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Foreword

My first acquaintance with the work of Dr. Fred Polak came in the
year 1954—5, when we were both fellows at the new Center for
Advanced Study in the Behavioral Sciences at Stanford. Dr. and Mrs.
Polak lived in a little house at the back of the garden of the house
that the Bouldings rented and participated very cheerfully in the life
of the Bouldings and their four young children. Many exciting things
came out of that year at Stanford, such as the Society for General
Systems Research and the Journal of Conflict Resolution. But
looking back on the expérience after nearly twenty years, | think the
most important impact on the thought of both Elise Boulding and
myself were the many conversations that we had with the Polaks
around the dining table and in the garden. In my own case, many
aspects of my subséquent work, including The Image, which was
written at the Center that year, owe a great deal to Polak's ideas.
Polak, indeed, was a pioneer in what has corne to be caled "futur-
ology," an ugly word, which, however, represents an important
movement in human thought. One is tempted to say, indeed, that we
are ail futurologists, and in this respect the impact of Fred Polak's
thoughts is much greater than is usually recognized,

The human condition can almost be summed up in the observation
that, whereas ail expériences are of the past, ail décisions are about
the future. It isthe great task of human knowledge to bridge this gap
and to find those patterns in the past which can be projected into the
future as realistic images. The image of the future, therefore, is the
key to ail choice-oriented behavior. The génerai character and quality
of the images of the future which prevail in a society is therefore the
most important due to its overall dynamics. The individual's image
of the future is likewise the most significant déterminant of his
Personal behavior.

| héve long felt that the original version of The Image of the
Future was one of the most significant works of the twentieth
century, and that it has never received the attention which it de-
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serves, perhaps because of its length. The condensed verson is a new
opportunity for readers to become acquainted with it, and | am
convinced that no one who becomes acquainted with it will fal to be
profoundly influenced by it.

Kenneth Boulding
Ingtitute of Behavioral Science
Uniuersity of Colorado
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Translatons Préface

When Fred Polak came to the Institute for Advanced Studies in
the Behavioral Sciences in Palo Alto as a Fellow in 1955, his recently
published Die Toekomst Is Verleden Tijd had just received the
Council of Europe Award. Since the Bouldings and the Polaks kept a
joint household that exciting first year of the Institute's existence,
Kenneth Boulding and | had ample opportunity to become ac-
quainted with Fred Polak's unique ideas. The effect of that year on
Kenneth Boulding can be traced to his The Image, which bears little
surface relationship to The Image of the Future, but which did in
fact first take root in Fred Polak's thinking, and weas written at the
close of that golden Cdlifornia year as a summing up of a rather
spécia kind of intellectual journey.

My own response of Fred Polak's ideas was to learn Dutch in order
to be able to translate his book and make it available to the
English-speaking world. | translated it in full, since it was too
difficult to translate and condense at one and the same time from a
language | was just learning, but 7 knew that the leisurely intellectual
pace of the original would not find many readers in the hurried
American scéne. Therefore | had from the beginning intended even-
tually to produce a condensation that would render Polak's ideas on
the future more intellectually accessible to American colleagues,
particularly in the social sciences. Other things intervened, and it
took ten years to get back to the condensation project, but | find
that the book has a new kind of timelessness now that man has
entered space.

In the intervening décade there has been a sudden prolifération of
théories, books, societies, and institutions ail dedicated to the study
of the future. Very few people are aware of the intellectual debt that
this future-oriented scholarship and activity owes to Fred Polak, who
was the first in the post-World War Il period to undertake the
difficult conceptual work of clarifying the réle of the image of the
future in the social process at the societal level. Much of the récent
work is of astrictly empirical nature, which Polak himself welcomes,
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but to focus on thése empirical studies without a knowledge of the
broad sweep of the underlying historical processes involved isto sdll
mankind short at a very crucial time in history.

Polak is very explicit that in this book he is concerned with the
future in Western culture only, and that he is analyzing images of
possible futures on- this world. Taking the task of image-making for
the future very seriously, he ruled out fantasies about other worlds as
just that — fantasies. The timeliness of Polak's book today isthat it
marks the end of that part of human history in which man could
trace out one part of the globa cultural héritage and héve it make
sensg, and it also marks the end of the time when thought about
human life elsewhere than on earth was only a fantasy. Intellectually
and spiritually, man is hardly ready to face the implications of a
common global héritage on earth, or of cosmic belongingness in the
universe. Polak's Image of the Future can help disoriented Western
man get his bearings, understand the road he has traveled, and thus
help him face the task of image-working for the now-incredible
futures which lie before him.

The pessimistic tone of the second part of The Image of the
Future, as Polak depicts moment-ridden man trapped in a moment-
bound culture, never gives way to despair. At every turn, the author
reminds us that there still is a turning possible, that new vistas can
open up. Today we are glimpsing thése new vistas, and Polak's work
will help us make both more realistic and more daring use of the new
chances that history is offering man.

It is no small thing that a man who as a Jew had to live in hiding in
the German-occupied Netherlands ail through the war, emerged from
that shattering expérience with a vision of man as a future-creating
being, and that he has been able to marshal al his own intellectual
and spiritual énergies to communicate this vison to precisely that
génération of young men and women who need desperateiy to know
that it is possible to create other and better futures.

Elise Boulding
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Part One
The Promised Land



1. The Future as a Work of Reconstruction

Chapter 1. Basic Concepts: Time, Images, and the
Future

Every great thinker who has concerned himself with the historical
process has speculated about the meaning of time and its flow in
history. Marx, Hegel, Spengler, Toynbee, and Sorokin, each withhis
own variation on the theme of time-flow as mechanically patterned
fluctuation, predict the future but ignore its dynamic interaction
with the past and the présent. This book will give an added dimen-
sion to our understanding of the historical process by including the
interaction between completed and noncompleted time. Socia
change will be viewed as a push-puli process in which a Society is at
once pulled forward by its own magnetic images of an idealized
future and pushed from behind by its realized past. Poised on the
dividing Une between past and future is man, the unique bearer and
transformer of culture. Ail of man's thinking involves a conscious
process of dividing his perceptions, feelings, and responses, and
sorting them into catégories on the time-continuum. His mental
capacity to categorize and reorder reality within the sdf (présent
reality) and in relation to perceptions of the not-self (the Other)
enable him to be a citizen of two worlds. the présent and the
imagined. Out of this antithesis the future is born. Man's dualism is
thus the indispensable prerequisite to the movement of events in
time, and to the dynamics of historical change.

Every man leads a double life, though the duality may go by
différent names, according to historical circumstance. The perception
in antiquity of a unity of opposites has, in the twentieth century,
given way to a sensé of irreconcilable opposites. The theologian sees
the duality as the séparation between the eschaton and this world,
the student of ethics as the distinction between the is and the ought,
and the philosopher as the awareness of the transcendental. The
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artist identifies art with the Other by définition; he works with the
ndt-seen and the not-yet. The historian sees the unfolding of history
as the working out of man's inner dualism in space and time, while
the psychologist sees man as a battleground of his own conflicting
drives. '

It is not difficult to recognize the duality of the now and the
Other as a continuous théme in history, but how this dualism
functions in any given period is a more complex question. Of the
many ways in which man has approached the problem of his own
dividedness, the following five summarize his maor orientations to
the realm of the Other:

1. Life cannot be purely transitory: there must be something more
enduring. Man hopes for future gréce.

2. Life cannot simply end in imperfection. There must be an Other
realm into which man can enter.

3. Life should not be transitory and imperfect. Man rebels out of
despair, but without hope.

4, Life is not as it appears to be. This world is an illusion and the
essential reality is veiled from man.

5. Life does not héve to be the way it is. Man can reform and
re-create the world after any image he chooses.

The first of the routes into the Other emphasizes flight and may
involve a pathological séparation from reality. The second may be
dionysian or apollonic: drugs or fasting can equally lead to spiritual
ecstasy. The third route, most pertinent to our study, may be
thought of as the normal, simultaneous sojourn in two worlds. Man
"hears" the inaudible and "sees" the invisible at the same time that
sound and light waves from the physicai world reach his sensés. This
acoustical-optical synchronization can be achieved only with the help
of the imagination. The image must first be received before it can be
broadcast. Image-reception refers to a whole range of phenomena
such as dreams, visions, and ail forms of imaginary encounter with
the Other. It is a highly personal and individual expérience, often
limited to an élite in a given society. The broadcasting that follows
image-reception is our central concern, especialy insofar as mass
média are used to extend the effect of the image. Symbolic-poetic
présentations of images, destined for the public, abound in myths
and legends. Usualy the image-rich secret language of the initiated
must be translated in order to be understood by the layman. The
visual image may héve the most direct impact on the génerai popula-
tion, particularly if it stimulates its active participation in the im-
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aging process. Art is the médium par excellence for transposing -
images from the Other world into this world: not only pictoria art,
but also drama, from miracle play onward, and the rich and varied
combinations of music and dance that héve evolved through the
centuries. Finally, Nature herself, great schooimistress of ail the arts,
has always provided man with images of the Other world. Man has
ever busied himself with interpreting her signs and portents, trem-
bling before éclipses of the sun, and réverent before the rainbow.

Time and Space Consciousness

The more sophisticated man's time-consciousness becomes, the
more skilled he is at finding paths to the Other. The initial discovery
of space and time as independent units, each capable of being divided
into that which is présent and that which is not présent, was, however,
aprocess of enormous complexity. Once man understood that "hére"
could be yesterday or tomorrow, he had discovered the two formai
Kantian catégories of the temporal and the spatial. Thése became the
tools with which he shaped his images of the future, both in another
time and in another space. As man's sophistication increased, he was
able to conceive of thése Other dimensions as a new category, a new
regulative idea. The resuit of this macrocosmic splitting of the spatio-
temporal dimension was the opening up of vast new concepts for men's
minds to play with.

Spatial images of the Other héave taken many forms through time.
They may be roughly classified in the following seven catégories:

Before this world: Images concerning an original state of nature, a
lost paradise, Eden, Arcady.

This world: Images of the Promised Land, the New Jérusalem.

Eelow this world: Images of Hades or Tartarus, an oceanic or
volcanic kingdom, aland of the dead, aland of shadows, hell.

Above this world: Images of the beyond, a Kingdom of Heaven,
Olympus, empyrean.

Outside this world: Images of the /des of the blessed, Atlantis,
never-never land.

After this world: Images of Elysium, Vahalla, a hereafter, a
resting place for spirits of the departed.

Beyond ail worlds: Spatial images of a metaphysical-cosmic na-
ture, which are essentially nonspatiai and ethereal: The All-One,
infinity, nirvana

Temporal images of the world have been variously projected into
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the distant future or, as in classcd mythology, into the past. At
certain times in history, eschatologica images of the future have
shouted "Soon! " Images projected into the past represent romantic
idedlizations of that past: the biblicd paradise, the Renaissance
image of antiquity. The &ge of romanticism looked to bygone times,
and our own century révéres the Middle Ages, a period despised by
the Enlightenment. There is ds0 a tendency today to idedize the
wisdom of primitive man. The aching nogtagia for the time of
ungpoiled beginnings represents a kind of vison of the future—an
image of unattainability. These dreams of the past operate on the
future, though indirectly. Mostly, however, it is the future that has
attracted man's dreams, hopes, and fears, The future rather than the
past is seen as holding the key to the riddle of his existence. Death
itself, the one certainty, is the chief inciter of our thirst for knowl-
edge of what is to corne. Man has never been able to accept Ignora-
mus, ignor abiusas hismotto.

The domain of the future, however, is without boundaries. Yet it
is only by drawing boundaries in the thought-realm that man can
produce a problem that can be grasped and worked with, and it is
only by redrawing the boundaries of the unknown that man can .
increase his knowledge. No problem so persistently défies our skill-at
drawing boundaries as the problem of the future, and no problem
presses quite so hard on our intellectua horizons. In the act of
searching out the future, Homo sapiens crosses the frontiers of the
unknown and is transformed from the man of action, who responds
to the moment, to the man of thought, who takes account of the
conséquences of his actions. He leaves behind the familiar universe of
sght and sound and surveys the universe of the unseen and unheard,
continually bringing smal fragments of the unknown back with him
out of the darkness and adding them to the known. Who can say
whether this building up of the known diminishes the unknown?

Man is not easly discouraged, however. Everything drives him to
accept the chdlenge of the unknown. The ingtincts of préservation
and reproduction demand it. AH économie activity is an answer to
this challenge; the primitive nomad gathering fruits and nuts and the
modem industrial magnate are dike answering the cal of the unborn
tomorrow; so are the men who chart the seas and those who chart the
heavens. No man, not even the suicide, can leave tomorrow aone.
The suicide but hastens tomorrow in his impatience.

In exploring his own future, man has dways been haunted by the
sense of doing the forbidden. The Greeks knew well the dreadful
conséquences of hubris, the sin of chalenging the omnipotence of
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the gods. And yet, throughout history, man has never ceased to
explore thése bounds. He has suffered as a resuit, but he has also
- succeeded in pushing the bounds far out into the realm of what was
once considered impossible. This spiritual overstepping of the bound-
aries of the unknown is the source of al human creativity; however,
man has not always been bold in approaching this frontier. Folk
migrations and adventures of daring and discovery have always been
countered by the longing for one's home and hearth. Nevertheless,
crossing frontiers is both man's héritage and man's task, and the
image of the future is his propelling power.

The Path from Ideato Image

We have already indicated that man has met the challenge of the -
unknown by carving from it images of the future. How has he done
this? The task has two aspects: the splitting of time into the now and
the Other, and the création of an Other world to fill the Other time.
We are concerned hére with the breach man has made in time: the
astrologer of ancient Babylonia kept a double clock for this world
and the Other; Hegel saw the future locked in the présent, mystically
compléte in the Great Pyramid; and Pierre de Laplace worked out a
railway timetable from the présent into the future.

The future not only must be perceived; it dso must be shaped.
The myth has from earliest times served this function of giving shape
to perceptions of the Other. The Promethean myth united a création
story with a vision of the future through the gift of fire. When
Pandora opened the fabled box and let sorrow and trouble loose in
the world, she was dtill left with the spirit of hope, the possibility of
visions. The course of the stars has been made to write man's future
from time immémorial, and eschatology has contributed its visions of
the next world. The anima world has aways provided man with
symbolic material for portraying the Other. In the dawn of time,
man did not differentiate so sharply between himself and the animal
world as he does now. The phoenix, rising out of its ashes, symbol-
izes the new, Other time. The vulture that daily ate away at the vitals
of the immobilized Prometheus symbolizes the binding of man to the
past, as the fal of Adam and Eve through the serpent's wiles
represents the chaining of mankind to origina sin. Prometheus was
redeemed, however, giving us the prototype of the image of the
future: a story of salvation. This image always opérétes as a projec-
tion backward, from the future into the présent. Even if it is, or
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seems, a dim memory out of a distant past, it acts at the same time as
a foreshadowing of a distant tomorrow. Paradise and the Golden Age
are in this way transplanted from prehistory to the fina stage of
man, who dreams not so much of his beginnings as of his end. The
products of this work of the imagination are highiy diverse: philo-
sophie and historical images, replete with ready-made meanings;
ethical images, typified by the charismatic figures of Socrates and®
Jésus; socio-political images, such as Plato's Politeia or al-Farabi's
ModelCity!, and religious images that give form and substance to
messianic expectations.

The concept of a vision that guides the actions of men is very old
indeed. The Sumerians and the Babylonians conceived of the sky as
the dwelling place of the gods and believed that man's actions were
directed from thése heavenly headquarters, with the movements of
the stars and planets foreshadowing events on earth. Early man
expressed himself in pictures and images, and expected the same
from his gods. Given the assumption that the gods did revea the
future, what could be more natural than to regard the course of the
stars as a kind of divine picture-writing?

Eventually, man emancipated himself from the picture-writing of
the gods and created new images, sometimes in terms of the will of
God, sometimes out of his own humanistic striving. Once he became
conscious of creating images of the future, he became a participant in
the process of creating this future, While it is not possible to trace
here the complex process of émancipation from the doctrine of
absolute determinism it should be noted that astrology, neoplatonic
cosmology, neopythagorean numerology, the Jewish Cabala, the
mysticism of the Middle Ages, natural philosophy, and white magie
played a part in this development. Out of ail this there emerged the
idea of man as a microcosmos and as a microtheos. Paracelsus, for
example, conceived of man as created out of the four earthly
éléments, but also out of afifth, quinta essentia. This is the stuff out
of which the stars are made, and which constitutes the "quintes-
sence" of the human spirit. Man himsaf, synthesis of star-stuff and
earth-stuff, is the keystone of the universe.

At the same time, if man is realy a microcosmos, he may use the

divine potential within him to bring about his own fulfillment and
his own intégration with the universe around him. Here The concepts

! Robert Hammond, The Philosophy of al-Farabi and Its Influence on Médiéval
Thought (New York: Hudson Press, 1947). (Al-Farabi, who died ca. 950 A.D.,
was a brilliant Arab scholar, scientist, music theorist, and theologian,)
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of freedom and responsibility émerge. Jakob Bohme's Aurora oder
Morgenréte im Aufgang® describes very well. the transition to a new
point of view that took place at the close of the Middle Ages and on
through the whole of the Renaissance. During this period there was
an increasing récognition of man's influence on his own destiny, a
bridging over of the chasm between man and his future, and afuller
insight into the dignity and worth of man and his images of the
future.

The images of the future that man has created are intimately
related to the time-concepts he has held. if his view of himself as a
free agent has affected a radical change in his images, so héve his
changing time-concepts had their impact on thése images. Ail of the
images of the future that carry man out of and beyond himself aso
contain a time-concept that is outside of and beyond existing time.
This concept is often labeled eternity and as such is used in various
ways by religion and philosophy. Retained in its origina wholeness
by Plato and Spinoza, eternity later begins to disintegrate; in Kant,
for example, the category of time is limited to a human mode of
perception. Einstein takes Newton's absolute time and makes it
relative in a space-time continuum. Bergson brings time firmly down
to earth as "duration." Existentialism, finaily, reduces time to the
continually disappearing moment. .

Paradoxicaily, while the philosophie concept of time is becoming
more cramped and narrow, the scientific concept of the time-span is
expanding with explosive rapidity. Biblical time reckoned in thou-
sands of years from the Création to the end of time. Today, the
origin of the earth has been pushed back to between two and five
billion years, and the existence of life on earth now covers a period
of hundreds of millions of years. The clock is set between haf a
million and a million years from the first appearance of the genus
Homo. Earth is only atiny satellite of a second-rate star clinging to
the edge of the dazzling carpet of the Milky Way. Moreover, there
may be millions of Milky Ways, millions of light years apart, and new
ones always in.the process of création in a constantly expanding
universe. Magnitudes of this order may not be intrinsically unmeasur-
able, but they are certainly beyond the grasp of man's mind, and lead
straight back to the nearly lost concept of eternity.

For the purposes of our study, the boundary- outside of time is
drawn at that point where compréhension fails and wordplay sets in.

2 Jakob Boéhme, Aurora: That is, the Day-spring, or Morning-Rednesse in the
Rising Sun, trans. by John Sparrow (London: J. Steator for G. Calvert, 1656).
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But where does the boundary lie insde of time? Temporal reck-
onings have dways been highly relative. The thousand and one nights
of the Arabian princess stretched into an eternity of nights, while the
year 2000 seems an eternity awvay to moment-bound maen of the
présent. The chiliastic sects which héve been awaiting the Second
Corning of Christ ever since His First Departure await an eternaly
receding future, just as many of today's intellectuas await the
décline of the Wes with smilar fervor. We face the paradox that
man's life expectancy is approaching the century mark, but the
century itsdf becomes as eons when its beats are counted in the
modem tempo.

In contrast to the emphasis on the imminent is the préoccupation
with the ultimate extinction of the human race and the death of the
planet that has been its habitation.® We are not concerned hére with
a secularized end of time, however, but with the future of Western
man in the face of the meteoric bursting forth of new centers of
political power and the increasing accdération of socid and techno-
logica change.

Since there héve been more new scientific discoveries in the past
fifty years than occurred in the previous five thousand years, we
cannot make smple projections into the future from the présent.
Our thesis is that we are faced with a litera breach in time. The
breach has forced Western man to legp from what we now call
modem times into ultramodern times, into what might well be for
him lagt times. These ultramodern times may not be sufficiently
jelled for purposes of observation until the turn of the century. It is
the future from that point on that will concern us in the second part
of this book, especiadly as this future lies concedled in today's images
of the future.-Before examining our own future, however, there is
gtill much to be done. We must examine the nature of the image of
the future, study how it is formed and propagated, and ascertain its
relationship to the historical time-flow. The next chapter will deal
with the theoretical aspects of this problem, followed by a historical
andyss of the development of imeges of the future in Western
civiiization.

® W. O. Stapledon, Last and First Man (London: Metheun, 1930); George
Gamow, Birth and Death of the Sun (New York: Viking Press, 1940); E. J.
Slijper, Het Lot der Mensheid (Groningen: T. B. Wolters, 1952).
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Chapter2. Image and Actuality

It was but a smdl step for man from redlizing that he had a future
to wanting to know what that future would bring. The impulse to
propitiate the powers of the future in order to avoid catastrophe and
procure blessngs may well have been part of the drive to know from
Its early beginnings. Both magie and religion probably arose at least
in part out of this twin drive for certainty and control. For many
centuries man druggied to obtain a reiable reading of sgns and
omens, both in the heavens and in the world around him. It seems
likely that dependence on the direct inspiration of gifted spécidiste,
whether priest or prophet, came somewhat later. Sometimes prophet
and propitiator were the same, at other times the two functions were
separate. As man the maker embarked on the advenfures of agricul-
ture, navigation, and his first large-scale engineering projects, such as
pyramids and waterworks, the need to predict and control the future
became of ill more practical urgency. The beginnings of science
grew out of this urgency: astrology and its more sober offspring,
astronomy, alike served this need to know the future.

