grasp all that is nice and enticing regard-
less of what lics at the botton of our heart. Moderation characterizes
the disciple of Jesus. Ve uust be His witnesscs to the cnd of the
carth., This iapressive task reguires many restraints. The battle for
the Kingdom of Jesus is very cexpensive. There is very nuch to do,

not for the expansion of our prosperity, but for the sake of Christ.
#He must increasc, but I must decreasc.'" Let that woerd of John the
Baptist be our battle-cry. It does not depersonalizc us by the braine-
washing of hidden persuaders playing on the key-board of our passions,
We are not M"gone with the wind", but controllcd by our own heart.

Therefore we concentrate oursclves on the treasure which is where our
heart is, according to the word of Jesus (Matt, 6:21)., That is also
the best description of the meaning of ethos: concentration. It
directe our way of life upon the heart of the natter. And this is
possible only when ethos is a matter of the heart,
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