In attempting to blueprint his own future, man has been forced to
ded with the concepts of value, means and ends. As long as the
prophet propitiator was acting only as a transmitter of messages from
on high, man accepted his ethics ready-made, with no altérations
dlowed. In a later sage man staggered under the double load not
only of having to construct his own future but of having to create
the vaues that will détermine its design. To primitive man, the task
of looking into the unknown must héve seemed terrifying enough. As
modem man gains an increased understanding of the complexity of
interplay between attitudes and vaues and technological know-how
in the process of socid change at al levels of society, the terrifying
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aspects of the unknown are scarcely diminished. However, between
this initial period and modem times there have been many ups and
downs in man's attempts to push back the frontier of the unknown,
This attempt can be seen as a twofold process. the development of
ideas concerning the idéal future as it ought to be, and the unfolding
of the rea future in history, partly as a resuit of man's purposeful
intervention. Awareness of idéal values is the first step in the con-
scious création of images of the future and therefore in the conscious
création of culture, for a value is by définition that which guides
toward a "valued" future. The image of the future reflects and
reinforces these values. The relationship between conceptions of the
time-dimension, the future, and the ideatistic ethical objectives of
mankind for that future, has been a neglected one and offers a
fruitful field for research. '

As a society develops a common set of values and norms in its
ethics and moral philosophy, this leads to a more or less stable set of
expectations regarding the future behavior of its physical environ-
ment, as it develops practices in the realm of magie, religion, and
science in order to deal with natural or supernatural phenomena.
These two trends of expectations merge and crystallize into system-
atic projections toward the future, or images of the future. We héave
aready indicated that our concerns center on those crystallized
expectations that picture a radically différent world in an Other
time, and that are imaginatively shaped in such a way that they can
be applied on behaf of mankind.

The résurrection of Israél as preached by the Old Testament
prophets has been one of the most powerful and persistent images of
the future ever evolved, as has the Kingdom of Heaven proclaimed by
Jésus. In The City of God, St. Augustine spells out still further this
potent image of the future, to be fulfilled by the gréce of God and
mediated through the Christian church. Plato's Politeia opened the
way for a séies of projections which, via Thomas More's Utopia,
culminated in the sociaistic and humanistic utopian images of the
Enlightenment.

In a s se it is the prophet, the projector of images, who may
write in advance a considérable part of the history of the future, but
the materials out of which he créites his images are drawn largely
from the cultural héritage of the socia group or society to which he
belongs. The images themselves may be thought of as time-bombs
that explode somewhere in the future, although the men and so-
cieties who create them héve little control over when, where, and
how they will explode. Thése explosions release masses of concen-
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trated energy, and radioactive particles load the heavily tidal time-
stream between past and future.

Theory of the Image

In this work we are, in a sensé, taking the existence of images of
the future as given and tracing out the effects of their existence on
the course of history. In doing so we are deliberately starting in the
middle of the story, so to speak, and apparently ignoring the begin-
ning, the problem of images in génerai and how they are formed. We
offer no excuses for this, because it is the business of the mind to
begin work at the point of magor insight. The image of the future
does represent such a major insight, and carries within itsdf its own
intellectual imperatives for a further working out of the idea. This
procédure seems ail the more justified since, according to our thesis,
it is the image of the future that forms a dynamic factor par
excellence and an extremely powerful force contained in the working
of al images as such. Therefore, the dynamics of the images of the
future, which we treat separately in this book, héve a spécia rele-
vance for a theory of the image in génerai. We cannot and do not
wish to ignore the problem of a systematic theory of the image,
however, and would like to consider this work as a small contribu-
tion to amore génera” theory.

The more génerai theory of images may be thought of as
"eidetics." This concept, derived from the Greek eidelon, "image,"
has a long history. Plato, Epicurus, and Democritus used the term to
refer to knowledge and the learning process. Francis Bacon made
similar use of it. The term eidetisch appears in the writings of the
German psychologists, especially E. R. Jaensch, who specialized in
research on children between the &ges of thirteen and fifteen.
Jaensch related certain types of eidetic endowments to physical
constitution (Korperbau) and to personality type. On the basis of
this he later outlined a theory of the development of culture. The
concept recently appeared in sllqhtly changed for m in a book by the
economist Kenneth E. Boulding.” Though very welcome, thése devel-
opments are only a beginning and leave many questions unanswered.
Nor do they put enough emphasis on the significance of the time-

! The Dutch originad of The Image of the Future preceded Kenneth E. Boul-
ding's book, The Image (Ann Arbor: University of Michigan Press, 1956) by
- severd years,
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dimension in the dynamics of image formation and image propaga-
tion. They shift the focus away from the image of the future as such,
which served as the initia center of interest and inspiration, and
which we view as a basic élément in the operational activity of ail
images.

In a génerai theory, attention must be given to the dynamics of
image formation, both in the private and the public mind, and the
function of images in the economy of the individual personality and
the social, national, or cultural group. What do images mean, how are
the meanings transmitted, and how do they affect individual and
socia behavior? Under what conditions do images change, and why?
What can accelerate or retard thése changes? How amenable are they
to purposeful manipulation, in both the short and the long run? We
hope that some light is thrown on ail thése questions by our study of
images of the future.

: One of the strongest links between images and the image of the

future is contained in the Book of Genesis, where we are told that
God created man in His image. It would be wrong to suppose,
however, that the use of images to capture the future is limited to
the spheres of religion and mythology. Such images are aways
présent and operative in al socia groups, and socia science is
increasingly making use of thése images to increase its analytic
power, but without fully understanding the implications of adding
the time-dimension to its analysis. Images are at work everywhere,
individually and collectively: private and public images, images of
ourselves and others, of our own group and of other groups. We hold
images of our own nation, race, profession, party, and belief-system,
and likewise of other nations, races, professions, parties, and idéol-
ogies. Images are formed and changed of producers and consumers,
capitalists and communists; of artists, bohemians, and scientists; of
entrepreneurs and workingmen; of right and wrong behavior, good
and bad guys, hipsters and sguares, organization men and rugged
individualists, of husbands, wives, and children; and of fathers and
mothers.

Public relations men are powerful image-makers and manipulators.
They build images to influence buyers and voters; they sdl attractive
public images and self-images with which people, whether consumers
or citizens, can easily identify. The secret of their being able to
persuade the masses to buy certain brands, symbols, ideas, or politi-
cians is hidden in the almost unlimited potential of selling an image
of the future with modem techniques of merchandising and market-
ing. It is, however, arather long way from the classic image of the
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future to today's cheap imitations. Later on the implications of this
assertion will become clear.

Images and Their Dimension of the Future

We héve already stated that this work singles out the image of the
future because we are convinced it is the time-dimension of the
future that acts as a pre-eminently dynamic force in the working of
al images. In analyzing how the concept of the future has operated
in the historical process, there are six main aspects that corne into

play:

1. Images of the future are always aristocratie in origin. The
author of the image invariably belongs to the créative minority of a
society. He moves in the company of Isaiah, Socrates, Rembrandt,
the French philosophes, and nearer to our own day, such men as
Henri Bergson and H. G. Wells. The formation of images of the
future dépends upon an awareness of the future that makes possible a
conscious, voluntary, and responsible choice between alternatives.
This means that the development of images of the future and ethics
are intimately related. Human judgments can, to a great extent, be
explained in relation to the striving toward a highiy valued future
goal. The development of ethics and moral philosophy is one aspect
of the development of techniques for visualizing and controlling the
future, and the image of the future receives much of its driving force
from ethics. Kant's ethics—reduced to his famous categorical impera-
tive, the whole fieid of Sollen, "ought," as distinct from Sein, "is,"
and Wirklichkeit, "reality," as opposed to Wert, "value"—are ail
based on a time-dimension hitherto never clearly delineated. They
can ail be effectively translated into the language of the image of the
future. They al express the underlying philosophy of what we call
influence-optimism. Man, in this process of ethical deveiopment, is
no longer simply "split man,"” capable of dividing his perceptions
into two realms. He now becomes "moral man," responsible for the
use to which he puts his perceptions and powers for reaching the
Other and better. At this point the positive image of the future in its
classic form becomes one of the main instruments of culture, pro-
viding both avision of civilization and the tools for realizing it.

2. The propagation of images, The force that drives the image of
the future is only in part ratidnal and intellectual ; a much larger part
is emotional, aesthetic, and spiritual. The appeal of the image liesin
its picture of aradicaly différent world in an Other time. Psycholo-
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gists will term this variously as escapism, compensation mechanisms,
and projection. It is above al the spiritual nature of the ideals
embodied in the image of the future that infuses the image with
power. As between two opposing schools of thought, historical
materialism and historical idealism, we favor the latter. The primary
forces in history are not propelled by a System of production, nor by
industrial or military might, but rather by the underlying ideas,
ideals, values, and norms that manage to achieve mass appeal.

3. Image-effect, or the relationship between the projected future
(whether positive or négative) and the actual future as it passes into
history, is discussed in the next chapter.

4, Sdf-élimination of images becomes central to our discussion in
Chapter 18, "Timeless Time." Self-elimination takes place in a natu-
ra way through the historical process of succession of images, and
through the dialectical changes they themselves provoke.

5. The periodic adaptation to time-change through self-correction,
renewal, and change on the part of images of the future in the
continuous interplay of challenge and response forms the under-
lying Connecting thread of Part One. It is only when we corne to the
turn of this century that we must for the first time examine the last
aspect: _

6. The loss of the capacity for adéquate self-correction and timely
renewal of images of the future. It is a main thesis of this work that
for the first time in the three thousand years of Western civilization
there has been a massive loss of capacity, or even will, for renewal of
images of the future. There are few signs of constructive images, and
no generally accepted idealistic images, forthcoming today. There is a
contraction of time-consciousness to the momentary présent and a
blurring of a spécifie sensé of the future. The dualistic mental
structure that is essential for eschatological and utopian thinking
about the future has been severdly crippled. '

We do not discuss private images of the future, but only shared
public ones, not because there is a différence in the operational
principles involved, but because we are primarily concerned with the
larger social and cultural processes. The kind of images that we
discuss are shared public images of the cosmos, God, man, socia
institutions, the meaning of history, and others of similar scope.
Again, in ail thése images it is the time-dimension of the future that
gives them their spécial force. For example, the dimension of the
future exercises a dominating influence on the image of the world,
the Weltanschauung (see Chapter 18, "Timeiess Time"). The image
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of God is a concept that is related to the future in its very essence,
since God lives as a promise in the minds of hopeful men (see
Chapter 17, "De-eschatologizing," and Chapter 19, "The Future of
the Christian Belief-System"). The future dimension in the image of
man is related to the concept of the dignity of man in terms of man's
responsibility for his own destiny {see Chapter 9, "The Renaissance
as a Renaissance of Utopism"). We dea with the impact of the future
on the image of socia institutions, both implicitly (see Chapter 10,
"The Image of the Future: Guiding Star of the Age of Eniighten-
ment") and explicitly {see Chapter 24, "New Perspectives'). The
nationalisée image of the future is discussed in connection with the
régression of the once universal utopian idéal (see Chapter 10). The
image of the processes and meaning of history is also treated in its
relationship to the dimensions of the future {see Chapter 14, "The
Image of History and the Image of the Future").

In focusing on the time-dimension of dominant public or collec-
tive images of the future, it becomes obvious that thése différent
images are structurally interrelated. The image of the future as such
may therefore be an important tool for an interdisciplinary social
science. The possibility that science may be able to predict and
control socia processes through analysis of existing images of the
future, both private and public, and direct a change of these images,
is a thought-provoking one. Granted that we may till be a good
distance away from effective prédiction, it is still not too soon to
begin pondering the problems of controlled image-change. How
could such a possibility be fitted into a démocratie system of
government? The whole question of public policy in relation to
image-change may be a matter of life and death for Western civiliza-
tion. If we pause to think what can be done with the minds of men
through the public school System, public health policy (which is
increasingly concerned with mental health in its educational and
préventive as well as remédiai aspects), économie policy, censorship,
and a foreign policy based entirely on secret negotiations, we cannot
accept the idea of controlled image-change as a social good per se. We
not only need to give a great dea of thought to practical methods of
image-change and the kinds of images that our society needs, we
must examine and be as fully aware as possible of the influence on
society of those images of the future already existing in the minds of
political planners, scientists, and professional praetitioners in every
field. If we find that thése influences are bad or weak, how can we
redirect them? If we find that the créative minority of our culture is
no longer constructing positive and idealistic images of the future,
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what then? Thése are some of the questions that we hope our
historical analysis helps to answer. However, the whole truth does
not réside in the image of the future aione. Thése images do not act
on the historical process in avacuum. They are in a constant state of
interaction with the past and présent. Thus, we will now examine the
interplay between the time-dimensions of past, présent, and future.

Dynamics of Interaction Between Past, Présent, and Future

How can we account for the diversity of images of the future that
emerge from history? Why does this image arise in this time and this
place, and another elsewhere? Why does each society héve a charac-
teristic type of image? It will not suffice smply to describe split man
and state that his unique mental capacities enable him to divide his
expérience into two realities. Nor can we be content with a concep-
tion of man as a completely free, independent being who can choose
his images of the future at will. He is—or conceives himself to
be—opposed by certain forces of the time that are perhaps them-
selves the ultimate shapers of the future.

Beside the antithesis in the hum an mind between the here-and-
néw and the Other we must place a second antithesis, that of human
potency or impotence as opposed to divine or supernatural omnipo-
tence. Man can visualize the Other, but can he do anything about it?
The entire history of philosophie and religious thought is signifi-
cantly marked by man's tragic conflict between the dream and the
power to act on the dream. '

Optimism and Pessimism

Who or what really dominétes the future, and how is the domina-
tion accomplished? Man's images of the future have depended on his
changing answers to thése questions. The psychologically inclined
observer cornes face to face with the riddle of societies that seem
either basically optimistic or basically pessimistic, seeing the world
through either rose-tinted or smoked glasses. Thése changing attitudes
relate both to the idea of supernatural dominance and to the concept
of the power of man to rule over his own future—to superhuman
versus human power. Would the explanation of these succeeding
waves of optimism and pessimism give us a key to history, or would
it bejust the reverse? And is the struggle for power between man and
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the supernatural areal one, or only afigment of the imagination?

This raises the point of the functional relationship between the
image of the future and optimistic and pessimistic attitudes. Which
of the two is the independent variable? This question compels us to
examine more closely the various feelings societies have had about
the position of man in the cosmos, and how he stands in relation to
time. When we include the élément of power, the mére opposition of
optimism and pessimism becomes an oversimplification. There have
always been degrees of fedlings of human impotence combined with
a kind of optimism, and feelings of human potency mixed with a
kind of pessimism. Optimism and pessmism are then used in a
différent sensé, one which conceals the very problem on which we
wish to throw light.

It will be helpful to make distinctions between optimism and
pessimism aiong the lines of the concepts of Seinmiissen, "what must
be,” and Seinsollen, "what ought to be." It would then be possible
to speak of Seinoptimismus or Seinpessimismus, which we shall refer
to as essence-optimism or essence-pessimism, and Willensoptimismus
or Willenspessimismus, which we shall refer to as influence-optimism
or influence-pessimism. The essence catégories refer to an unchange:
able course of events; the influence catégories refer to the supposed
or rejected possibility of human intervention. The first point of view
sees history as a book that has already been written; the second sees
history as a process that man can or cannot manipulate.

The correspondence between essence-optimism and its accom-
panying image of the future is fairly direct. Man has scarcely any role
to play in the image of a universe that opérétes by divine and
faultless harmony. He is a sojourner in a world progressing steadily
toward perfection. Various schools of thought héve identified différ-
ent primary mechanisms in this evolutionary process. The physi-
ocrats looked upon agriculture as the key, nineteenth-century liber-
adism emphasized the doctrine of self-interest, and Marx saw the
prolétariat as the crucia instrument that would bring about the last
stage of perfection. Basic to ail thése Systems is a combination of
doctrines of determinism and automatism. Human power is usually
eliminated as superfluous. Here we observe a combination of essence-
optimism and influence-pessimism, with a net positive effect upon the
image of the future.

The most négative image of the future grows out of a combination
of essence-pessimism and influence-pessimism. In this view of life
chaos overrules cosmos from beginning to end, and man can do
nothing except resign himself to the inévitable. Examples of this view
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are found in the concept of original sin, in the ideas of etemal
récurrence, and in the concept of the evanescence of al human
culture. Ail that is left to man is the possibility of a stoic amor fati;
"love of fate," or suicide. The pendulum of history constantly swings
between the two extrémes. There is an extended area between thése
poéles, however, where the thoughts of men are more wont to corne
to rest. Here we find the severa possible configurations of essence-
pessmism and influence-optimism, and the separate streams of think-
ing and doing converge. Certainly, existing reality is both precarious
and disgusting. It is possible, however, to imagine a much better
future, and it is even possible for man to work for this future. The
conception of the nature of this work and the manner of ap-
proaching it may be one of relatively passive submission to a higher
power, or an active exercise of the human will.

We can discern two main types of influence-optimism in these
configurations, with two corresponding types of images of the fu-
ture. In the one, man's rdle is indirect; the accent is on supernatural
power and man's reconciliations with it. In the other, man's réle is
direct; the accent is on natural events and human effort. In these two
différent conceptions, the mandate of work is set against the man-
date to pray. These are the two main paths to vie tory over the
unknown. The religious route offers man the help of a savior. The
secular route offers the philosopher's stone. They resuit in parallel
images of the future—one eschatological, the other utopian—but they
are not always separate: there are times in history when the two
routes merge into one main highway.

Man and Culture

The most interesting problem is not so much the various modes of
attack on the future, but the question of how various hiérarchies of
goals come to be established, and why certain means to chosen ends
are valued in one historical period, and différent means are valued in
another. At any given period one finds a cohérent culture-pattern
into which the means-ends scheme of a given society fits. Each
cultural epoch has its own uniquely fitting images of the future. It is
aso possible to relate the psyché of a people to their images of the
future: "Tell me what your vision of the future is, and | will tell you
what you are." This is, however, only a tautology. How do we
account for the fact that each phase of culture, each type of human
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personality, appeared on the historical scéne just when it did and in
just that form?Why do cultural patterns and social attitudes change?
What is the relationship between these shifting patterns and the
changing images of the future? Specifically, why do we see such
changes within the images of the future regarding the réle of man
and his fedlings about the attainability of his goals?

Historically we are faced with a continuous process of transforma-
tion, sometimes graduai, sometimes in a séries of abrupt shifts, from
a passive and indirect influence-optimism to a more direct and active
one, until at a given moment man suddenly seems to be bereft again
of his will power. Thus, in the development of Western civilization
we héve seen man shift from a passive drift toward afuture Kingdom
of Heaven to a sudden seizing of the rudder with full mastery of the
arts of navigation, His increasing skills in agriculture and medicine
gave him a new power over life and death. Now, unexpectedly, the
hand on the rudder wavers. Man continues to try to steer, but apathy
has overcome him, and life seems to be but an "existence to the
death." Was the faith in human power but a bubble, to be pricked so
soon?

Any student of the rise and fall of cultures cannot fail to be
impressed by the réle played in this historical succession by the
image of the future. The rise and fall of images of the future précédes
or accompanies the rise and fall of cultures. As long as a society's
image is positive and flourishing, the flower of culture is in full
bloom. Once the image begins to decay and lose its vitality, however,
the culture does not long survive. The secret of Greek culture, which
came to its second flowering in the Renaissance, lies in the imperish-
able harmony of its image of the future. The endurance of Jewish
culture, reborn today in Israél, lies in its fervently held image of the
future, which has survived diaspora and pogrom alike. The prognosis
of the dying Christian culture—if it can be said to be dying—lies in its
dying image of the future. The primary question then is not how to
explain the rise and fall. of cultures, but how to explain the succes-
son of shifting images of the future. How do virile and forceful
images of the future arise, and what causes them to décline and
gradually fade away? Furthermore, how do the successive waves of
optimisai and pessmism regarding the images fit into the total
cultural framework and its accompanying dynamics?
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Challenge and Response

Historical forces operate not only out of the past but dso from
the future. That man exercises influence over his future through the
image he projects of it is only haf the truth. The other haf is that
the future itsef in its turn exercises a spécia influence over man and
his images of the future. This kind of personification of the future
can easly lead to mystification, so Toynbee's challenge and response
thesis will be helpful here. According to Toynbee, that culture
survives which can give timely and adéquate responses to the ever-
new challenges that are presented to it. But who makes the chal-
lenge? Toynbee would answer that the times make the challenge on
the basis of the response a society has given to the previous chal-
lenge, and so the causal chain recédes into the infinité distances of
the past. However, it is possible for man to look forward as well as
backward. The chalenge of the times can also be based on the
future, which may challenge us to examine and prépare in advance to
solve the problems it has in store for us. Certain possibilities out of
an infinity of potential futures throw light or shadow on the présent
and can be further illuminated or darkened by the influence-
optimism or influence-pessimism of the man who looks ahead. Out
of the réverbérations of the clash of past and future in the présent,
the image of the future émerges.

The future works upon the présent only to the extent that the
présent can receive the chalienging images it broadcasts. Man has to
be tuned in to the right wave-length. Image-reception varies widely,
however, not only from historical period to historical period, but
from individual to individual during the same period. This is inévi-
table, since the shape of the future is not yet an objective reality, but
avision subject to the temper and spirit of whoever sees it.

Second, we must give closer attention to the manner in which the
response to the challenge of the future is made. Toynbee maintains
that just as the challenge varies in nature and severity, according to
circumstance, so the adéguate response must vary. It is in forging a
response to a challenge that the members of the inventive and
creative minority either pass or fal their crucial tests of compétence.
This is indeed true, but we would add that this adéquate response
can be nothing less than a comprehensive and inspiring vision of the
future.

The challenge of our times consists in building up for the real
future that which the possible future, by virtue of its relationship
with the most récent past, is trying to demolish: images of the future
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inspired by a renewed influence-optimism, which can lift us out of
the lethargy of our présent essence-pessimism. So far, our génération
has made precisely the wrong response to the challenge of our future.
Nihilistic images are paralyzing us into an inability to forge more
positive and constructive ones. Western man must never stop think-
ing and dreaming the materials of new tomorrows, for he has no
choice but to dream or to die.

Définition of the Problem

In trying to give a systematic history of man's thinking about the
future and the influence of this thought on the actual course of
events, we have had to adopt criteria in order to sélect from the
overwhelming amount of materia] available, and to stay close to our
purpose.

Out of the vast array of historical images of the future, we shal be
concerned with those that héve sifted down through history into the
réceptacle we terni Western civilization. We shall be especialy inter-
ested in the influence the siftings from earlier periods héve exercised,
by dominating current attitudes and beliefs, on the development of
this civilization. Specifically, we will try to ascertain whether the
critical condition of still-revered current images of the future out of
our own past is a factor in the présent critical condition of Western
culture. In génerai we will treat those images that best illuminate the
problem of the future of our civilization.

In asystematic study of the future we must unfortunately exclude
one of the most important sources of ail knowledge, human expé-
rience. We can expérience what has been, but not what is to be. We
can expérience what has happened to those images of the future and
their anticipated futures, which now belong to the past. However, as
soon as we want to change our knowledge ex post into an ex ante
knowledge we héave to tap supplementary sources. Only with the help
of reason can the expérience of the known provide a basis for a
useful extension into the unknown. Science has already taken a long
stride in the direction of prédictions of the future by using models
based on assumptions of spécifie periodicities or trends. Concepts of
determinism héve given way to concepts of probability. At the same
time, specialization in science has led to an examination of more and
more minute segments of reality, moving further and further away
from total patterns of any kind. Irrational tools héve contributed
more to thinking about the future. Faith has been the most impor-
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tant factor, with its ample tool-chest containing ail the instruments
of sacred knowledge. Next come philosophie thought, méditation,
and spéculations, sometimes coupled with asceticism. Last cornes the
realm of émotion, particularly those aspects concemed with hope,
longing, and expectation. Intuition and eestasy belong hére, and
most of ail the power of the free créative imagination, which is
indispensable to ail thinking about the unknown. Thinking about the
future requires faith and visionary powers, mixed with philosophie
detachment, a rich emotional life, and créative fantasy.

What sources can we turn to in order to fed our way into thought
about the future of other times and peoples? The symbolic language
of the myth will tell us much. Religions and sacred writings and
teachings will be helpful. We can also fedl our way into the images of
the future by studying the philosophers, scientists, and artists of the
past who helped to create them. History itself will give usthe broad
picture of the image-life of a Society.

The Problem Restated

By focusing on the idea of the future as the Other, the perfect
antipode of the imperfect here-and-now, we automatically eliminate
al those prédictions of the future which do not stand in polar
antithesis to the présent. This élimination implies a basic distinction
between utopian and eschatological visions on the one hand, and
short-term or even long-term socia planning on the other. The
position hére is that bold visionary thinking is in itself the prerequi-
site for effective socia change, even when piecemeal amélioration is
involved. We aso reject the vaguer phenomena of thought about the
future and focus instead on crystalized images of the future.

We are treating the image of the future both as an object for
research and as a statement of the problem. In this time of cuiture-
crisis the social scientist must be made aware of his réle in the
création of the future, and to achieve this awareness he must also
consider the image of the future as an object for research. It is time
that the image of the future be introduced into the social sciences as
a conceptual tool, adding to their diagnostic powers. The antic-
ipatory image of the future is tested in the présent book for its
value in helping to write the history of the future, at least for the
coming century. The concept of the personal équation is relevant
hére. The observer influences that which he observes. The formula
tion and description of images of the future may influence the future
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itsdf, and the socia scientist may rewrite the history of the future.

In addition to considering only those concretely expressed images
of the future that are the antipodes of the présent, we will further
delimit our field by including only those historical images that are
positive: those images that express optimistic belief that the Other
world is not only différent but better. Thése positive images may
vary widely in content and orientation, ranging from the area of
supernatural and personal salvation to the humanistic reconstruction
of earthly societies. In every case they represent a high idea of a
realm of the future: the Thousand Years Reign of Christ, the Golden
Age, or the New Zion. The spécid characteristics and functions of
the négative image of the future typical of our own time will be
examined in Part Two.

A sociological study of this kind must inevitably touch upon
philosophy, theology, psychology, history, and anthropology. How-
ever, even in his capacity as a generalist, the sociologist is no less a
specialist. He must give spécial attention to the dynamics of socia
change, particularly as they function in revolutionary changes in
socia institutions, cultural patterns, the spiritual climate, and the
world-view.

Stated in sociological terms, the problems are theése: what is the
relationship between fundamental changes in the social structure and
changes in the reigning images of the future? Is there interaction
between images of the future and the future itself? More specifically,
what are the implications of a disintegrating image of the. future of
Western culture for the future of that culture?
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Il. images of the Future from Western Civilization

Chapter3, Oldest Sources

In the last half-century the researches of archaeologists, biblical
scholars, and cultural anthropologists have brought to light ancient
cultures that were previously unknown. These discoveries have mud-
died orderly timetables of historical development that theése same
scholars héve been at such pains to constmct. Catégories once as-
sgned to the Assyrians and Babylonians, for example, héve had to
make way before a bewildering array of Sumerians, Aramaeans,
Akkadians, Chaldeans, and other peoples. It is now even disputed
that the Nile is the cradle of civilization. This continuing régression
to ever-older sources of civilization is interesting, but not relevant to
our purpose. Our main concern is with the process of transfer of
images of the future; how far into the past the chain extends is of
less interest to us than the démonstration of those links that are till
relevant to our own présent and future. Egypt and Mesopotamia,
which héve added to the fusion of ideas in Hellas, Persia, and
Israél—historically, the three great cultures leading to our own—thus
provide convenient places to begin our historical journey.

The influences from the Land of One River and the Land of Two
Rivers have not been entirely the same. Both the Egyptians and the
Mesopotamians were intensely preoccupied with the future, although
their attitudes and motivations differed. The Egyptian préoccupation
with death, evidenced by the Book of the Dead and the pyramid
tombs, suggests that the prevailing attitude of the times was a very
somber essence-pessimism. Nevertheless, the Egyptians believed in
life arising out of death and faced the future with faith and <Hf-
assurance. The calm is the cam of a pyramided bureaucracy in
perfect equilibrium, built to support the royal dynasty on top. The
philosophy of life, then, is actually characterized by what we héve

24



called influence-optimism, both in its indirect form of achieving
control over the environment through scrupulous attention to reli-
gious ritual, and in its direct form of unmediated and rational
exercise of human power, as exemplified in engineering feats of
irrigation control in the Nile Valley. The Pharaonh, son of the gods
and high priest of his people, is the citizen of two worlds par
excellence. As one who is initiated into the mysteries of the future
and who médiates between the gods and men, he is able to work for
the benefit of his people.

The réverbérations we get from Babylonia sound a différent
théeme. Hére we become aware of what was to grow into the wailing
tones of Genesis, Job, and Ecclesiastes, of the tragedy of man's fall
and his curse, and of the punishing flood. The predominating notes
are those of doubt, insecurity, and the feeling of human impotence.
The belief in astrology, with its strongly deterministic character,
encourages passivity. The distance between mortal man and the
immortal gods can never be bridged. The accent falls on an essence-
pessimism, although there is a seeking after saivation in the mystery
religions of Ishtar and Temmuz, linked with the récurrent seasonal
fruitfulness of nature. The astral double image of ishtar is that of the
moming and the evening star, symbolizing respectively war and love.
Ishtar is both queen (power) and mother (life). Man is dépendent on
her supernatural power for his own life and power, but in this very
conception of anthropomorphie dualism the split nature of man's
mind is actively at work and becomes manifest. The struggle between
man and God for control over the future has begun. Helias, Persia,
and Israél each witness this contest in its own way.
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Chapter4. Hellas

Everyone knows that classical Greece was a unique creator of beau-
ty—in art, in human character, and in clarity of thought. But how
many students of Greece are aware of its image of the future? Hellas
is an image of the future, and the greatness of Greece lies in the fact
that our modem Western civilization has been modeled on that
image. Why, then, is it commonly held that Greece had no clearcut
vision of the future?

In our discussion of Heilas, we will focus on the flowering of
Greek culture that occurred between 1000 B.C. and 400 B.C. The
Greek image of the future that matured during this period is such a
harmonious expression of al the existing cultural ééments that it
blends imperceptibly into the overall cultural pattern. Hellenic man
became the idéal représentative of the harmonious split personality,
living simultaneously in the here-and-now and in the Other world.

Another reason why the Greek image of the future has not been
singled out as such is because that which was taken for granted by
the average man of antiquity scarcely even occurs to the man of
today. The unperceived Hellenic vision is but the mirror of our own
décline, in which our own lack of vison stands revealed. The imagi-
native reconstruction of another world, which came easily and natu-
rally to the Greeks, is hard to conceive of for technology-minded
man. The entire Hellenic culture is suffused by its image of the
future; the statues, the temples, the myths, and the intensely practi-
cd city-states are symbolic of the basic harmony between two
worlds.
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The Humanistic Image

The Greek image of the future is a positive vision of man's struggle
to fulfill his inborn potentialities in the face of divine sanctions and
inner weakness. The unique quality of thisvision lies in the fact that
on the one hand the struggle is depicted as being tragically unequal,
while on the other the duty is laid upon man to take up the
challenge. At the height of their power, the Greeks relied relatively
little on magie and astrology. They took fate into their own hands
and boldly overstepped the permitted bounds of human behavior,
despite the punishments they knew the gods would héve in store for
them. In a drama of tragi-heroic dimensions man perpetually strug-
gles upward, is perpetually struck down by the gods, and is perpetu-
ally exalted even in his downfall. The sculptor molds the physically
perfect man. The poet sings of the idéal hero, perfect in courage. The
teller of legends and myths recounts the unceasing struggle of man
against his fate. The cuits encourage man, who strains ail things to his
own measure, to aspire to the divine. The ethic of the idéa man of
the future is socratic virtue, and the politics of the idéal state of the
future rests on platonic justice.

The Hellenic image is, above ail, humanistic. Man is at the center.
It is man who strives to realize his own image through his struggles.
During the flowering of Greek culture, the locus of the image of the
future shifts from the realm of the gods to the world of men. This
makes relatively little différence to the content of the images, be-
cause the gods aways personify distinctively human qualities, and
the idéal man aways has distinctly divine qualities. There is, how-
ever, a shift in emphasis from manlike gods to godlike men as the
Greek image begins to materialize in the course of history. A corre-
sponding shift takes place from emphasis on the relationships be-
tween gods and men to emphasis on the relationship between man
and man. Greek philosophy, striving to relate human thought and
cosmic harmony, has had an incalculable influence on Western
thought. Greek art, religion, political thought, and science, based as
they are on the values of the idéal human community, héve been
fruitful both in creating images of the future and in creating the
future itself.

TheMyth
The oldest components of the Greek image of the future can be
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found in mythology, a heterogeneous collection of material repre-
senting many layers of history. It is in the myth that the split
personality first succeeds in conceiving the Other world and crystal-
lizing its image of the future. The elementary forces of nature are
represented as deities, and gradually Greek man créates a second
nature for himsalf in which ail geographical phenomena are animated
by the supernatural. Every rock, river, and hill is the dwelling place
of a gpécifie god, and often of his family too. Gradually a complex
world of gods evolves, not unlike the world of men, even to the point
where the ruler of this Other world, Zeus, is not omnipotent.

The Greeks had a concept, inhérent in ail mythological thought, of
an unchangeable natural order—what later Western thinkerswereto call
"natural law"—that stood above and beyond the unpredictable
Olympian world. The Greeks called this anagké or heimarmené,
"fate." Anagké, however, is only one of the many personalities the
Greeks made use of to symbolize fate. Probably no culture has ever
created as many différent images of fate as did Hellas. There is Maira,
daughter of the Goddess of Night. There are the Three Fates, who
tirelesdy draw out the threads of life: Clotho holds the spindle,
Lachesis draws out the thread, and Atropos, the oldest and grimmest
of the sisters, cuts it off. When a thread is to be eut, Zeus himself
cannot stay Atropos's hand. There is the goddess Tyche, symbolizing
the vicissitudes of fortune; Nemesis, who metes out reward and
punishment; and the Erinyes, the three avenging furies. Hellas would
not be Hellas, however, if the ancient Greeks accepted destiny as
final. The vision that was to become the Greek image of the future
developed in the process of the struggle against this destiny. Strife is
the father of ail things.

In Greek mythology the création of the worid is accompanied by
much tumult and fighting. Cosmos is created out of chaos through
battle. Everyone fights—gods, demigods, giants, Cyclopes, hundred-
armed monsters—and oniy after a long time is a new god, Zeus, able
to establish and maintain order. This is not the end of fighting,
however, but only the beginning of a new kind of rébellion, symbol-
ized by the Promethean myths. Prometheus's désire to protect and
" défend men from the jealousy of the gods arouses the wrath of Zeus.
Prometheus, after enduring an unendurable punishment bravely and
worthily, is set free.

There are other myths with this same théme of hubris. the
boundaries of the natural order cannot be overstepped without grave
conséquences. Icarus, who wanted to fly to the sun, and Phaeton,
who wanted to drive the sun's chariot, are both destroyed. Mythol-
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ogy delivers the prologue and sets the stage in readiness for the
appearance of the chief actor, man. The gods stand aggressively in
the wings, ready to interféere at any moment. Behind and above them
lurk the inscrutable forces of fate and destiny. Against this back-
ground and in the face of these protagonists, man develops his own
personality and his image of the future concerning his full humanity.

Poetry and the Drama

The lliad and the Odyssey, singing of the adventures of immortal
heroes, are the bibles of Hellas. They describe the idéal warrior and
the idéal man, who combines in his character the beautiful and the
good (kalos kai agathos). But they are more than iyrical exaltations
of heroes. Notes of fate and suffering, daring and despair, rébellion
and utter defeat run through the epics. Man's consciousness of
himself as a free agent has been awakened, and he butts his head
against the stone wal of his own limitations. Man's struggling,
suffering, and bending in the face of overwhelming forces are tragic,
and yet his tragedy is the essence of the heroic way of life.

Hellenic man's conception of his struggle becomes ever sharper
and more incisive. The conflict waxes hotter, the suffering becomes
more intense, man more human, fate more threatening, and the vision
of the future more exalted. In the tragédies, encompassing both the
grief and the more lighthearted moments of man, Greece reaches its
zénith and provides the irrésistible momentum for Western culture.

In the Greek drama we find examples of voluntary and involun-
tary sinners, both held in the grip of fate. Innocent or guilty, the
tragic man is doomed in the battle with supernatural power or with
daemonic forces within his own sodl. The overbold hero who tries to
storm the gétes of heaven is no more sternly punished than the quiet
home-loving man who inadvertently treads on forbidden ground.
Fate acts indiscriminately, according to its fixed standards. However,
the noble man who is driven to evil deeds through the curse of his
descent, retains his nobility and his heroic character to the end.

Sophocles plays on the theme of the accursed innocent in Oedi-
pus, Antigoné, and Electra, An important shift takes place hére in
that the chorus, at once sympathetic observer and voice of warning
regarding the doom to corne, recedes into the background, and the
gpotlight fals on the fully responsible individual actor. The prospect
of suffering and ultimate doom does not alter the task set before
man, to live nobly and to die nobly. A différent note is sounded by
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Euripides, especially in Medea. The accents of résignation grow
weaker, those of rébellion grow stronger. There is a sharp protest
against injustice toward man, particularly against the infliction of
divine punishment on the innocent. When the gods do evil they are
not gods, says Euripides, thus bursting the bonds which tied men to
an antiquated, anthropomorphic image of the deities.

Overdl, Greek drama appears to carry a pessimistic message, as
impotent man sinks under the weight of unmerited doom. But closer
inspection reveds a layer of optimism beneath the surface. Tragedy
does not consist simply in the downfall of man. That is not the main
point of Greek tragedy, which in fact forcefully propounds a vision
of the future for mortal man. It is Prometheus unbound. It is
learning wisdom through suffering. If the hero dies, he dies master of
his own soll, and thus triumphs over the future he does not live to
see.

Death and Immortality Cuits

Courage may overcome destiny, but it cannot overcome death.
The very attempt to conquer death results in terrible punishment.
Asklepios, who successfully practiced the art of healing, is tossed
into Tartarus by Zeus for his pains. Sisyphus, who succeeded in
keeping Thanatos, god of death, at bay for atime, is condemned to a
task of eternal futility. Orpheus, a mére mortal, almost succeeds in
rescuing his beloved Eurydice after she has already passed from the
earth into Hades by the sheer power of his love and the beauty of his
song. But the fateful human capacity for doubt interféres: Orpheus
looks back at the critical moment and thus fails in his mission.

Although the final, insuperable barrier aways remains, we see in
these motifs of love, suffering, and doubt the milestones on the long
road to the victory of life over death through the vision of things to
come.

This profound révolution in Greek culture developed in three
ways. First came the concept of the immortality of the spirit.
Doomed by destiny, a hero becomes immortai in his very doom.
Second came a change in the attitude toward death, reflected in the
mystery cuits. The Eleusinian mysteries, centering around the wor-
ship of Persephone, daughter of the goddess of fertility, who is
carried off to the underworld to be Pluto's bride, created a vital link
between death and life. Zeus decrees that Persephone shall spend six
months of each year above ground with her mother, to ensure the
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fruitfulness of the earth, and six months of the year below with her
husband. Although the Eleusinian mysteries began as simple fertility
rites, they gradually acquired a highly spiritual character. The once-
drastic resolution in ending physicai death was transformed into
rebirth and a cycle of eternal récurrence.

The third and last transposition is symbolized in the dionysian and
orphie mysteries. Dionysos, the exubérant god of wine, brings ec-
stasy to a society previously dominated by the sterner Apollo. As the
god who is cruelly torn limb from limb only to be reborn again in
glory, Dionysos is symbolic of the torn spirit of man, which is aiso
reborn. In the end the dionysian mystery cuits are fused with the
more purely Hellenic orphie cuits. Dionysos Soter reappears in the
orphie mysteries as a savior who can bestow the gift of an immortal
sodl on his initidtes if they follow the way. Now the religious image
of the future is compléte.

If Hellenic man is not the first, he is at least the most adaptable
and versatile of that species, the citizen of two worlds. Thoroughly
human, realistic to the core, he nevertheless has compl éte freedom of
movement in a second ream and reaches his artistic zénith in
combining the two.

Itis no coincidence that the concepts of metamorphosis and of the
amphibian, a créature who can lead a double life, are crucial in Greek
thought. The gods can assume countless shapes, and men are turned
into animais, trees, or whatever an avenging or rescuing god can think
of at the moment. This fluid boundary between animais and men,
and between animate and inanimate nature, symboiizes the two-in-
one character of the hére and the beyond.

The Philosopher Citizen of Two Worlds

Thus we héve the ancient Greek before us: sober and boisterous,
disciplined and passionate. Hellenic man faces squarely the ambiva
lence of his own nature and of reality in his search for ultimate
values. Side by side with the religious image of the future, a philo-
sophie image has also been developing as an intellectual libération
from the mythological world view. At first the Greeks scarcely distin-
guish between the wisdom of men and the wisdom of gods. The
Delphic oracle, for example, is supposed to enable men to act on the
basis of the wisdom of the gods. The temple of this oracle, however,
is aso inscribed with sayings of the seven sages of early Greek
history, including "Know thyself." The train of thought from
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"Know thyself" to Protagoras's words, "Man is the measure of ail
things," and to socratic man, who searched for truth above ail, forms
an unbroken line of development in man's search for power over his
own destiny. The same progression follows in the history of Greek
science.

Thaies, who could foretell solar éclipses and crop failures, stood in
no magica fear of the course of the stars. He repiaced the mystery-
shrouded, fatalistic concept of mythology with the unambiguous
symbols of natural law. Once systematic relationships have been
established, it is only a step to prédiction of the future. Attempts to
deal with the paradoxes of immutable being and ceaseless becoming
again revea the Greek genius for synthesis. Plato postulétes a real,
nonearthly world of eternal ideas of which the observable and
changing phenomena of this world are but reflections. The human
soll has perceived the idéal world before birth, and when it enters
mortal man it carries images of the Other world of ideas with it as a
dowry. Thus Plato fused religious and philosophical conceptions that
are essentialy images of the future. '

In a second major synthesis, Plato fuses abstract metaphysics and
social policy into a single model, the Politeia (actualy "the body
politic," misleadingly translated The Republic). This blueprint of an
idéal society visualized within the framework of the existing city-state
represents an attempt to escape the processes of change and détério-
ration, which the Greeks considered inévitable for human society. As
Prometheus brought fire to earth from the heavens, so Plato brought
the idea for the préservation of human culture. With this doctrine
supernatural power is transformed and put at the disposai of human
power.

How Image Worked on Actuality

Hellenic man acted on the course of his own future by shifting his
focus in two respects. First, there was a graduai transition from
indirect to direct influence-optimism. The idea that man could déter-
mine his own destiny and achieve his own libération dominétes the
thinking of both Socrates and Plato. Second, there was a change in
emphasis from individua détermination of one's own destiny to
collective détermination of mankind's destiny. The concept of collec-
tive destiny is not new, but its initial appearance was limited to the
curse afflicting ail succeeding générations of a man who offended the
gods. It was not horizontally conceived as affecting contemporaries,
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nor was it a destiny that could be worked for. It could only be
accepted. A new kind of vision of the future emerged as man's focus
of concern expanded from his own immédiate family to the family of
mankind. The transition to humanity as a whole and to the idea of
man as such is made via the Promethean myth and the emerging
conceptions of Greek democracy and justice. The Greek historians
mirrored this transition. Herodotus still took a mythological view of
destiny, while Thucydides, twenty years his junior, gave a genuinely
historical insight into the limits of human control over events.
Socrates made the last great leap to human autonomy at the cost of
his own life, a price he chose to pay. Plato, finally, wrote the Greek
"Ninth Symphony," outlining the idéal human community attain-
able by man's own efforts.

The last stage in the évolution of Greek culture represents a
coming of &ge in the discovery of the highest human values, which in
turn represent the Greek images of the future. They point to a
coming paideia, the vision of a glorious civilization created by human
effort. Thispaideia-creating man, who first emerged from the cocoon
of Hellenic thought, was destined to be twice rediscovered in later
eras. first by the Renaissance and then by the Enlightenment.

The dénouement in the drama of Greek culture is tragi-heroic in
typically Greek style. Suddenly the thread of life of Helias was
snipped, not because the Greek image of the future was decaying
but, on the contrary, because of its rampant flowering. Greece went
under because of the fatal weaknesses inhérent in its own best
qualities, as free personal development degenerated into unbridled
individualism. The closed nature of the city-state was too con-
stricting for the surging Greek spirit within. Individual fought against
individual, city-state against city-state. Hellas disintegrated as a polit-
ica entity at the very zénith of external unity and dynamic power.
But even in political décline, Hellas achieved its greatest triumph: the
gpatial diffusion of Hellenism. The spiritua riches of Hellas and its
unimpaired images of the future now spread throughout the whole
Mediterranean world. Both of its major images, the utopian and the
eschatological, participated in this diffusion process. The utopia of
the idéal state lived on in the Hellenistic worid-empire of Alexander
the Great, gradually assuming the form of an idéal reign of peace.
The eschatology of a future state of gréce, developed in the Greek
mystery cuits, came in contact with Persian and Judaic images of the
future, in a process of mutual influence. It also had its impact on the
then-budding Christian faith.
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Note on the Roman and Byzantine Empires and on Russia

The question may be raised as to why the two great Hellenistic
concentrations which became the Roman Empire and the Byzantine
Empire are not given spécia treatment in this work. In the case of
Rome, no independent vision seeing beyond the présent into the
future ever developed, apart from the primarily géographie concept
of a universal empire and its corollary of the Pax Romana. Since our
study is concemed with images of the future that héve shaped
modem Western society, Rome ciearly offers no test of our theory.
In our view, the problem of Rome is not the problem of why it fell,
but how it ever rosé to such heights, and why it didn't fall sooner,
since it lacked a positive image of the future. Was it merely moving
along under the momentum gathered by Hellas, or were there other
forces at work? We suggest that there were indeed other forces,
which in turn point to the second reason why the Roman Empire is
not included in our study.

It can be maintained that the Roman Empire never realy fell, but
lived on in its single vision of a universal world-empire until well into
the Middle Ages, with Constantinople as its cultural capital and the
Hagia Sophia as its religious center. The fact that the so-caled
Eastern Roman Empire maintained its vitality while other Hellenistic
centers of culture gradually declined, and that Constantinople func-
tioned as a meetingplace for East and West and as the citadel of
Christianity a thousand years after the fal of Rome, présents a
challenge to the historian. It offers a more stringent test for théories
of cultural dynamics than does the Roman décline. Nowhere else do
we find the messianic-apocalyptic imagery and the prophétie strains
of primitive Christianity, including its original eschatology, so vigor-
oudly kept alive by officia theology and dogma, even at the cost of a
break between Constantinople and Rome.

In our opinion (and hére we differ from Arnold Toynbee) this
vision of the hereafter was the source of vitality of the Byzantine
Empire, which enabled it to stand against fellow Christians and
"heretic" Rome as well as against Mosems and barbarians. The
waxing and waning of the Byzantine Empire is closely related to its
ability to maintain and adapt its prevailing images of the future.
There is some justification for saying that the Byzantine Empire
never fel compietely and finaly, any more than did the Roman
Empire, for it did not smply disappear, either as a temporal idea or
as a physical entity.

Eastern and Western Europe did not form two separate compart-
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ments, Byzantine scholars were constantly drifting into Western
Europe via ltaly and enriching its culture, especially during the
Renaissance. It makes sensé to distinguish thése two cultural entities,
however, despite the interaction between them, and Eastern Byzan-
tium thus must fdl outside the scope of our study.

When Constantinople fell, Russian czarism took over Byzantium's
holy mission, becoming the third Rome. Russian nationalism and
internationalism continue to be pursued on the basis of this un-
changed Byzantine image of the future. Russia has successfully given
new life to this old vision. The Marxist image, aso powered by
eschatological and utopian forces, was skillfully grafted on as a new
branch of the old vine. The Russian world outlook is not an artificial
top layer superimposed upon the preceding development of the
Hellenic-Byzantine-Siavic state of mind, but a quite natural and
consistent outgrowth of a long historical process. One finds this
unshakable and optimistic belief in the future rising over the whole
range of Russian literature, even when the undertone is pessimistic,
as in the writings of Gogol, Dostoevski, Pushkin, Vladimir Solovev,
and Nikolai Danilevski.

The image of the future is the source of energy that powers
Russian politics and policy. At the moment it contains an explosive
charge which is upsetting the equilibitum of the international force-
field. The final resuit of this flood tide of energy and particularly its
repercussions on Western European culture dépend on the potential-
ities of the counterforces. In the end, the future may well be decided
by that image which carries the greatest spiritual power. The red
contest is between ideological images of the future, perhaps particu-
larly between the idéal American and the idéal Russian image. The
further development of the older Western European images of the
future and of newer Asian or African images may possibly cause the
scales to tip either way. As yet, the course of history from the fallen
Roman Empire that resulted in the unigue mingling of Hellenio
Byzantine and Savic-Marxist éléments in Eastern Europe, has not
modified the pattern of Western culture.
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Chapter 5. Persia

Relatively little is known about Persia. There is no consensus on
geographical extent, historical dates, or the degree of autonomy or
development. In génerai, however, one thinks of the lands reaching
from the Caspian to the Arabian Sea, and of a period between
1000 B.C. and 500 B.C. The little that is agreed upon by scholars
concems Persia's cosmic-religious image of the future, and consists of
the following descriptive features.

1. A prophétie religion ascribed to Zoroaster, stemming from an
old nature religion. A persona God now reveas himself and his
intentions in regard to the future.

2. A fundamental strain of dualism, even deeper than that of
Hellas, represented by the two kingdoms of light and darkness arising
from one primeval source.

3. The concept of the end of the world with the final conquest of
darkness by the god of light. A method of calculating time and
dividing history into periods is developed within this framework.

4. The Day of Judgment, presided over by a messiah known as
Saoshyant, which introduces the victory of the kingdom of light and
brings in the additional concepts of reward and punishment.

5. The concepts of reward and punishment, which présuppose that
man plays some role in achieving his own salvation. This doctrine of
choice between the alternatives of good and evil testifies to a direct
influence-optimism. Through purification and ritual, man can pré-
serve himself from the influence of evil spirits.

6. In one offshoot of Mazdaism, Manichaeism, the emphasis shifts
to future savation in another world. The prophet Mani keeps the
dualism of the kingdom of light and the kingdom of darkness. But
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this world and man are seen as a création of the prince of darkness
and as a breach in the kingdom of light. Only through pénitence and
asceticism can man free himsdf from evil and ascend into the
kingdom of light.

The prophétie religion of Zoroastrianism, in ail its variations, owes
its strength to its vison of what lies ahead. The worship of fire is
symbolic of the fiery belief in this future. In the midst of many
historical uncertainties this Parsee vision has exercised an enduring
influence on human thought, particularly through its effects on
Judaism and Christian ity.
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Chapier 6. Israél

Although the literature on Judaism could flood out many libraries,
the people of Israél and their God remain shrouded in mystery. The
scholars who came closest to dealing with the aspects of Judaism
with which we are concerned are the German sociologist, Max Weber,
in his work on the sociology of religion, particularly his study of
the Jewish prophets, and the Jewish theologian Martin Buber.? The
Old Testament is, of course, the best source for the materials we
need. Its wealth of imagery, sociological analysis apart, gives the
sympathetic reader a vivid picture of the Jewish image of the future.

The known history of ancient Israél, in the broadest sensé, extends
from 1250 B.C. to 150 A.D., encompassing the fortunes of a number
of différent tribes in différent geographical areas. To the oft-repeated
question, "How did this people achieve such overwhelming impor-
tance in history?" we answer, "Because of the immortal quality of its
image of the future." This answer implies that Israél had a unique
image of the future, that this image had an imperishable quality, and
that it had an unparalleled influence on the course of history. Thése
images, which evolved athousand years before Christ, have remained
operative for three thousand years, specificaly through the figure of
Christ himself, affecting both Christendom and Islam.

\ Max Weber, Gesammelte AufsdUe zur Religionssoziologie, Val. 111, DUS antike
Judentum (Tiibingen: J. C, B. Mohr [Pau! Siebeck], 1921), with a foreword by
Marianne Weber.

% The foitowing books by Martin Buber are of spécia interest: Israél and the
World (New York: Schocken Books, 1948) (see his esssy on "The Paith of
Judaism," pp. 13 ff.); The Prophétie Faith (New York: MacMillan, 1949) (see
Chap. 7, "The Turning to the Future"); Israél and Palestine: The History of an
Idea (New York: East and Wes Lib., 1952).
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The world-impact of Judaism présents a paradox. On the one
hand, Isra8l was only able to exercise such enormous influence
because its ideas and images were so différent from those of its
contemporaries. On the other hand, as in the case of Hellas, it was
only after Israel's national identity was destroyed and the Jewish
peopie were driven from their homeiand that the full spiritual impact
of the Judaic image of the future was felt. When this image ceased to

represent the national unity of the Jews and came to represent an

idealized unity, it achieved its fullest potency. We must first under-
stand the nature of the ancient Jewish image of the future before we
can fully grasp our own.

The Covenant Between God and Man

The key to understanding the Otherness that typifies Israél is to be
found in the concept of the Covenant, the archétype of an Other
relationship between God and man. The Covenant has two aspects: it
unités a number of différent tribes into Israél, and it binds this
united lsraél to a deity of its own. The first articulation of the
Covenant cornes in Genesis, with God's promise to Noah that flood-
waters shall never again destroy the earth. The first négative founda-
tion develops gradualy into a positive, mutually hinding contract.
The Covenant is renewed and extended during the time of the
patriarchal fathers—Abraham, Isaac, and Jacob—and again with Moses
and Joshua. ‘ o

The Covenant represents a give-and-take relationship between
equals who arrive at an agreement through free mutual consent,
backed by guarantees and sanctions on both sides. Jehovah binds and
pledges himself to Israél, Israél binds and pledges itself to Jehovah.
The conditions and commitments of the contract are made very
clear. God promises salvation and blessing to Israél; in return, the
peopie of Israél promise to believe. They will put their faith in this
God only, and will serve no others. They will live according to his
laws {set forth in the Torah), though the Covenant itself is not a
written contract. Vows are binding on the basis of the spoken word
alone, first in face-to-face encounters between Jehovah and man,
later in dreams or in waking visitations to chosen ihdividuals.

The Covenant, although concluded by word of mouth, is charac-
terized by two spécial tokens, one offered by Jehovah, the other by
Israél. As a token of his Covenant with Noah, Jehovah placed the
rainbow in the sky, to reach to the earth. As a token of his Covenant
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with God, Abraham was ordered to institute the circumcision of
every infant maie born to Israél. Here we see the contours of the
Jewish image of the future beginning to take shape. The rainbow
symbolizes not only the promise of rain, so essential to the desert-
dwelling Jews, but also the portai of hope. Through this radiant arch,
the hand of God touches the earth. The circumcision seds this
Covenant of hope with blood and pain. Not oniy does this rite set
Israél apart from ail other peoples, but it guarantees the fulfillment
of the central promise of the Covenant: the continued existence of
Israél as a people through the ritualiy dedicated maie organ of
fertility.

The Covenant, then, lays the foundation for the unique Jewish
image of the future. In its own remarkable way Israél developed an
original system of self-determination of fate, which was to détermine
the fate of the whole Western world for a long time to corne, in the
form of a pact with a salf-assigned supernatural power. Everything in
this image of the future speaks of Otherness: the Other God, the
Other man, the Other destiny.

The Other God

The ancient Jews came in contact with many gods in the course of
their nomadic wanderings. They did not deny the existence of other
gods, but chose their own. And just as the Jewish vision foretold, the
surrounding realms and their gods were eventually destroyed, where-
as for three thousand years Jehovah has remained the God of Jews,
Christians, and Moslems.

Jehovah is not a chthonian deity, concerned with the harvest .
cycle, nor is he a remote god, residing only in the heavenly sphéres.
Afthough his dwelling place is generaly designated as being in the
heavens, his field of opérationsisjust as unmistakably here on earth.
The God of Israél stands completely alone. His origins are not
revealed. Lonely and solitary, he has neither wife nor child. For a
long time he was the Nameless God: "I am that | am." Even as
Y ahweh he remains the hidden, invisble God, veiled in darkness. He
is the God of whom, in his Otherness, no image may be made.
Nevertheless, this God without an image stands central to the Jewish
vision of the future.

In the beginning Yahweh was in some respects a kind of tribal
king. He had anthropomorphic traits, which were strongly reminis-
cent of the Jewish partriarchs. Above al he was mobile, and he led
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the Jews in their wanderings. He was both far off and near. A
military protector, he pitched his tent with his tribe like any com-
manding officer on the field of battle, and knew how to unleash the
forces of nature against the enemy when the safety of his people was
at stake. Like a good leader, he guided his people to the two great
goals established by the Covenant: the spatial goa of the Promised
Land, and the temporal goal of an enduring name, a perpétuai
national existence, The worship of Jehovah involved strict adhérence
to his laws, which covered every area of life, including political
justice, social ethics, and community hygiene.

The relationship of Israél to this Jehovah is essentially areconcilia-
tion of opposites: he is loved and feared, a stranger yet intimate,
impénétrable and yet constantly revealing himself. The only cer-
tainty in the relationship is the movement toward the fina goal, and
Israél exalted above al other peoples.

The Other Man

Having the Other God, the Jew becomes the Other man, clearly set
apart from Greek, Egyptian, or Babylonian man. In emphasizing the
différence, the Jew inevitably awakens enmity in his neighbors. It is
in the act of hearing and obeying the Other voice that he becomes
the Other man. Although this double task is basically one, it contains
the tragic seed of the struggle between split-man and supernatural
power. The command to hear implies free, intelligent action in the
présent, according to the currently expressed will of God. The
command to obey, however, implies the acceptance for ail time of
certain imperatives and taboos. Significantly, the text in Joshua
speaks first of obeying God; only afterward is his voice mentioned.

Obédience to God's commands is the most-basic trait in the Jewish
religion. Infidelity to Jehovah is not just a betrayal of trust. It is a
violation of his monopolistic rights and a turning to other gods. The
whole concept of idolatry, of serving fase gods, is for that time new
and unique to Israél.

It has been remarked that Hellas was the spectator on the world
scene, and Israél the listener. Greek man was predominantly visual-
minded; the Jew was largely auditory minded: not the retina but the
eardrum is the instrument of image-reception. Repeatedly Jehovah's
présence is announced by thunder or the sound of trumpets, but
only Moses actually looked on God, and that from behind. To
Samuel he said, "I will do athing in Israél, at which both the ears of
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every one that heareth it shail tingle." For lsradl the divine encounter
is entirely on the basis of the spoken word. It is the voice of the Lord
that bridges the gap between "obey" and "hear." In Jewish history,
thése two worlds have aways coexisted in délicate balance. At its
best this balance represents a synthesis of human and superhuman
power. On the one hand the written law, on the other the spoken
word—together they shape the Other man, under the authority of the
Other God.

The Other Destiny-What It is Not

The destiny of Isradl is Other, both in what it is and in what it is
not. The éléments that are notable by their absence are primarily
Eastern in character, while those that corne to the fore émerge later
as typical features in Western culture.

The Hebrew idea of destiny bears little relationship to the Egyp-
tian, Babylonian, Greek, or Persian concepts. Most significant is
Israel's lack of receptivity to the prevailing ideas in mythology,
astrology, and eschatology. The mythical materials in the first twelve
chapters of Genesis played a much less important réle in the Old
Testament than one would think from a study of the New Testa-
ment. Israél itself was much more concerned with historical reality,
such as the flight from Egypt and the entry into the Promised Land.
Nor did Israél possess a theogony for Jehovah. He simply appears out
of nowhere to Abraham, a new and unknown divinity who justifies
his existence through promises and establishes his legitimacy by
fulfilling them. Ail Hebrew mythology is concentrated in the one
all-embracing myth of the Covenant, and every myth is directed
toward proving that Israél has been chosen by an omnipotent Jeho-
vah to be his people.

The Old Testament is not lacking in symboiism borrowed from the
magica lore of the East, but in génerai, magical practices are re-
garded coldly, since they threaten Jehovah's omnipotence. Aithough
Abraham, the father of Israél, was born in the Chaldean city of Ur,
cradle of astrology, cosmology had little interest for the Israélites. It
is possible that in choosing to listen to Jehovah's voice, Abraham was
making a deliberate break with the recognized supernatural forces of
his time. The mysticism of the orgiastic cuits stood in evil repute
among the Jews, whose rocklike bdief in Jehovah was more of a
businesslike contract than a mystical "expérience. Aithough the pro-
phétie tradition contains éléments of individua eestasy, the pro-
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phet's openness to the word of God is a far cry from the alcoholic
delirium induced in other cuits as a means to mystical union with the
divine. Jehovah's appearance on earth, and especialy his practice of
speaking directly to chosen individuals, may be regarded as mystical
events in the narrower sensé of the word, but these phenomena ail
stem from the practical, verbal nature of the Covenant.

The function of eschatology is to round off and fill in the gaps left
by mythology. Together they answer the ultimate questions, whence
and whither. Thése questions never really arise in Hebrew thought,
however. Israél is essentialy agnostic concerning the ultimate mean-
ing of human existence and the possibility of life after death. The
promises of the Covenant refer to israel's future on earth. Rewards
and punishments are meted out here.

The Other Destiny—What It Is

The positive aspects of the Other destiny flow from the unique
bipolar relationship between Israél and Jehovah. Three distinct fac-
tors in the détermination of destiny may be identified: the Covenant,
the religious observances, and the prophétie tradition Connecting past
and future.

The concluding of the Covenant is historically a unique act of
human détermination of destiny. But how can a mari know what
Jehovah's requirements for his behavior are, and keep up with
Jehovah's changing moods and commands? This is the task of the
priests and scholars. They study and interpret the Torah to obtain
systematic knowledge of Jehovah's will for his people, and they
study his signs and tokens in order to predict his plans. It is the
prophets, however, who make Israél. The prophet is God's herald:
more than a king, better than a priest. He shows the way to both
ruler and ruled, and is chief interpréter of the Covenant. He is also a
revolutionary: the champion of the poor and the oppressed, and the
leader of the opposition. The prophet fosters the idea of personal
responsibility: everyone must answer to his own conscience for
carrying out the Covenant's commands. He does this the more
effectively because he is usualy of the people, rather than of the
priestly élite.

israel's repeated breaking of the Covenant brought about a breach
in time. Between promise and fulfillment now stood the chasm of
rejection and judgment. In the end, however, would corne the day of
which Isaiah speaks, "the day that the Lord bindeth up the breach of
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his people, and healeth the stroke of their wound.” Thisis not to be
a graduai évolution toward perfection. Rather, there would be a
second temporal breach, this time in Israel's favor. Man has it in his
own power to hasten or postpone the day of salvation. Thus, the
prophets replace the idea of an arbitrary or hostile fate with a
rational concept of man'sréle in shaping his own destiny.

Utopia and Eschatology

Originaliy the Judaic image of the future was utopian, but escha
tological characteristics were graduaily added to the point where it is
impossible to draw sharp distinctions between the two traits. We will
first examine the original image and then consider the transitional
eschatological forms.

The Judaic utopia is implicit in the promise contained in the
Covenant. Jehovah's prophets, especialy Isaiah, Second Isaiah (chap-
ters forty to sixty-six of the Book of Isaiah), and Ezekiel, were the
first to paint a clear picture of this idéal society. Despite the major
historical influence of this work, it is rarely mentioned in the
extensive literature on utopism.® Isaiah and Second Isaiah give frag-
ments of a more compléte description of an idéal society, and
Ezekid systematically constructs an idéa state. While the Judaic
utopia was conceived differently by the various tribes of Israél, there
are features common to al the utopian images of the Jewish
prophets. They are:

The World As It Is. The Jews expected their paradise on earth.
The Promised Land could be geographically located and described: it
flowed with milk and honey. Their vision focused on that part of this
world which Jehovah was to apportion to them.

The World As It Will Be Remade: Not only is salvation to take
place on earth, but earth is to be made new. The image of the future
does then indeed contain a concept of an Other world, a world
strikingly like the original paradise—reinstated by Isradl.

The World of Isradl: Isra@l has been promised perpétuation of its
name and race. The house of Jacob and the house of David will be

3 One exception to this is J. O. Hertzler's The History of Utopian Thought
(London: G. Allen and Unwin, 1922), which contains a section on "The Proph-
ets as Forerunners of the Utopias." Oddly enough, Martin Buber, the prophet of
modem Judaism, makes no mention of the prophets at al in his récent Pfade in
Utopia (Heidetberg: L. Schneider, 1950).
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restored, Judah and Israél reunited, and Zion and Jérusalem reestab-
lished. But that is not ail; as the Chosen Nation Israél will be the
center of the universe. '

Israél, the despised and rejected, will be exalted above ail nations.
Small and undistinguished, it will nevertheless exceed other nations
in glory, as Joseph exceeded in glory the brothers who sold him into
davery. Banished by ail peoples, Israél shall become a beacon beck-
oning them back to her. "And there shal come forth a rod out of the
stem of Jesse, and a branch shall grow out of his roots which shall
stand for an ensign of the people; to it shall the Gentiles seek."*

The World of the Here-and-Now: The fact that the moment of
realization is thought to be at hand gives a highly realistic character
to the prophétie proclamation. It reveals Jehovah's short-term plans,
so to speak, for the very near future.

The World of Man: The concept of responsibiiity for one's own
destiny is firmly rooted in the Jewish prophétie tradition. Merely to
wait in passive expectancy for the promised joy is not enough. There
can be no salvation without conversion, no conversion without
repentance, and no ultimate re-creation without the Last Judgment.
The prophet's task, then, is to sound the cal to a new life of
righteousness.

It is thése exhortations to Israél by the prophets, more than the
laws and the commandments, which strengthen the social and ethicai
éléments in Judaism. They bring into being a part of the utoplan
society that they anticipate.

At this point utopian concepts undergo a subtle transcending
process that opens the door to eschatological concepts. The first step
in this direction is a progressive spiritualization of promised joys that
were originaly earthly in nature. Jeremiah places more emphasis on
the inward spiritual state of man than on the external features of the
New Jérusalem. The change is even more pronounced in Second
Isaiah and Ezekiel.

Two cornerstones of the Covenant are the circumeision of the
flesh, and the concept of Israél as an enduring collectivity bound by
the Covenant. Jeremiah employs "circumeision” metaphorically, not
literally: "Circumcise yourseives to the Lord, and take away the
foreskins of your heart, ye men of Judah and inhabitants of Jérusa-
lem: lest my fury come forth like fire, and burn that none can
quench it, because of the evil of your doings."®> The same subtle

4 s 11:1.
s Jer. 4:4.

45



transition from fact to symbol, from purity of the body to purity of
the spirit, befals the idea of a collective destiny for Israél. The old
Covenant united the tribes of Israél as one party to the contract with
Jehovah. This meant that every Israélite was personally responsible
for prior and succeeding générations as well as for his own. But
Jeremiah proclaims a time when men shal no longer say, "The
fathers have eaten a sour grape, and the children's teeth are set on
edge. But every one shall die for his oi»n Tniquity."®

At the same time that every Jew is made responsible for his own
acts and not for those of his ancestors, the sufferings of Israél as a
whole continue and increase. The historical caesure of the destruc-
tion of Jérusalem compels another interprétation of evil. Second
Isaiah provides a new theodicy in which, with axiomatic reversai, the
guiltless sufferings are represented as the will of God. The suffering is
no longer punishment for sins, but asign of pre-election to a coming
salvation. To this end Second Isaiah introduces the figure of the
suffering servant: the sinless one, bearing the sins of many. The idea
of vicarious suffering now becomes incorporated into the image of
the future.

If Jehovah has chosen Israél to atone for the sins of al people,
including the Gentiles, this implies that Jehovah has grown from a
tribal God to the God of mankind. If Israél is to be the salvation of
ail, this salvation can no longer include the idea of the earth as
especialy reserved for Israél as the Chosen People. This salvation
acquires a nonearthly character, beyond space. Jehovah himself no
longer dwells in Israél, but on high, and his salvation shall be forever.
Ezekiel adds significantly to this concept of eternity: "Thus saith the
Lord God; Behold, O my people, | will open your graves, and cause
you to come up out of your graves, and bring you into the land of
Israél. . . And shal put my spirit into you, and ye shall five, and |
shall place you in your own land."” The spiritualization of salvation
reaches a new leve in this proclamation of existence beyond time.
Before, death had been the end; immortality had applied only to the
name and race of Israél. Now the portai to eschatology has been
opened.

Much light has been cast on Jewish messianic thinking by scholars
looking back to the Old Testament from the New. But of greater
significance for the image of the future is the origin and development
of that thinking which looks forward out of the Old Testament. The

6 Jer. 31: 27—31.
" Ezek. 37: 12—14.
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Covenant provides the key to understanding this development. It
establishes and maintains the expectation that Jehovah will one day
again take the reins into his own hands. Just as the oidest prophecies
about a coming salvation were related to prophecies about a coming
king, so the oldest messianic expectations are built around the kings,
the anointed ones of Jehovah. A king will come who, representing
Jehovah, will be the perfect génerai, the perfect judge, and the
perfect prince of peace.

Concurrent with this shift toward more eschatologically oriented
ideas, another transition takes place, one that is closely aliied with the
repeated disappointments Israél suffered from the kings of the House
of David. Slowly the messianic hope is liberated from this royal
stranglehold. Such statements as "Behold, a king shal reign in
righteousness’ imply that this king might come from anywhere.
Isaiah also speaks of Cyrus, a gentile king, who is to be his shepherd
and work for the salvation of Israél.

As the concept of universal saivation becomes increasingly estab-
lished as a process taking place beyond space, it adso cornes to be
conceived as taking place beyond time. In times of disappointment
with the royal house, the Jewish people remembered God's promise
to raise a new prophet like Moses or Samuel. However, if he could
raise a new prophet he could also bring back an old one. Once the
redeemer is conceived to be supernatural, man drops the familiar
crutch of ail hisracial yesterdays and trusts to that which is to come.

The relationship between Israél and Jehovah in the course of this
spiritualization becomes at once more vague and more inward. Jeho-
vah was never a god who begot children of his own, as did the Greek
gods. The messiah to be sent by him was represented as human,
though having no human father. Isaiah prophesied that a virgin
would conceive and bear a son, to be called Immanuel. Daniel's
vision of the Son of Man shows what a long road has been traversed
from a trivial paradise for Israél on earth to a spiritual kingdom for
mankind beyond space and time: "... Behold, one like the Son of
man came with the clouds of heaven, and came to the Ancient of
days, and they brought him near before him. And there was given
him dominion, and glory, and a kingdom, that al people, nations,
and languages, should serve him: his dominion is an everlasting
dominion, which shall not pass away, and his kingdom that which
shal not be destroyed."®

8 Dan. 7:13, 14.
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The apocalyptic visions to be found in the Apocrypha and other
pseudoepigraphic writings represent both a continuation of and a
divergence from the prophétie tradition. Written in the centuries
immediately before and after Christ, thése texts are deliberately
predated so that they can accurately prophesy that which has already
happened and thereby lend both credence and authority to the
additional prophecies the writers put into the mouths of the Hebrew
ancients. These latter prophecies are of great importance because of
their influence on the subséquent flow of history. We are interested
in those characteristics of the Jewish apocalypse that deviate from
the picture we héve built up so far of the Jewish image of the future.
There is a sharpening of the dialectic idea. The new time represents a
complete break with al previous time. The contrast between good
and evil is aso more sharply drawn, and the apocalyptic catastrophe
achieves cosmic dimensions. There is a préoccupation with last times
and with the esoteric knowledge that enables man to décode the
cryptic plan and timetable of salvation. Finally, there is an intensi-
fication of the Other-worldly character of the image of the future.

The one utopian characteristic that is retained in the apocalyptic
image is the Thousand Years' Reign, or the millennium. This chili-
astic concept of a period which is to précéde the Last Judgment
represents an intermediate stage between utopia and eschatology.
The movement toward eschatology introduces éléments of deter-
minism into the image of the future. In Nebuchadnezzar's dream
about a colossus with feet of clay, for example, the giant was broken
by a stone eut out of a mountain without the aid of human hands,
after which the Kingdom of God was established. Not only was the
grand finale predetermined, but the intervening acts were aso laid
down from the beginning.

The Cabala is a continuation of the apocalyptic tradition in the
same sensé that the latter is a continuation of the prophets. It
contains a profound cosmology interlaced with a pseudoscientific
number-symbolism; applied to the Holy Writ it results in prédictions
of the future. In its own peculiar way the Cabala préserves and passes
on the Judaic image of the future as a living thing. In the nineteenth-
century Cabalism found a modem mystical continuation in Hasidism,
a movement of religious revival among the oppressed Jews of Eastern
Europe. The legends and taies of the Hasidim, the "wise and pious
men," deal with the deepest mysteries of life. The origina core of
the Covenant, between the Jews and God as between equal partners,
is reactivated. As man wanders over the face of the earth pursued by
suffering, God wanders and suffers with him. In this mystical atmo-
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sphére of reciprocity between God and man, the image of the future
becomes a vital, dynamic longing for fina deliverance. Every good
deed brings this saivation doser.

Israél's Image of the Future

We said at the outset that Israél présents an enigma. How were a
few nomadic tribes able to develop this unique religion, and how
were the Jewish people able to remain spiritually intact over cen-
turies of adversity? From our point of view there is no mystery at ail.
Israel's power is in her living image of the future. The power of the
prophets and the revolutionaries, of Maccabees and Zealots, of Chili-
asts and Hasidim, al came from this burning expectation for the
future. With equal logic we may say that as soon as this image of the
future diras or moves out of focus, the saivation it mirrors will also
fade.
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Chapter 7. Christianity

The image of the future revealed in the Gospels of Matthew, Mark,
and Luke resemble in broad outline the Jewish utopia, to which
Jésus places the crowning touch. Although the teachings of Jésus are
concerned with future salvation in a re-created earth, and give less
emphasis to a transcendental salvation than did the Jews, His appear-
ance does not represent a breach in time, but rather a high point in
the development of Israél. The disciple Paul was the first to try to
interpret the arrivai of Jésus as a breach in history. In doing so he
encouraged the transcendentalizing of the image of the future, as we
see both in his epistles and in the fourth Gospel. But a return to the
Jewish prophetic-apocalyptic image of the future is unmistakable in
the Révélation of John.

Ail of the Gospels are rooted in the Judaic matrix, and Jésus, the
circumcised, is in spirit a typical Old Testament figure. He considered
Himself, and was considered by His disciples, the Messiah of Jewish
prophecy—Immanuel, the long-awaited Son of David, the King of the
Jews, the Son of Man, the Christ. Both Jésus and His disciples knew
the books of the Covenant intimately. At the beginning, Jésus
founded a new Jewish sect, and directed most of His teaching to His
fellow Jews. He was accustomed to attending synagogue on the
Sabbath, and His first preaching took place in the synagogues of
Galilée and Nazareth. The early Christian communitites were, in fact,
patterned after the synagogue. Christian teachings were spread
abroad largely through the Jewish diaspora, and the language of
Jésus, especially in His use of images, isvery consciously the language
of the Jewish prophets. If Jésus can only be understood as alink in
the chain of succession from the Jewish prophets, whom He de-
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scribed as the "key of knowledge,” the same must be true of the
image of the future that was central to His teachings.

The God of Jésus is unquestionably the One God, the Other God
of the Jewish Covenant. The multitude, beholding His miracles,
"glorified the God of Israél."? But with Jésus a new and gentler
Covenant, proclaimed by the prophets, has been introduced. The
Other God undergoes a further change. The accent is the love of God
and love toward God: "You shal love the Lord your God with ail
your heart, and with ail your sodl, and with ail your mind. Thisis the
great and first commandment.”® Unconditional obédience is not
absent ("Thy will be done"), but the relationship of God to His
people is more that of a generous and loving father to His children.

The sparseness of références by Jésus to the nature of the King-
dom He proclaimed may be explained by the fact that the people of
His time understood so well what He meant that no explanations
were necessary—the Kingdom proclaimed was basically the then-
current Jewish image of the future. This implies that for Jésus the
divine Kingdom of the future must hdve had the same strongly
utopian characteristics as the Jewish prophecies.

A few words should be said about "Kingdom of God" and "King-
dom of Heaven." Matthew always refers to the Kingdom of Heaven,
which could be misunderstood as excluding the Kingdom of God on
earth. The Jews, however, avoided using the direct word for God,
and often replaced it with the spatial circumlocution "heaven,"
where the throne of God was supposed to réside, asin "The Lord is
in his holy temple, the Lord's throne is in heaven."* This did not
mean that His Kingdom was only in heaven. Even Paul, who tended
to spiritualize the teachings of Jésus, speaks of Him as delivering "the
Kingdom to God the Father after destroying every rule and every
authority and power,"®

Jésus translates some of His own symbolism as referring spatially
to this world. He explains the parable of the weeds in the field by
calling the field the world, the good seed the sons of the Kingdom,
the harvest the end of the world, and the reapers the angels. It is not
to be wondered, then, that Jésus compares the Kingdom of God to a
wedding feast, a pearl, a vineyard, or a field, nor that at the Last

21 Luke 11:52.

2 Matt. 15:3,

¥ Matt. 22:37,38.
Pss. 11:4.

51 Cor. 15:25.

51



Supper He foretelis that "l shall not .drink again of the fruit of the
vine until that day when | drink it new in the Kingdom of God."®
Jésus was not an ascetic. Nothing human was strange to Him.
Whoever leaves house and field for His sake will be repaid a hundred-
fold in houses and fields. Thése things are not surprising when
considered in the context of the Jewish image of the future, which
speaks of material abundance side by side with spiritual perfection.

No later interprétations or conflicting texts can erase the fact that
Jésus thought the Kingdom was coming very soon. The Jewish
prophecies and the apocalypses aso contain this idea, but in the
teachings of Jésus it acquires urgency and tangibility. When He sends
His disciples to preach the Kingdom to the lost sheep of the House of
Israél, He tells them that the Son of Man will corne even before they
héve gone to ail the cities of Israél and returned again. Jésus drasti-
caly shortened the time-span between présent and future; everything
points to a fast-approaching climax.

The image of man as seen through the teachings of Jésus is the
mirroring of Christ's image of God: "You, therefore, must be per-
fect, as your heavenly Father is perfect."” Oniy a holy man is fit for
the new Covenant with the holy God. In principle this was true
under the old Covenant too, but the concept of holiness has changed.
Jésus requires more than a yearning after the great moment. No
prophet or teacher ever demanded so much activity or set such high
goas for men to fulfill before they could be accounted worthy to
enter into the Kingdom. Beyond deeds, Jésus makes clear that the
God of love asks love from man. Repentance and conversion, the
unreserved, passionate turning or returning to God are basic in the
new view.

It isin His teachings about the relationship between man and man,
however, that Jésus most clearly defines His utopia. The "reversai of
the sgns'—of minus into plus, of plusinto minus—the turning upside
down of ail the usual social behaviors, is so radical and compléte that
religious scholarship has bent al its efforts through the &ges to blur
the openly utopian character of thése teachings and blunt their
impact by transferring them to the realm of eschatology. The teach-
ings of Jésus are startling because He inverts everyday assumptions
and thus shows them in a completely new light. Man must learn to
think and act in an entirely différent way, as if he lived in another
world. He must love his neighbor as himself, and treat every man,

6 Mak 14:25.
” Matt. 5:48.
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including the enemy, as a brother. He must give, lend, and ask
nothing in retum. He must be merciful and judge not. The require-
ment is perfection in love, forgiveness, justice, and piety.

Jésus travels the road first taken by the prophets of Israél to its
ultimate destination, utopia. His concern, too, isfor the humble and
the oppressed, and it is above al among them that He finds true
dévotion. Preaching good news to the poor, Jésus émerges as the
great revolutionary, as différences of class and condition fal away.
Before God al men are equal, the children of one Father. Jésus
stresses in a new way the old Jewish proverb that God "makes his
sun rise on the evil and on the good, and sends rain on thejust and
on the unjust."®

Christ preached the brotherhood of man and the community of
possessions as it would be practiced by the first Christian collectives.
The feeding of the five thousand becomes the model of sharing. As a
social idealist and utopist He had no equal. He was concerned also
with the exercise of human power of man over man: "Blessed are the
meek, for they shall inherit the earth."® And again they wifl inherit
it by areversa of the usua behavior; instead of the armed rébellion
practiced by the Zealots, Jésus preaches the opposing of violence by
nonviolence. Passive obédience to the temporal authorities (incarna-
tion of the Evil One) who placed an image of the Emperor in the
imageless temple of Jehovah, was far more effective than open
rébellion and disobedience. Pontius Pilate sensed this. Hére indeed
was "truth."

For a place in the Kingdom man must stake nothing less than his
whole life. The puzzling text "From the days of John the Baptist
until now the kingdom of heaven has suffered violence, and men of
violence take it by force,"* ° makes sensé in terms of this concept of
strenuous exertions on behaf of the Kingdom. No man is exempt
from the responsibility to take up his own task and follow in the
path of revolutionary leaders like John the Baptist and Jésus Himself.
Jésus complétes and perfects the indirect influence-optimism of the
Jewish image of the future, the unshakable faith in God coupled with
invincible human détermination. He who asks will receive, he who
seeks will find, and he who knocks will find the door opening.

8 Matt. 5:45.
 Matt. 5:5.
10 Matt. 11:12
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Transcendence in the Image of the Future

In the New Testament we see the same process of transcendence
and spiritualization taking place in the image of the future as was
observed in the Old Testament. The Gospel of John and the Epistles
of Paul provide the main supports. Jésus no longer recognized the
authority of dogma laid down by the Jewish priesthood. Christology
and the cuit of the church were, of course, developed well after His
time, as His simple teachings were interpreted and elaborated. Avoid-
ing as far as possible the theological problems of Pauline and other
interprétations, we will confine ourselves to a few observations
directly pertinent to our theme.

Paul systematically went about separating the teachings of Jésus
from their Jewish antécédents. Most of his Epistles reflect this,
particularly those to the Romans and the Hebrews. He sets Jésus
above Moses, for Christ is the end of the law." ' He is the new priest
of the new Covenant: "... Christ has obtained a ministry which is as
much more excellent than the old as the covenant he médiates is
better, since it is enacted on better premises. For if that first
covenant had been faultless, there would héve been no occasion for a
second.™ ? Jésus, then, is the caesura between Judaism and Chris-
tianity. '

For Jésus the Kingdom of God is central, but for Paul, Christ and
the Kingdom of Christ stand central. Jésus taught the triptych of
repentance-conversion-forgiveness, but Paul taught that of suffering-
resurrection-redemption. Paul provides the point of departure for a
Christology that overlays and eventually stifles the Judaic image of
the future. For Paul the new order has already arrived with the
appearance of Jésus. He who lives in Christ is already another man,
even under the présent earthly dispensation. * With Paul, the future
passes into the background. Already, in accepting Jésus, man cornes -
to fullness of life in Him.** The proximity of the time has been
exchanged for the proximity of the person.

Along with the emphasis on the person of Christ comes the
doctrine of original sin. Committed by one man and visited upon ail,
it is now taken away by one man for the sake of ail. The first Adam
was of the dust, the second Adam is of heaven.> This doctrine

" Rom. 10:4.
12 Heb. 8:6,7.
13 2 Cor. 5:17.
149 Cor. 2:10.
151 Cor. 15:45-7.
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strengthens the concern for saivation and weakens the individual will
to action. To live in Christ through baptism and to be crucified with
Christ in the flesh gives a new life now, immediately, and a promise
of résurrection with Christ and eternal life after death. The emphasis
on life after death is in deliberate contrast to Jewish agnosticism on
this point. Saivation of the human spirit from its earthly chains, or
immortality, becomes of more importance than saivation from suf-
fering on earth. When the Kingdom cornes it will be by the hand of
God, and not as a resuit of man's striving. Good works, retained by
Jésus from the Jewish tradition, make way for faith and gréace. Paul's
influence-pessimism leads directly to the Augustinian teachings of
prédestination.

Is the Kingdom of God to come on earth? The Kingdom of God,
says Paul, does not mean food and drink, but righteousness and
peace and joy in the Holy Spirit.*® Flesh and blood cannot inherit
the kingdom of God.!” Little is said about the signs of an earthly
advent. The tendrils from the vine of Jewish prophecy that were
entwined in the teachings of Jésus begin to wither a way.

"Now faith is the assurance of things hoped for, the conviction of
things not seen."* Again and again the early Christians are told to
persévere in hope. Had Paul perhaps grown wiser through the unre-
alized expectations of Jésus for the near future? Was he himself
disappointed over the Second Coming that never came? In his
Second Epistle to the Thessalonians he tries to quiet the rising
excitement over the Coming, but nevertheless still writes as one who
in principle shares thése expectations.'® Four or five years later,?
thése expectations are still very real to him. He writes with urgency
to the Corinthians not to waste time in dealing with matters of this
world, for "the appointed time has grown very short. . . the form of
this world is passing away."?' The tone of one of his last |etters,
written to the Ephesians, is very différent. Expectations of an immi-
nent Coming are not even mentioned, and the letter is full of

'° Rom. 14:17.

71 Cor. 15:50.

18 Heb, 11:1.

19 2Thess. 2:1,2.

% The chronology of the épis Lies is not the same as their order of appearance in
the New Testament. Thus, the Epistle to the Thessaonians cornes first
historically, probably written in 52 A.D. The first Epistie to the Corinthians has
been dated at approximately 56 or 57 A.D., and the Epistle to the Ephesians at
62 or 63 A.D.

L 1 Cor. 7:29—31.
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long-range advice concerning how the Christians ought to conduct
themselves on earth.

Is Paul then no longer primarily concerned with the future? This
can certainly not be said. "One thing | do," he writes to the
Philippians, "forgetting what lies behind and straining forward to
what lies ahead, | press on toward the goal."’? The goal, however,
has shifted its focus from earth to heaven.

While Paul is passionate enough in his zea for the Kingdom, his
view of man's réle in determining his own destiny and bringing about
this Kingdom is passive to an extent that later opened the way for
the development of Quietism. The heroic, revolutionary, and utopian
ethic sinks gradually to the level of a comfortable middle-class
outlook on life. The utopta of Jésus makes way for the nonworldly
eschatology of Christ. This Une of development is drawn even more
sharply in the Gospel of John. Not only does Christology become
increasingly the central focus of the teaching, but other éléments are
added through Hellenistic influences. One can now speak of the
Christ-mysteries and the /ogos-metaphysics.

Jésus is no longer primarily the Prophet who announces the
renewal of human society on earth, but rather the-.Redeemer. It
follows that the center of gravity of the future shifts into the past
(the time of Jésus), with a corresponding emphasis on the life of the
présent as rooted in history. This régression is pointed up by the fact
that the Kingdom of God is only mentioned twice in the entire
Gospel of St. John. Its earthly aspect, as well as the idea of a coming
breach in time, héve been completely sublimated. The well-known
text "My kingdom is not of this world"*® has, moreover, been
further narrowed by the interprétation "My kingdom is not for this
world." The net resuit is that the eschatological expectation of a
cosmic re-creation at the end of time, already stripped of its utopian
content, becomes a spiritually empty expectation. The realm now
referred to is not a new order, but is rather the eternally existing
divine order. Both the utopian expectations for the future, and the
eschatological ones, welded together by Jésus, are seriously weak-
ened hereby. Jésus, Prophet of the future, has, according to this
Gospel, prophesied Himself. For this reason John is able to portray
Jésus as saying "l héve overcome the world" in the past tense. The
Jésus of John does not cry out on the cross the messianic lacération,
"My God, my God, why hast Thou forsaken me," but breathes the

22 phil, 3:13, 14.
2 John 18:36.
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serene words of fulfillment, "It is finished." The grest overturning
has dready taken place; the kairosis behind us.

We may ask of John, as of Paul: Is he no longer concerned with
the future? Agan, this can not be said. John's mysticism, however,
no longer has a cosmic, but rather an individuai, focus. Expectations
for the future bec orne concentrated on the individuai sodl and on the
ecclesiasticadl community, to which the coming spirit of truth wiil
reved al things. This is a thought which will find its completion in
. Augustine. The later church sacrament of partaking in the mys-
tical body of Chrigt is suggested hére: "He who esats my flesh and
drinks my blood has eternd life, and | will raise him up &t the last -
day."** The symbolic body of Christ thus cormes to obscure His
actual reign. The radical ethics and socid utopism of the Sermon on
the Mount are no longer visble.

Perhaps the fate of the image of the future would héve been sedled
for once and for all, if it h ad not flamed up with renewed intensity in
the Book of Révéation, that much-disputed last book of the New
Testament which after a long struggle was findly accepted into the
canon. Révédation, generdly assumed to be of the same date as the
earliest g@el writings, is probably a Jewish apocaypse in a Christian
adaptation.?®

Written in esoteric language, the révéations in this book of St.
John the Divine pardld the traditional apocalypse. The descriptions,
with many quotations from the prophets of coming catastrophes, are
aso true to the tradition of "blessings through doom." Hére they are
related both to the battie with the Antichrist (the dragon with saven
heads) and to the sruggle with Rome (represented as Babylon, the
mother of harlots, and aso as the Grest Beast).

Whét is unique in Révéation, however, is the remarkable synthesis
between Jewish and Chrigian delineations. The first four chapters,
with the saven letters to the seven churches, and the find admonition
in Chapter 22, form the Chrigian framework. In between stands
Jewish mythology with Christian interpolations, They do not aways
form a harmonious whole. The threads of two différent conceptions
of the Messah seem to run right through the book; one is the Jewish
visgon of "he who is 4tiil to corne," the other is the Christian image
of "he who has corne." The firs is a portent, a woman with child
(Isradl), "clothed with the sun, with the moon under her feet, and on

24 John 14:2-7; 12:32.
2% This is dso presumed by some scholars to be true of such pseudoepigraphic
writings as the Testament of the Twelve Patriarchs and the Sibylline Oracles.
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her hand a crown of twelve stars."?® The second, which has already
appeared, is the Lamb. It is the Lamb that is meant in the repeated
cal for return, mara natha, Corne, Lord Jésus; and in the repeated
affirmation, "I am coming soon."?’

Tn addition to the image of a return at the end of time to earthly
paradise, Révélation contains an analogous expectation of a utopian
intermediary stage, which will provide aforetaste of eternal bliss: the
Thousand Years' Reign of peace during which Satan will be seized
and chained, finaly to be released and thrown into the pool of fire
with the people of Gog and Magog at the time of the Last Judgment.

This divine intérim, with its first judgment and first résurrection,
was what most captured the fascinated attention of believers as
coming first and soon. The fina end was much more remote. The
Révéation of St. John thus became a continuing source of inspira
tion for ail later chiliastic and adventist movements. It was the
smoldering fire that blazed forth again and again, particularly in the
Middle Ages, in fiery expectations for an imminent earthly Coming.

The Christian Image of the Future

To speak of the Christian image of the future, as we héve spoken
of the Jewish image of the future, is impossible. There are several
Christian images of the future, differing in character and influence.

At two extrémes stand the Gospel according to St. John, with its
strongly Hellenistic orientation, and the Révélation of St. John, with
its intensely Jewish strain. In the first, the horizon of the future does
not extend far beyond individual salvation and the Christian com-
munity, and this Gospel becomes the bastion of the established
Church. In the second the horizon expands to include both the
descent of God's Kingdom to earth and the Thousand Y ears' Realm
which is to précede it; Révélation thus provides authoritative support
for the more dynamic sects.

In the exegesis of the New Testament, according to the point of
view, either the Gospel of St. John or Révélation is devalued. It is
not possible to do this with the teaching of Jésus in the Synoptic
Gospels. Instead, His teachings are skillfully shunted aside by re-
clothing the rebellious Jésus, who turned the world upside down, in
the garments of Christology. Thus Jésus the violent revolutionary, as

26 Rev. 11:15 — 12:17.
27 Rev. 22:7, 20.
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described by Flavius Josephus, is hidden behind the mystical mask of
the Christ.

Paul, whose position lies midway between the two extrémes,
makes the best of both worlds. He is indeed the first Jewish-Christian
theologian. His theology, however, contains the ééments which in
their further development will undermine Jesus's image of the future,
both in its utopian and eschatological aspects. But not yet. Not in
the time of the earliest Christians, when the visions of Jésus and Paul
evoked the spiritual transports of martyrs and saints, the potent
witness of the Christians of the catacombs.

Such is the propulsive power of thése images that it brings about a
new era, in which ail the signs are reversed again: atime in which the
church can daim to incarnate the Kingdom of Christ on earth,
whereas Jésus Himself had inveighed strongly against the Jewish
tendency toward ecclesiasticism; a time in which the Roman Empire
is granted the attribute of divinity as the Holy Roman Empire,
whereas the teachings of Jésus contained a libération from temporal
power and the Book of Révélation had directly attacked Rome. So
phénoménal was this origina power that the centuries-long process
of watering down the core of the image of the future that Jésus
evoked has to al appearances not damaged the future of Western
Christianity. To al appearances!

When Nietzsche flung hisfell accusation at the world, "There was in
fact only one Christian, and he died on the cross,” it was, in a certain
sense, an understatement. After Christ's bodily death on the cross
His own disciples executed him once more spiritually.

At first it was Jésus, the Nazarene, that was preached. On the road
to Damascus Jésus transformed Saul into Paul—and then Paul in his
turn transformed Jésus into Christ. Jésus, the mortal man, had His
share of human imperfections and failings. During thirty years He
grew toward his inescapable future, into the Christ sent by God.
Later the picture isreversed, and the eternal Christ, infallible, divine,
and omniscient, becomes the predestined and metaphysical Jésus,
appearing on earth in the flesh. In the first centuries baptism was
done in the name of Jésus; after the Council of Arles in 314, it was
performed in the name of the Trinity. The hope is no longer for a
return of Jésus in the flesh, but for a return of Christ in the spirit.
The gospel, the Glad Tidings of Jésus, is painfully compressed in the
transition, and possibly in the long run doomed to death.

The Jewish image of the future has managed to survive throughout
centuries of historical ups and downs and even of fundamental
altérations in structure, with its power and elasticity unbroken and
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its core basicaly unharmed, or. perhaps even better adapted and
strengthened. Christianity, on the other hand, we will see undergoing
serious crisis after a history of less than two thousand years. First it
purtfied itself of Jewish and apocalyptic utopism and then tried to
rid itself of synoptic and mythical eschatology. The resulting crisis
would héve dangerous conséquences both for the Christian faith and
for the foundations of our culture.
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Chapter 8. The Real m of the Future in the Middle
Ages '

The passage of more than a thousancl years from the first begin-
nings of Christianity through the Middle Ages encompasses a variety
of developments which defy brief description. Even when the Middle
Ages are viewed as a structurally unified cultural period, great con-
trasts présent themselves. It is a period of growth from immaturity to
overripeness, from grossness to refinement. The contrasts ail stem
from the basicaly split nature of the era. The very term Middle Ages,
the idea of a média tempestas, cornes from an outdated classification,
product of the humanistic Protestant image of the future that divides
historical time into antiquity, the Middle Ages, and modem times.*
The Middle Ages are clearly stamped with Roman Catholicism, a fact
that prédisposes to oversensitivity on the one hand and undervalua-
tion on the other.

One or another of the preceding facts may in part account for the
scant attention that médiéval images of the future héve received. The
gap cannot be closed hére, but we do wish to stress that this period
forms an indispensable link in the historical chain of ideas concerning
the future and to summarize certain aspects of the era

1. Any évaluation of the Middle Ages as a static period is unjust.
On the contrary, it was a dynamic epoch with its own spécia
picture-gallery of the future.

2. The expectation of the coming Kingdom of God is central to

! Mogt historians of utopism pass lightly over the Middie Ages or ignore it
entirely, jumping nearly two thousand years from Plato to More. W. J. Addersin
his Toekomstbeetden van vijf eeuwen (Images of the Future of Five Centuries)
(Groningen: J. B. Wolters, 1939), deals aimost exclusively with modem times.
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médiéval thought, though thése expectations underwent remarkable
undulations, with alternations of tension and relaxation. Irreconcil-
able views of the relationship between man and the world, man and
the church, and man and God existed side by side.

3. It is the médiéva images of the future that carry the Hellenis-
tic-Persian-Jewish-Christian héritage over into Western culture. Thése
projections become the building blocks of the new postmedieval
culture.

4. In counterpart to the aforementioned continuity is a dialectic
which carries the potential of the dissolution of médiéval images of
the future. The same images that represented a religious intégration
of transcendent and eschatologicai points of view gave rise to the
later areligious or even antireligious humanist and socialist images of
the future. Through its images, the Middle Ages begot not only the
Reformation but the Renaissance and even the Révolution, as well as
the later romantic Neomedievalism.

In order to gain a comprehensive grasp of the image of the future
of the Middle Ages, we will limit ourselves to the study of only two
outstanding, partly parallel lines of development, which are médiéval
extrapolations of biblical images already described. One image stems
from the Apostle Paul and the Gospel according to St. John blended
with a Gospel-like evangelism and Hellenistic ideas. The other has the
Book of Révélation as its Magna Carta, blending Jewish and Persian
influences. Two independent images of the future are finaly crystal-
lized. In the first, the thread moves from this world toward the
Other; through the image, the world is remade and raised to heaven.
In the second, the thread moves toward this world from the Other;
through the image, heaven spreads like a tent over earth. The first
represents an increasing spiritualization, the second an increasing
materialization.

Related to this différence of transcendence versus immanence is
another, more profound distinction. In the first image the tone is
deterministic; history is preordained, and the role allotted to man a
passive one. In-the second, history is liable to change through the
application of human power, and man's rle becomes active. It
would not yet be entirely accurate to apply the labels of eschatology
and utopia. Despite the essential différence between thése two
images of the future, each contains a combination of both eschato-
logicai and utopian éléments. Nevertheless, in one the accent is on
eschatology, in the other it fals on utopia. The Middle Ages demon-
strate that the current conflict between utopia and eschatology does
not exist in logic and has not always existed in reality.
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Spiritualization

Spiritualization is not a natural process but an artifact of scholars
and metaphysicians. In the Middle Ages the Kingdom of God is
spiritualized through the successive opérations of a small intellectual
élite of theologians, ecclesiastics, and mystics. Three aspects of this
process of reshaping the image of the future can be observed in the
church, the world, and the realm of the spirit.

The Church

Ideas and concepts from gnostic and neoplatonic philosophies
were introduced by the earliest Christian teachers and skillfully
woven into the teachings of Paul and John to produce the so-caled
eclectic /o™os-mysticism. Some of these teachers were sainted, others
were declared heretic. The distinction between saint and heretic,
which tends to become fluid with time's passage, is not aways
relevant in assessing the influence of the ideas involved, either on
their contemporaries or on posterity. Church fathers sometimes pro-
claimed false doctrines.

Origen of Alexandria was one of the early spiritualizers. Opposing
the Jewish apocalyptic-utopian ideas concerning a material Kingdom
of God on earth, his heavenly Jérusalem takes on the appearance of
Plato's idéal state and of Homer's Elysian Fields. The Jewish idea in
Révélation of the Thousand Years' Reign of Peace is also abandoned.
What is important is personal salvation after death. Cosmic eschato-
logy retreats in favor of individual eschatology. St. Augustine brings
this idea into sharper focus. There is a pronounced platonic influence
noticeable in The City of God.

There is much disagreement over the writings of Augustine,?
whose ideas changed radically during his lifetime. The allegorical
terminology in The City of God lends itself to divergent interpréta-
tions. Historians of utopism and eschatology both claim him for their
own. It would be more productive to note the often-ignored duality
in Augustine, weighted though it is in the direction of transcendence.
Fundamental to the Augustinian image of the future is a split between
this worid and the Other world. The political kingdom of earth and

2 One of the best nontheological works on this subject is Edgar Salin's Civitas
dei (Tubingen: J. C. B. Mohr, 1926). An earlier, comparable work by the same
author is Platon und die griechische Utopie (Munich: Duncker u. Humblot,
1921).
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the devil on one hand, and the redemptive heavenly Kingdom on the
other, represent, respectively, the fal of Adam and salvation through
Christ. During his earthly pilgrimage man is necessarily a citizen of
two worlds.

St. Augustine's contribution is his interprétation of the events
leading to the mysterious leap into the Other realm. The leap is
twofold: first, the leap of the individual man, and only second, that
of mankind as a whole. The last day on earth of the individual man
takes precedence in Augustine's thinking over the last day for the
species man. Death and hell receive increasing attention during this
period and ultimately become the major obsessions of médiéva man.

To the question "What must | do?" Augustine's frank and out-
spoken answer is "Nothing, beyond maintaining complete faith in
and utter obédience to God." in contrast to Origen, Augustine sees
snful man as helpless in spite of himself and his own will.® Since the
Fall, every man belongs to the mass of the damned (massa damnata).
Augustine's doctrine is symptomatic of a highly important régres-
sion; it amost annihilétes the nascent idea of independent human
power acting for the good. Human faith and divine gréce are the
poles between which life on earth moves. God détermines, through
Christ, who shall enter His City.

Does the sin-laden créature thus stand utterly aone in this life?
No, on this point the apostolic-charismatic tradition is maintained.
The Church dispenses gréce for the earthly existence through its
mediators, and administers the last sacraments at the time of passing
into the beyond. The Church's Tater attempts at self-déification are
firmly based on Augustine. The Church as a kingdom cornes to
embody the pilgrimage of the Kingdom over the earth through time
until the moment of élévation arrives. According to these concep-
tions the Kingdom of God is at once that which is to come and that
which has already come. If the Kingdom of God has already ap-
peared on earth through the First Coming of Christ, and if the
Christian Church is really bringing about the évolution of this King-
dom into its ultimate and fina state through its dedicated actions—
then, says St. Augustine, drawing the logical conclusion, the last
times have come!

Augustine is chiliasm's* sharpest opponent, not through déniai of

% The terni "free wilP is intentionally avoided hére, since there is great contre-
versy over Augustine's thought on this point.

* The Council ' of Ephesus pronounced chiliasm as a heresy in 431, the
year after Augustine's death, '
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its claims, but by proclaiming that they héve already been realized.
This point of view relegates the remaining course of history to a
minor place in the perspective of imminent divine fulfillment of time
and also permits Augustine to remain somewhat aloof from the Holy
Roman Empire. The kingdoms of this world corne and go. Even Holy
Rome could become a second Babylon. The Kingdom of God will
corne independently of the civitas terrena and in conflict with it. The
City of God and the earthly city are now existing concurrently,
interpenetrating one another, locked in an intense struggle. The last
Judgment will bring the fina separating out through the establish-
ment of the dominion of the Kingdom of God.

On balance, though Augustine's image of the future is indeed an
ingenious mix of utopia and eschatology, as an image it has lost
much of its power. The task imposed on the Roman Catholic Church
is the utopian striving toward perfection on earth. On the other
hand, the doctrine of the gréce of a God who intervenes in the course
of history is an eschatologica one. However, both utopian and
eschatological images of the future are weakened. The eschatological
system pushes this world into the background as a temporary but
necessary evil. This deprecation in advance of ail historical kingdoms
diminishes the meaning of the human struggle. Further, préférence is
given to eternal life for the Tndividual, above arenewal of earthiy life
for mankind. )

We are hére concerned with very subtle shifts in accent whose
effects are only noticed much later. In the Middle Ages proper, as
aready stated, Christian expectations for the future were still over-
whelmingly upward-directed. Also, the Holy Roman Empire, con-
sidered the partial crystallization of thése expectations, was designed
to further this nonearthly goal.

The World

Despite the potential weakening of St. Augustine's modernized
image of the future, the older image retained its influence undimin-
ished in one respect, the belief that the end of the world was close at
hand. The graduai overvaluing of the présent in the thinking of the
Church could not extinguish man's profound longings for the future.
The hoofbeats of the approaching apocalyptic riders are repeatedly
heard as echoes from that Other, coming world.® The terrible "How
much longer?' was the haunting spectre that tortured the médiéval

5 Rev. 3:20.
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mind. Quo usque tandem?

From earliest times eminent Christian thinkers héave pondered
deeply the end of the world and the dawning of the last days. Only a
few illustrations of this facet of the médiéval image of the future can
be considered hére.

Origen devised a scheme of five periods based on the parable of
the workers in the vineyard:® the early morning (Adam), the third
hour (Noah), the sixth hour (Abraham), the ninth hour (Moses), and
the eleventh hour (Jésus). An analogous division of time into six
ages based on the six days of Création received more attention (this
idea is Jewish in origin). Each of thése six periods is conceived as
being one thousand years long, since in the sight of God a thousand
years is as a day;’ the seventh period, corresponding to the day of
rest after the act of Création, is the tempus ultimae quietis, the world
Sabbath. Many Christian writers, beginning with Bamabas, recorded
this sixfold classification. Thése ideas were so firmly imprinted on
the minds of people in the Middle Ages that the approach of the year
1000 gave rise to widespread expectations concerning an imminent
end of time.®

St. Augustine accepted a similar sixfold classification, inferring a
correspondence between the six days of Création, the six stages in
the life of man from infant to graybeard, and six stages of history,
consisting of the Création, the Flood, Abraham, David, the Baby-
lonian Captivity, and Jésus Christ. But he rejected the idea that each
epoch has an equal duration, also pointing out that the length of the
final epoch, already dawned, cannot be calculated. This view relates
to his opposition to chiliasm.

Side by side with thése historical classifications we find geograph-
ical classifications influenced by Jewish and Hellenic models. The
best-known example is that of the four kingdoms in the Book of
Daniel. Later Christian interprétations identify thése Kingdoms as
the successive reigns of Babylonia, Persia, Hellas, and Rome. The
Antichrist was to appear at the time of the fourth and last earthly
kingdom, heralding the beginning of the end. Augustine also ap-
proved and used this classification. The Roman Empire as the penul-
timate kingdom made a satisfactory geographical counterpart to his

® Matt. 20:1-7.

" Ps. 90:4.

8 According to Nicholas of Cusa, the world would end shortiy after 1700; Pico
ddia Mirandola set the date at 1994, and Metanchthon thought the end would
corne exactly in the year 2000. _
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system of temporal classification.

The spatial delineation in the médiéval image of the future, point-
ing toward the idea of an earthly utopia, had conséquences that both
weakened and strengthened the utopian idea. Hitherto, the end of
the Roman Empire had been anticipated as the libération from
earthly chains. Now the Empire was sanctified under Augustine's
influence, and man turned toward rather than away from this tem-
poral kingdom.

Augustine is reputed to héave written The City of God as a
reassurance to Christendom after the fal of the earthly city, Rome,
in 410. Since the end of the world had not yet corne, the Roman
Empire, the fourth and last kingdom before the eternal Kingdom of
God, could not possibly héve ceased to exist. Further, the Holy
Roman Empire was obviously the only power that could restrain the
Antichrist in this world.

The idea of the need for maintaining and rebuilding the Roman
Empire gradually won in strength. (Augustine's The City of God is
said to héve been the favorite reading of the princes of the Middle
Ages, especially Charlemagne.) This resulted in the forced prolonga-
tion of the Empire at ail costs. Probably Augustine neither foresaw
nor intended that his efforts to make secure the temporal authority
of the Church would resuit in the compressing together of the two
worlds, which he had in fact intended to remain sharply differen-
tiated.

The vision of earthly rédemption and renewa was not entirely
destroyed by this process of transforming the Kingdom of God into a
secular kingdom, however. The old expectations continued, adapting
themselves to new circumstances. With the shift of focus to this
world, the image of the future once again turned from eschatology to
utopism. Since al hope now rested on the maintenance of the
présent world kingdom, might not a world savior be called upon to
bring about the long-awaited libération of mankind?

Although hopes for a quick return of Jésus faded away, a whole
wave of other, and sometimes older, soteriological expectations
surged up. Virgil sang of the birth of a wonder child who would set a
new world-cycle in motion. Enthusiastic later interprétations made
this refer to the Roman emperors. These ideas fused in the later
Middle Ages into a body of thought known as emperor-mysticism.
The Charleses of France and the Fredericks of Germany competed
with one another for the honor of being named the emperor of
peace. In a more spiritual variation of caesaro-papism there was a
similar expectation of a future angelic pope, papa angelicus. The

67



realists, however, seeing how a powerful kingdom could flourish,
staked everything on wielders of temporal power. These were the
men who prepared the way for Machiavelli's The Prince, for Frangois
Fénelon's Télémaque, and for the so-called mirrors for princes' of the
eighteenth and nineteenth centuries. In short, they prepared the way
for enlightened despotism.

A typical diaiectic had thus unfolded. Beginning with spiritualiza-
tion, the libération from worldly power, the spiral now ended in a
considérable extension of the temporal power of the ecclesiastical
hierarchy. The more the Church flourished on earth, the further the
end of time was pushed into the future. And yet the spiritual power
of the older images of the future proved to be stronger than the
combined supremacy of temporal and ecclesiastica power. Another
vision arose out of ail thése conflicting streams of thought. The time
was ripe for a reversai to be led by Joachim, the visionary Abbot of
Fiore, who burst open the cocoon of the Middle Ages in the second
haf of the twelfth century.

The Spirit

Nearly a thousand years before Joachim, the heretic prophet
Montanus (ca. 150 A.D.) offered a new division of historical periods
in contrast to the three originally postulated: those of nature, law,
and gréace. His periods were labeled the times of the Father, the Son,
and the Holy Spirit, the third having just begun. In Joachim's day
thése ideas were ready for reincarnation, and Joachim used them to
make a new calculation of the end of time based on Révélation.

The first kingdom is that of the Father, Israél, recognizable in the
Old Testament and predominantly of the flesh. The second kingdom
is that of the Son, Jésus, and identifiable in the New Testament; it is
partly of the flesh, partly of the spirit. The third kingdom is that of
the Holy Spirit, prophesied by Révélation and purely spiritual in
nature. The main différence between the second, currently prevail-
ing, and third, coming, kingdom is aradical change in respect to the
Church, although Joachim himself remained faithfully within the
Roman Catholic frame of référence. However, the Augustinian image
of the future is drastically reshaped. The second kingdom, made
secure by Augustine, is the kingdom of the Church, the ecclesia
militans. The third kingdom, proclaimed by Joachim, is the kingdom
of a totally différent church, the ecclesia spiritualis. In this third,
purely spiritual kingdom, the universal Christian brotherhood will
corne to final fulfillment. In this society there will no longer be any
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need for the church of the second kingdom. The ordo clericorum of
the visible and sanctified church, with its priests, will make way for
the ordo monachorum, in which al men shal be holy. In this new
order even the New Testament, its task compléte, wiH no longer be
required. The third kingdom will be that of the new, untaught, and
unwritten gospel.

When will the third kingdom arrive? According to Joachim's
calculations, in 1260, preceded by atwo-generation period of prépa-
ration beginning around 1200. With this new vision a new future,
born of the Middle Ages, indeed begins. With the careful séparation
between the second and third kingdom, a real boundary seems to
hédve been drawn across time. This becomes very clear when the
images of the future of Augustine and Joachim are compared. They
both aim consciously at a spiritualization, the one indirectly, through
the church, the other directly, through man. They both basicaly
reject the chiliastic heresy. Joachim's third kingdom lacks the para-
dise-like features associated with earlier images of the millennium.
But neither can he accept Augustine's idea that the church had
aready inaugurated the Thousand Years' Reign.

The fundamental point of différence between them is that Augus-
tine reckons backward from the end of time, and Joachim reckons
forward to the final state of man. The one writes history, the other
makes it. For Augustine the great turning point came when Christ
appeared. For Joachim the décisive turning point is still to come; he
reaches into the future and inspires coming générations.

Unlike Augustine's platonic city, Joachim's third reign is a king-
dom of flesh-and-blood men, transformed into a new spiritualized
type of man. The question is not one of individual salvation, but
rather one of a cosmic transformation of mankind in history. In his
prédictions, Joachim gives expression to his mystical faith in man as
afully historical being. Thus, he undertakes a utopian turning back to
this world, and at the same time engages in a "forward-struggling
return" to the historical Jésus of the Gospels. Joachim's threefold
divison of time marks a break with the orthodox position which
regards Jésus as the immovable center of history. It represents a
révolution of Copernican dimensions, extending man's horizons and
broadening his perspective. For Joachim, Christ and the Church are
important but incompléete signs of the future. The true meaning of
the sacraments lies not in a perpétuai reliving of the past sacrifice on
the cross but in the pointing ahead toward the unfolding of the Holy
Spirit in history. Joachim makes use of the same historical method
we are espousing in this book: deducing the past irom the future and
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explaining this past as a movement toward the imaged future.

The central issue hére is arécréation by Joachim of the dialectic of
historical development, The dialectic is already présent in the figure
of Jésus—birth and ministry, suffering and death, résurrection and
return—and similarly in the development of Christianity itself—the
flowering of primitive Christianity, the décline of the Church, the
purifying restoration and fulfillment. Joachim therefore présents the
transition from the second to the third reign as the death of the
Church, foreshadowing the extinction of the State in the later
dialectics of Marx.?

The transition from Augustine's visble Churchly Kingdom to
Joachim's invisible Spiritual Kingdom is revolutionary in potential, if
not in fact. Joachim's function was to spell out the future, not to
reform it. He envisions, but makes no provisions. It was not Joachim,
but the fiery followers who tried to make his prédictions come true
who met the fate of declared heretics.

M aterialization

Breaches were made by others besides Joachim in the bulwark of
the Middle Ages, at différent times and places. The cumulative resuit
was a graduai crystallization, especialy in the later Middle Ages, of
new motives and new ideas, which ail contributed to the évolution of
the image of the future. The following effects may be briefly noted:

1. An increasing reaction against dogmatic and scholastic theology
and the worldly hierarchy of the Church. There were signs of a
return to the Bible, especially to the Old Testament prophecies, the
earliest Gospels, and the Acts of the Apostles. A secular, lay form of
worship became increasingly valued as the cal to follow Christ in
daily life sounded more insistently. Vigorous lay movements devel-
oped, some simply outside the Church, others actively opposing it.

2. The pendulum swings back. The spiritualizing of the Kingdom
of God, combxned with a dévaluation of the earthly city, set in
motion a counter-trend with interest focused on this world. The idea
of the Kingdom actually coming on earth, which had never entirely
disappeared from religious thinking, once more gained ground in a
very literal sense. Something more was now required than a platonic
abode for the sodl.

® This is further discussed in Jacob Taubes, Abendlandische Eschatologie (Bern:
A. Francke, 1947), Book IV.
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3. Chiliagtic expectations, lurking underground ever since they had
been declared heretical, burst forth again. The worse the présent
misery, the more dluring an intermezzo of peace and abundance
would look. After the Thousand Years, time enough for the great
flood and the much-feared Judgment Day. But that the Thousand
Years Reign had dready corne, as Augustine taught—who could
believe that with the earth gill such avae of tears?

4. The shift of interest to this earth was accompanied by a shift of
interest to this time. Hére and now! The time of patient waiting was
past. A more cri tic d spirit arose, which bred a more radicd and
rebellious mentality.

5. This rebelliousness, in turn, led to an atered conception of the
relationship of man, not only to Church and State, but to God. A
cautious émancipation from subjection led to a search for freedom
and responsibility in both sets of relationships. The doctrines of
Thomas Aquinas” ° supported this development. Reviving the impor-
tance of human reason, reworking the thought of Aristotle, Aquinas
was the firg to do justice to romantic naturalism and to Abelard's
humanistic plea for intellectua freedom. Further support came from
the décline of feudalism, the rise of autonomous cities, and the
émergence of the bourgeoisie.

Thus, the idea of a transcendent y et intervening God gave way to
conceptions of God as a partner. The preceding deveiopments were
not systematic, but rather various streams of thought al flowing in
the same direction, toward a change in the image of the future, with
the accent on a thisworldly utopia. We will discuss three aspects of
the countermovement, relating to the cloister, the people, and the
Sect.

TheCloisters

The cloister grew out of the seclusion practiced by certain solitary
individuas known as hermits or anchorites, of whom Anthony the
Recluse (ca. 300 A.D.) may be considered the prototype. Organized
ecclesasticd monasticism has its origin in the work of St. Benedict at
Monte Cassino, After the monastic reforms in following centuries,
the cloister was reorganized again by Bernard of Clairvaux in the

1° The revolutionary teachings of Thomas Aquinas met the same fate as the
teachings of Jésus, becoming a bulwark of churchly conservatism.
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early twelfth century. It was Bernard who transformed the spécula-
tive oriental mysticism into an active Western-style mysticism, partic-
ularly in the concept of the literal imitation of Christ in thought and
deed. This was a hew type of teaching and required a good deal more
than the following of the old Church formula of consolation in life
and blessedness in death. Although it led to heresy in later times, it
first developed within the Church. One of the later offshoots of this
movement was the Brothers of the Common Life; Thomas a Kempis,
author of The Imitation of Christ, came from this group.

The cloister, as an isolated island in and yet out of this world,
resembles the isiand-states of utopism:'' Atlantis, Oceana, Icaria,
and Utopia itself. The cal of the cloister to the imitation of Christ
represents a significant return to utopism. The trend is buttressed by
areviva of the early poverty-sharing aspostolic community.

The monastic orders of the Dominicans and Franciscans, founded
in the thirteenth century, also exercised a deep influence in this
direction. The Franciscan Third Order brought new-old ideas of
poverty and service to the world of the common man. The seed fell
in fertile soil.

The People

The people, by whom we mean the poor in possessions and in
spirit, had al aong resisted the spiritualization fostered by the
in telle ctual élite. There was little génerai acquaintance with the
Bible, particularly before the discovery of printing, nor was such
acquaintance encouraged by the Church. The poor man's Bible was
the image, in all its forms—the pictorial-plastic image in church art,
the graphie image in the miracle play, and the auditory image—the
enduring image of the future as handed down according to verbal
tradition. The people had known ail along about the coming King-
dom in a more direct sensé. Even if the Bible were not their Book,
the people knew its stories. They knew from the Sermon on the
Mount, the Béatitudes, and the parable of the rich young ruler how
highly Jésus valued poverty and community of possessions. They
knew aso that the earliest Christian communities, founded by the
Apostles, practiced total sharing.*?

1 Hans Freyer sees in the idand-form a spécifie characteristic of utopias; see
Die politische Insel, Eine Geschichte der Utopia von Platon bis zur Gegenwart
gLeipzig: Bibliogr. Inst., 1936).
2 Matt. 19:21; Acts 4:32-37.
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Indeed, in the first centuries after the time of Jésus it was not only
the heretics, such as Carpocrates and Pelagius, who preached such a
form of communism; there were aso saints who raised their voices
against the evil of serving Mammon, Ambrose and Chrysostom
among them. When St. Francis of Assis elevated poverty into a
gospel, thése ideas of the early Church received new impetus:
voluntary poverty movements sprang up al over Europe, and mendi-
cant monks were everywhere. Old ideas of the truce of God, of the
brotherhood of man, of equality, of sharing possessions, were ail
quickened into new life. It was the early Christian utopian idéa of
human perfection which thése new orders, especiaily the Franciscan,
embodied. As the example of the friars minor spread far beyond the
cloister walls, it received a tremendous response from the masses. the
poor, the oppressed, and the unnoticed. Religious ideas hére biended
quickly and easily with those of socia utopism and utopian social-
ism. Socio-economic and political motives added their weight to
thése trends, which found their strongest expression among the
peasants, the very backbone of the earthly city. Their spiritual and
earthly horizons coincided. Mother Earth, exploited and endaved by
great landholders (including Church and cloister), plundered by
knights and by armies, could long ago héve provided an earthly
utopia of abundance and peace.’® The idea of a Thousand Years
Reign was the peasant's unique spiritual inheritance, and one for
which he was willing to lay down his life when necessary.

The chiliasm of the Middle Ages was primarily a peasant chiliasm.
At first peaceful, it took on a more aggressive character toward the
close of the period. Peasant revolts spread from Italy to England,
from France to Germany. The new spirit was anarchist and revoiu-
tionary. The Reformation was itself the product of thése agrarian
revolts. Both the image of the future and the future itself were
strongly influenced by this blending of secular and religious forces,
with the added impetus of the pathos of the sect.

The Sect

Although the literature dealing with sects is largely polemical, the
sect played an important réle in the médiéval transformation of the

2 Note, for exampie, the typical title of the chiliastie work by Burnet, Theoria
sacra telluris, cited by Alfred Doren, "Wunschraume und Wunschzeiten," in
Vortrége Bibl. Warburg (Leipzig: 1927), p. 187, n. 48, from the following
source: Corrido, Geschichtedes Chiliasmus, 4 Vols,, (1781—83).
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image of the future into a chiliastic one. The word "sect" cornes
from the Latin secare, "to eut," so a sect is literally something which
is eut off. The Cathari, sects protesting the corruption of the church,
derived their label from the Greek katharos, originally meaning
"pure" and later acquiring the spécifie meaning "heretic." "Heretic"
cornes from the Greek hairein, "to choose,” thus saying of the
heretic nothing more than can be said of anyone who subscribes to a
religious belief, that he has made (another) choice. Graduaily, how-
ever, thése terms came to arouse other, antipathetic associations. The
religious movement unleashed by Jésus first crystallized as a sect. A
given movement can only be labeled sect or heresy in retrospect,
according to whether it succeeds or fails.

A peculiar phenomenon aso appears when one looks at the
dissenting movements of the pre-Reformation and post-Reformation
periods. The Catholic Church, of course, draws no distinction
between the two—in its eyes dl "other" movements are equally
heretical. Protestant theology, on the contrary, often identifies as
"pre-Reformation” thinkers those heretics who were active before
1517. But after the émergence of Luther, Calvin, and Zwingli,
anyore who pronounced these same pre-Reformation hérésies is once
again labeled heretic. Thus we héve pre-Reformation chiliasts and
heretic chiliasts. It is true that Protestant chiliasm, disappointed in
the Reformation, burst forth the second time with greater virulence
than had ever been the case when the initial break with the Catholic
Church was made. For this reason a distinction between sects ap-
pearing before and after the Reformation makes sense.

1. Pre-Reformation

Among the sects that in the very first centuries threatened to
overwhelm the Christian Church, and were declared heretic, two are
of spécia interest: Montanism and Gnosticism.

The prophet Montanus appeared in Phrygia ca. 150 A.D. and
proclaimed the coming of the Thousand Years Reign, announcing
that the Holy Spirit dwelt within him. Gnosticism, in the form
founded by the Persian prophet Mani ca. 250 A.D., revived the
ancient opposition between the kingdom of darkness, the earth, and
the kingdom of light, or heaven.

Montanism and Manichaeism together form the first links in the
continuing chain of images of the Other world as set forth in
Révélation—a world which shall redeem this one. These ideas had
great staying power in the face of repeated condemnation by the
Church. In the tweifth century the Gnostic-dualistic heresy reached a
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highpoint among the Cathari, especially the South-of-France Albigen-
ses. This group was wiped out in the thirteenth century by the
Crusades and the Inquisition. But thoughts of the Other Kingdom
persisted, strengthened by the so-caled apostolic heretics, who
wished to re-create the first apostolic communities hére on earth.
Further support came through the voluntary poverty movements in
Lombardy and Lyons, from which the Waldensian sect originated, to
spread ail over Europe, influencing the Moravian Brothers and others.
The Beghards and Béguines were also related to these groups.

Although many of the above-mentioned movements were declared
heretic, the church-bound Dominican and Franciscan orders were
nevertheless closely related to them in spirit. The prophétie teachings
of Joachim broke through vehemently among the Franciscans. The
radical wing, the so-called spirituals, saw the mendicant order as the
beginning of the new world-order of the third kingdom. They were
close to the Joachimites.

As long as Joachim's doctrines remained in the realm of prophecy,
scholasticism knew how to stretch hére and squeeze there so they
wouid fit into the teachings of the Church. Younger générations,
however, wished to shift the image of the future into the présent.
They wanted to force their way through to that which for an earlier
génération was still to corne. Furthermore, before the new world-
order could appear, the existing church had to disappear, by force if
necessary. We thus find the Joachimites charging that the papal
church of the second kingdom is realy the Antichrist. Joachim
himself never dreamt of opposing the Church. His followers, how-
ever, were willing if necessary to storm the gétes of heaven.

The Joachimites saw the development of the monastic orders from
Benedict to Francis as the fulfillment of Joachim's prophecies. St.
Francis was the expected new leader, and the Franciscans were the
new holy ones who wouid replace the priests who had fallen to the
world. The Church took a stand of active opposition, for while the
Church owed its very origin to its eschatological mission, the nonful-
fillment of that same salvation which it proclaimed was the condition
sine qua non for its continued existence. Living on the proclamation,
it wouid die of the fulfillment. This paradox explains the différent
attitudes the Church took in long-run and short-run matters.

Gerardo San Dannino collected Joachim's works under the title
Evangelium acternum (The Eternal Gospel) in 1254; his revolu-
tionary introduction to thése writings placed them in obvious con-
trast to the text of the New Testament canonized by the Church, and
yet they were a spiritual continuation of the gospel of Jésus. Gerardo
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was condemned to lifelong imprisonment. Fra Dolcino, who was
burned at the stake as a heretic in 1307, made a contact between the
Joachimites and the Apostolic Brethren, who wandered barefoot and
begging through the land. These latter considered it their mission to
involve the peasants in rébellion against the Church. They wished to
arouse the peasants to establish the new state of salvation {which was
also a socia utopia) with their own hands. The tumult spread as far
as England in the fourteenth century, further whipped up by Wydlif-
fe, the "poor priests," and the Lollards; it reached Czechoslovakia,
where the fidmes were fed by Hus and his followers, active wdl into
the fifteenth century, as well as by their offshoots, the Taborites.
They ail fought to bring about the Kingdom on earth by force of
arms, through peasant rebellions—and they were crushed to the last
man by the bloody and ruthless methods of the times.

2. Post-Reformation

It was only after the Reformation that chiliasm really blazed up.
The chiliasts were not frightened by the persécution and extermina-
tion of heretics; the fire and sword of Church and Inquisition did not
move them. On the contrary, they were filled with indignation and
bitter disappointment by the lukewarm behavior of the Reformation
toward the old Church. A new apocalyptic fire burned throughout
Europe in the sixteenth century, fed by the faggots of burning
heretics. It burned hottest in Switzerland, Germany, and the Nether-
lands, fanned mainly by the impetuous behavior of the Anabaptists.

Baptists and fanatics tried again and again to institute the Thou-
sand Years' Reign by force, with short-lived success. Their sometimes
bestial excesses were on occasion exaggerated by their opponents for
their own purposes. Nearly ail thése activities ended in bloody
catastrophe.

One figure rises above the tumult, that of the revolutionary
theologian and prophet of Zwickau, Thomas Miinzer. This fore-
runner of Christian socialism was himself inspired by the writings of
Joachim and his direct contacts with the Hussites and Taborites. He
was first a follower of Luther, then his great adversary. In 1525
Munzer was beheaded as the leader of a peasant insurrection after a
defeat at Frankenhausen. This was the signal for great uproar on the
part of the multitudes, beginning at the seat of Zwingli's reforming
activities, in Zurich. For the Schwarmer he did not go far enough.
For Luther, who classed him with the Schwarmer, he went too far.

Wherever a head was knocked off the chiliastic dragon, more heads
grew, The English revolutionary movement of Puritans and indepen-
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dents in the seventeenth century was spurred on by chiliastic expec-
tations. Cromwell's army regarded itself as a group of already
redeemed saints arousing the masses to the "holy experiment.” The
radical wing of this band separated off into congrégations of noncon-
formists: there were Fifth Monarchy Men, Seekers, Diggers, and
Levelers. Ail died out after atterapting to found communistic-chil-
iastic societies. The millennialist idea found echoes among the Quak-
ers and many other smaller sects.

SimOar sects cropped up in al countries during the seventeenth
century. In Czechoslovakia, Comenius emerged as a leader, con-
nected with the Anabaptists of Bohemia and the Moravian Bretheren.
In France the Huguenots were the chiliasts. In Germany the pietists
carried the banner, via Weigd and B6hme, and hére the movement
found its main continuation through the apocalyptic mathematics of
Bengel in the eighteenth century, leading to provisional termination
in Kant. In Russia the echoes resounded until the time of Tolstoy
and his followers. In the Netherlands, Johannes Cocceius maintained
chiliasm against Voetius, in a somewhat more spiritualized form,
with his Panergycus de regno die.

There is a strain of chiliasm in later movements which has con-
tinued into our own day among the Adventists, the Irvingites, the
Methodists, the Revivalists, the Open Bible sects, and the Jehovah's
Witnesses. This strain is to be found in ail religious group s which take
as their point of departure a literal interprétation of Révélation as
the proclamation of the Thousand Years Reign.'* Let us now
examine a few characteristics which are coramon to ail the sects.

Localization and concentration are powerfuily at work in ail
sectarian movements. Various factors force the materializing of the
millennium in the direction of pronounced localization; u-topie
becomes topie, and isolation becomes urbanization. The désire for
the restoration of the Roman Empire with its capital city, the
insurrections of the peasants against existing city powers, the con-
quest of Jérusalem in the twelfth and thirteenth centuries, and the
revived memories of the Old Testament promise of a New Jérusa-
len—ail lead in this direction. So do the New Testament promises''
about a coming city. Thus began a long line of Thousand Year
Realms, each with its own city. In the second century Montanus
announced that the new realm would be founded at Pepuza, a tiny

¥ Their history is written with loving care by Walter Nigg, in Dos ewige Reich
gZurich: Reutsch, 1944).
° Heb. 11:10, 13:14; Rev. 21:2.
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village in Phrygia. Cola di Rienzi named Rome as the Eternal City in
the middle of the fourteenth century. Tabor was named as the center
in 1420, and toward the end of the fifteenth century the Dominican
Savonarola elevated Florence to a theocracy and praised it as the
beginning of the great overturning. The Anabaptists established the
realm in Strasbourg in 1530 and Munster in 1534. About 1600 the
Dominican Tommaso Campanella, one of the most famous of ail
chiliasts, wished to establish the City of the Sun in Calabria. And in
1901 the prophet John Alexander Dowie built Zion City in the
United States.

Readiness for révolution is another characteristic of these sectarian
movements. The quiet waiting for the appearance of the Kingdom
has now given way to an active taking of destiny into man's own
hands.

The pathos of the sects lies in the combination of white-heat
fanaticism, humane idealism, and the sef-sacrificing spirit of the
movements, and the fact that many. of their followers paid with their
own blood in the tradition of the early Christian martyrs.

Utopism is a powerful éément in later chiliasm, along with an
indispensable, ever-present eschatology. The poverty and compassion
of the mendicant orders, and their teaching of the liberty and
equality of al men before God, are ail translated into a human
community in which communism of property, and sometimes even
communism of love between men and women, is practiced.

The image of the future is affected both negatively and positively
by chiliasm. Once expectations are met, there is avoid. The hyper-
tension of the présent and the prématuré reaching out toward the
future results in frustration and disillusion. Chiliasm as an idea is aso
compromised through its own excesses. However, it has aso had its
revitalizing effect on the Church, even into the présent. It challenges
both Church and theology. It prepared the way for modem times
and laid the groundwork for utopian socialism. Weitling, the German
socialist, was influenced by the Baptists, and the Englishman Robert
Owen was much impressed by the Diggers and Levelers. Chiliasm's
dialect also prepared the way for Marxism, and for the various forms
of collectivism and anarchism that héve been labeled secuiarized
chiliasm.

This same religious chiliasm through Joachim, via Paracelsus and
Leibniz, to Lessing and German idealism, also laid the foundation for
philosophie chiliasm. As an image of the future this form of chiliasm
exercised a profound influence on the future of Western culture.
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Chapter 9. The Renaissance as a Renaissance of
Utopism

The Renaissance stands out as a world apart between two worlds,
for it is in this &ge that images of the future found their purest
expression. But why should the Utopia, two thousand years after
antiquity, reappear on the scéne in a Renaissance setting, with
Renaissance cast and costuming?And what is the inner relationship
between the spirit of the Renaissance and the spirit of utopism? The
usua explanation is that with the corn in g of the Renaissance and its
discoveries in space and time, new worlds were presenting them-
selves, in contrast to the only known and conceivable world of the
Middle Ages, thereby stimulating newly enlarged minds to visions of
other imagined worlds.

Only because man had developed the capacity to open up new real
worlds, however, was he so successful in-creating new unreal worlds.
Thése new worlds of matter and mind are the two aspects of the
same process, and globe-circling and mind-circling both stem from a
common root, man's struggle for his future. The struggle présents a
paradox in that it involves both libération from and a return to the
past. Hére the past has two meanings: the Middle Ages, and antig-
uity. There are thus currents and countercurrents. An under-
standing of the reversais that took place in this intermediate period
of the Renaissance, literally split between antiquity and modem
times, is indispensable for an understanding of the reversai in our
own times. This treatment of the Renaissance is adapted perfectly to
our design of throwing light on history from the future, through the
médium of man's image of the future.
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The Other Man

The battie of historians over the Renaissance rages over the prob-
lem of the image of man. One faction rnaintains that there is no real
différence between the Middle Ages and the Renaissance. An op-
posing faction maintains that Renaissance man is aiready typically
modem man. Behind these opposing positions lurks another conflict:
that between the Christian and the humanistic point of view.

The first position is simultaneously fought on two fronts, the
Catholic and the Protestant. This has led in its turn to controversy in
the realm of philosophy. On the one side stands Hegel, who would
substitute Reformation man for Renaissance man, the Prussian Jun-
ker for the Florentine artist and scholar, Wittenberg for Rome, and
the Teutonic for the Latin spirit. On the other side stands Nietzsche,
who would eievate and blend the Renaissance man with his idéa type
of the anti-Christian barbarian. Hegel attracts fierce résistance from
both the Catholic and the anti-German camps; Nietzsche draws
violent fire from the united Christian front. In this war of al against
al so much dust was raised that it was no longer possible to make
out the image of man. Leaving the field of battie we can perhaps
reconstruct the main features of the image.

Christian Man

Many héve claimed a monopoly of humanism and individualism
for the Renaissance. Others héve sad these traits were aiready
characteristic of the Middle Ages. This is chiefly a semantic battie.
The Middle Ages certainly produced many exceptionally gifted
"individuals." And in what period of history can one find a greater
emphasis on "individual" salvation? To prove that humanity which
found its most perfect expression in the Sermon on the Mount
received a powerful impetus to growth in the later Middle Ages, one
need only think of St. Francis, the friars minor, the voluntary pov-
erty movements, and the "imitation of Christ."

There can be no argument with the view that this humanity is an
advance guard of the biblica humanism which, «ill within the
Catholic fold, fed the Renaissance and was in turn fed by it. Seen in
this light, Erasmus, Colet, and Cusanus become transition figures.
Nevertheless, to completely Christianize the Renaissance does vio-
lence to the reality, particularly from the point of view of man's
images of the future. While the Renaissance is aso a Christian
Renaissance, it is not only or even for the most part Christian.
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The Médiéval Image of Man and Image of the Future: Médiéva
man, with respect to the future, kept his eyes fastened on life after
death and on salvation in a hereafter. But a transition was already in
process, in the form of the peasant insurrections. Thése insurrections,
undertaken in the conviction that the end of time was at hand, were
strongly opposed both by the Catholic Church and by Luther. This
spirit of rébellion, which burst through the world-order of the Middle
Ages, represents a transition in that it was considered both by the
authorities and by the masses to be an unlawful rébellion of man
against God. It is typical of Renaissance man, however, that he no
longer accepted this position as axiomatic. This new man was ready
to undertake the re-creation of the world himself.

The Reformation Image of Man and Image of the Future: While
Luther in many respects represented a continuation of médiéva
patterns and a conformism which bordered on conservatism, Protes-
tantism was after ail basically a protest movement." Even though the
reformers kept insisting that they were only trying to restore prim-
itive Christianity, their efforts nevertheless represented open rébel-
lion against the established authorities.

While Luther called people to rebel, saying "Hére | stand, | can do
no other,” he neither foresaw nor desired the Reformation and its
accompanying break with the pope. He dlied himself al too soon
with antirevolutionary éléments. Like every rebel, Luther felt the
need of restoring discipline and authority. The authority was to be
that of the Bible, as interpreted by himseif, and of his church. Good
works—the active efforts of man—fal away in the face of a belief in
salvation arbitrarily bestowed by the gréce of God. Lutheranism left
the ordering of society entirely in the hands of the traditional
authorities and, in effect, prornoted social quietism by demanding
submissiveness from its followers. The new emphasis on the ethics of
industriousness and the concept of an earthly calling in the service of
God did little to counterbalance this.

Thése tendencies toward social quietism were furthered by Calvin-
ism. Pessimism regarding man, the inheritor of original sin, réver ber-
ated even more somberly in Calvin. The Calvinist's actions were

! See Crane Brinton, Ideas and Men, the Story of Western Thought (New York:
Prentice-Hdll, 1950), pp. 298 ff. Also Christopher Dawson, Progress and Religion
(London: Sheed and Ward, 1945). For a discussion of the socio-psychologica
aspects of the opposing forces in this rébellion, see Erich Fromm, Escape from
Freedom (New York: Farrar and Rinehart, 1941), Ch. 2.
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determined either by God or by Satan, but scarcely at ail by himsalf,
except insofar as he dared to give a thoughtful hearing to the voice of
the rebel Calvin, through whom, after ail, God was speaking.

Calvin's effect on the social order was due to the indirect influence
of Calvin's view of work and its stress on économie individualism.
The socia ethics and humanity of man's économie activity appear no
more challenglng in themselves, however, than those of the Middle
Ages? Salvation is still, as it was then, in the afterlife. One can
scarcely speak of a génerai change in social awareness W|th the
coming of Protestantism.

Humanistic Man

The establishment of the Platonic Academy in Florence by the
Medicis, with the assistance of refugee scholars from Byzantium,
brought the spiritual treasures of antiquity out of their hiding places
in the storehouses of the East and spread them ail over Europe.
Socrates as well as Protagoras, Plato as well as Aristotle, Homer,
Virgil, Cicero, Seneca, and ail their company were made to live again.
Through them, Greek-Hellenic thought came to life once more.
Character traits of humanity and individual personality that had not
been represented in the médiéval image of man claimed precedence
again.

Approximately hafway through the fifteenth century, Giannozzo
Manetti wrote his De dignitate et excellentia hominis. Pico délia
Mirandola followed soon after. Pico was a courageous scholar who
was initiated into neoplatonism by Marslio Ficino, the orientalist
leader of the Florentine Academy. Ficino, steeped in the iore of the
Cabala, astrology, gnosis, and Pythagorean mysticism, was impris-
oned as a heretic, acquitted and reieased, and attracted to the
asceticism of Savonarola. Pico attempted to go beyond the scholas-
tic-Aristotelian system of thought while still preserving the basic
Socratic and evangelistic values. He stood out both against Christian
determinism and astrological prédestination, making a fervent plea
for free will. His De hominis dignitate (1486) is the Magna Carta of
this brand of humanism.

In this discourse Pico has God address man thus: "For you alone

2 At the most, there were greater prospects for one spéciad class, the bourgeoisie.
Calvin unconsciously reieased the trigger for the bourgeoisie as Marx did later for
the prolétariat. Protestantism in génera equated selvatlon with materla éco-
nomie blessings.
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among ail créatures there are no limits, except those you impose on
yourself. You can dégrade yourselves to the animal or elevate your-
sdlves to the divine through the conquest of sdf, according to your
own choice. You are your own unhindered creator. Born a citizen of
this earth, you can become a citizen of heaven and a child of God."

The principle of "human dignity" is now clearly formulated. Man
is not crippled by innate sinfulness, and he is dépendent neither on
blind faith nor on divine gréce. He is free to apply his own reason to
fulfilling his divine task. This idea had its effect on brothers in the
spirit among the Catholic humanists, on the Christian Renaissance,
and indirectly on the Protestant reformers.

The Drive Toward Freedom: The concept of human dignity pré-
supposes a process of free human development, which must involve a
struggle for émancipation from the countless chains that bind the
human spirit. Imprisoned in sin and reaching for salvation, man had
become estranged from this devalued world. The new concept of
human dignity cannot be realized without man's coming to fed more
at home in this world, but this humanizing process contains the seeds
of secularization. The revaluing of this world is accompanied by a
profound appréciation for the beauty of nature and the joys of
earthly life, further supported by the rediscovery of Greek ideals of
beauty. It isin the struggle for spiritual autonomy, however, that the
old chains weigh most heavily. The trappings of scholasticism,
Thomism, feudalism, dogma, and theocracy are thrown off in a
rébellion only in part taken up into the Reformation.

Manliness: Another quality firmly embedded in Italian hu-
manism-wfu, "manliness'—invites divergent interprétations. We
treat it hére as a blend of the Greek hero and the médiéval knight
(Roland, Le Cid). It encompasses a range of behavior from that of
people's tribune (Rienzi) to condottiere (Giacomuzzo Sforza), from
patriot to chauvinist. The overtones are predominantly aristocratie;
there is a manly readiness for combat of every kind. Virtu is dy-
namic, Faustian, and engaging.

Virtl, however, aso encompasses a degeneration and overstepping
of bounds. The thinnest of walls separate its exubérance from excess.
Not only the Greek hero, but the Greek hubris has returned. Boccac-
cio, Benvenuto Cellini, and Rabelais till stand on this side of the
boundary; the legendary Don Juan, the wily Machiavelli, and the
inhuman Borgias héave aready left it behind, extending a hand to the
amoral Ubermensch.

Creative Power: Nevertheless, it is not a négative freedom from
that prédominétes in this &ge, but a positive freedom to. The other
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attributes of Renaissance man are almost covered by the luxuriant
growth of his créative powers. It springs up everywhere: in art, in
language, is phiiosophy, and in science. Adventurers explore the
earth, and a new kind of adventurer explores the starry heavens. The
pioneering Italian genius has corne into its own: Dante, Leonardo,
Pico, Léon Battista, Afberti, Michelangelo . . . Dignitas and virtu
become one, in this drive toward Godlike creativity.

Human Sdf-Determination: The outstanding feature of the Re-
naissance is not, however, the flowering of culture, but the new faith
of man in himsdf. There is an entirely new feeling abroad, an
increasing awareness of human power, of the rights and duties of
man. Even Savonarola and Machiavelli, the great counterweights of
humanism, demonstrate this new awareness of man's own powers.
They endeavor to persuade man to place this resource at the disposai
of a higher power, in order to save himsalf.

The Split Man

The portrait of Renaissance man has been idealized. According to
the pessimists, the Renaissance was a fdse dawn followed by no
morning. For the optimists, it was the prologue to the world-drama
staged and directed by man. We hold with the latter view. The
émanci pation sought was indeed not entirely successful, in part because -
it was characterized from the very beginning by a kind of ambiguity.
The bonds of medievalism were not burst by men whose eyes were
fastened on the future, but by men who were fondly gazing at the via
antique of their distant past. Dante, foilowing Boethius, pleaded for a
ritornar al principio, which for the one meant Hellenic antiquity, for
the other primitive Christianity.

The authority of classicism became as compelling as that of
Thomism ever was; the truths formerly reveded by the church
fathers were now revealed by the philosophers of antiquity. Supra-
human authority was undermined but not abolished; in some re-
spects it was even more firmly entrenched, particularly when the
backward look turned into a clamor for a renovatio Romae, a
restoration of the eternal city and a revival of the Latin world-
empire. Nationalistic and impérialiste strivings then came to domi-
nate the humanistic idealism of the Renaissance, at last to find
expression in pure tyranny. Nevertheless, the aristocratie idéal of
virtd was not dead. While a créative minority of artists and scholars,
poets and thinkers preoccupied themselves with an aluring past,
another and ever-larger group looked steadily forward. This was the
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emerging bourgeoisie, the industrious bankers and merchants. Chalns
of goid replaced the chains minted from a more spiritual coinage.?

This development implies a dialectic reversai for the image of the
future. Aslong as the new class was upward-striving, man's budding
self-awareness was encouraged from this quarter too. Its représen-
tatives were dynamic, forward-looking, and not afraid to take risks.
Later changes in the bourgeois ideology as it shrank from the ideals
of the great entrepreneurs to the petty self-interest of the small
burgher, however, placed new limitations on freedom. As soon as
members of the middle class became men of property, their chief
concern came to be the consolidation of their newly-won status,
Manly uirtu toppled quietly from its place at the peak of the value
hierarchy, making way for tranquility and security.

Did the waters of the Renaissance then run dry? No, it isjust in
this uncertain wavering between the breaking of existing bonds and
the reforging of oider ones that something of basic importance
occurred. A breach had been made in time, cutting straight across
both Christianity and humanism, through society and the state. In
this process we find the Renaissance man no longer an idéa type, but
a split man: split between individuality and submission, between the
forward and the backward look. One leg is lifted to move forward,
but the other drags back. Amazingly enough, man is able to live in
such a precarious state of balance, and to live creatively. The shat-
tering of that which was once whole drives him to reconstruction,
and the dividedness of his life compels him to synthesis. Psychically
torn apart, he finds himseif spurred on to find a constructive com-
pensation through a stable stylistic unity in his many-faceted life. His
inward disunity, instead of blocking his further development, un-
leashes great strength.

There is a close relationship between this dividedness and man's
créative struggle. One may think of Petrarch, with his heartrendlng
religious doubts; of the Promethean heroism of Michelangelo;* of

% Sombart and Max Weber began the description of this process, the fatter
especidly in his The Protestant Ethic and the Rise of Capitalism (Tabingen: in
Ges. Aufs. 2. Rel. soz., 1921). Von Martin penetratingly co J)Ieted the analysis
in Soziologie der Renaissance (Stuttgart: Enke, 1032), included by Karl Mann-
heim in The International Library of Sociology and Socia Reconstruction as
Sociology of the Renaissance (London: Int. Lib. of Sociology and Soc. Rec,
1945).
* Michelangelo aone, that much-described and little-understood man, the great
mystery of the Renaissance, encompasses the whole spirit of the &ge in himsdf.
George Simmel was the firgt to gain some inkling of the true nature of his tragic
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Leonardo da Vinci; even of the split personality of the Medici and
the broken life and thought of a Giordano Bruno or a Tommaso
Campanella. The Renaissance man is indeed the Other man.

The image of the future lives in and on such a mental dividedness.
It is these tortured split solls, tossed about by the currents of the
age, seeking, liberating, binding, self-propelled and yet driven, who
create the images. Split inwardly, it is they who generate the strength
to split the outward world of space and time. Because of their own
profound expérience of the ambiguity and double meaning of life
and their awareness of the split between this and the Other, they are
uniquely equipped to create an image of the Other, to mirror the
realm of the future.

The Other World

The inwardiy split Renaissance man, torn loose from the cohésion
of the hereafter-oriented Middle Ages, is driven by inner necessity to
reshape this world and to shape new Other worlds in space and time.

Renaissance man added impetus to the horizontal movement that
began with the Crusades. The world grew steadiiy larger at the hands
of Vasco da Gama, Columbus, Amerigo Vespucci, and others. At the
same time Europe was bombarded with strange new taies, from
Marco Polo's accounts of his journeys to China to Montesquieu's
Persian Letiers; thése stories of other lands and peoples with entirely
différent morals and customs were effective in introducing a note of
relativity into the world-image of their readers and hearers. Thése
new représentations of space changed the people's own représenta-
tions of time—their own future time.

Simultaneously, the world was enlarged and made anew in another
sensé, through a vertica movement. Through the happy double
coincidence of the discovery of printing ca. 1450, and the fal of

dividedness, and Wadter Nigg makes it central to his exposition in Maler des
Ewigen. He builds on the discovery in 1925 of the oniy seif-portrait of Miche-
angelo, concedled in the flayed skin of the martyr Bartholomew, whose story is
the subject of the painting. In this picture Bartholomew (though till sound of
body and very much dive) holds in his hand his own flayed skin. In this way
Bartholomew ismade to give a prophétie foreshadowing and symbolic représenta-
tion of his own fate: to be flayed dive. In painting his own portrait in this
manner, Miehelangelo is announcing to the world that he identifies himself
with Bartholomew and fedls as if he is being flayed aive himsdf. (The picturein
question is part of the murd of the Last Judgment in the Sistthe Chapel,)
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Byzantium in 1453, two doors were opened for the human spirit.
One was to the world of books, the other to a community of scholars
who streamed into Italy from the East with an unbroken tradition of
Byzantine-Hellenic contact. They opened up for Europe that other,
long-forgotten portai leading to the world of antiquity. Once again a
new world was laid before man: Hellas, Persia, Israél, and the ancient
glory of Rome. )

Not only were new worlds opened up, but the very ground unde
Renaissance man's feet was made to tremble. The established social
order and the existing political institutions were no longer considered
to héave been unalterably given, but rather tentative human créations
in response to the varying demands of history. "When Adam delved,
and Eve span,/Who was then the gentleman?’

The Renaissance thus gradualy shaped another human society,
one which offered daily bread in place of the Holy Grail. While the
religious peasant insurrections were being forcefuliy put down, the
worldly upward-striving middle classes came to power. Another
process of change had begun which was to be continued centuries
later by a new working class that had nothing to lose but its chains.
But first this process of change had to direct itself toward the
reformation of the Church and the institutions of govemment. Redis-
coveries out of antiquity helped to feed the process of change in this
latter area.

Is the res pubiica Romana the necessary model for a republic
directed to the common welfare, a commonwealth? Can the Roman
world-empire be restored? Or should philosopher-kings rule over city-
states, as Plato taught? Dante, in De monarchia, Jean Bodin, in
La Reépubliqgue, and Machiavelli, in The Prince, al dealt with
thése problems.

In the meantime, man's own experienceable world, his spatial
surroundings, were also being recreated. Landscapes, plants, animais,
and even man himself were rediscovered. Admiration of nature led to
wondering and pondering. As a resuit, still another world was
opened, as man applied new methods of observing nature (the
empirical) and new models of thinking (the mathematical). Machia-
velli's attempt to consider human nature redlistically was praised by
Francis Bacon, who applied his approach to other areas.

The process of séparation of the natural sciences from morality
and metaphysics was a dow one. Renaissance man did not compléte
it, but he did accelerate it. The De revolutionibus orbium caelestium
of Copernicus got the révolution under way, and it rebounded to
earthly spheres. Bruno, Galileo, and Descartes continued it, e&ch in
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his own manner. The spiritual révolution in regard to the biblical
image of the world was closely related to the discovery of the
astronomical image of the universe.

Michelangelo, one of the few men who defied the prohibition
against making an image of God, depicted God the Creator on the
ceiling of the Sistine Chapel, thereby changing both the act of
Création and the relationship between the Creator and man. Hére
was the Christian Renaissance, blended with the héritage of pagan
thought.

The Reformation, on the other hand, both narrowed and widened
the gulf between God and man. Further, the relationships between
Italian humanism and biblical humanism, between the platonizing of
Christianity and the movements for the "imitation of Christ,” com-
plicated the changing scéne.

As the idea of a génerai rebirth gathered momentum, the capital of
the Renaissance moved from Florence to areborn Rome, once more
the center of the world, and the capital of the realm of the future.
Inevitably, man now paid more attention to the rediscovered images
of the future of antiquity, particuiarly Plato's Politeia and the
Dante-cum-Virgil poetic vision of an earthly Golden Age.

Two other diverging Unes emanate from this point. One moves
toward a systematic philosophy of history: the new science of the
post-Renaissance Giovanni Vico. The other moves toward a system-
atic image of the future: Campanella's The City of the Sun.

From Backward Glance to Image of the Future

The Other worlds created by the split Renaissance man are the
products of a futuristic exercise of the imagination and vary widely
according to différences in world-view of their creators. We will
discuss and compare three différent types of Renaissance utopias and
their offshoots: those of Thomas More, Francis Bacon, and Tom-
maso Campanella. More's literary image of the future has conferred
its name of "Utopia" on al prior and subséquent images of the
future. Today it is not oniy a term of mockery, but almost an epithet
of abuse. Does Utopia itself contain in potential this dialectical
reversai, or does the change simply mirror a change in the Zeit-
geistt Do we héave hidden hére the essence of the contrast between
Renaissance optimism and twentieth century pessimism? We cannot
answer this question yet. We can, however, afirm the corrélation
between the new burst of life springing up from rediscovered antig-
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uity and the revival of the largely lost belief in a human power
available for human welfare.

Each of the three images of the future mentioned here reveals man
as the architect of a newly ordered world. The travel and adventure
taies of the time helped draw a picture of other possible ways of
living based on other postulétes concerning man and society. So did
the revival of memories of the socia aspirations of antiquity and the
manner of life of the early Christian communities. To visudize a
différent future for one's own society was neither unrealistic nor
irreligious.

It was not irreligious. Both More and Campanella were fervent
Catholics. More gave up his life for his faith, and Campanella fought
al his life for a messianic pope, wandering from land to land and
from prison to prison.> Nor was it unreaistic. More stood by the
position he had taken in his Utopia. at the beginning of a political
career that ultimately led him to the highest office in England, that
of chancellor to the king. Bacon's Utopia came as the closing volume
of a full life's work, after he had been dismissed from the selfsame
post of chancellor after years of service. Both men were thus prac-
tical politicians.

We will how examine the concréte images of the future that these
men delineated.

Utopia

More's Utopia preceded Bacon's The New Atiantis and Campanel-
la's The City of the Sun by nearly a century, and served as a model
for both. Nevertheless, each represented différent worlds.

In More's world man stands at the center. The form of government
is démocratie, and every kind of tyranny is abhorred. The king, who
is but the first among equals, is with his councilors entireiy devoted
to the tasks of promoting agriculture and the génerai welfare. Private
property, the source of al distress and evil, is abolished. The docu-
ment portrays the Arcadian existence of<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>