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Abstract

This thesis attempts a systematisation of Troeltsch’s work
which takes as its starting point the distinctive
philosophical and theological problems arising from the modern
conditions of humanity and society. These centre on the
fundamental conflict of autonomy and the need for authority -
the impasse of the Enlightenment. The theologian’s vocation 1is
to attempt to re-integrate the individual within absolute
structures of authority without denying the individual’s
autonomy. Troeltsch’s project is seen as in some ways
anticipating that of MacIntyre in After Virtue. Troeltsch does
not attempt to recreate the medieval synthesis, nor to isolate
Christianity from the world, but to combine the relative
structures of the modern world with the absolute structures of
authority embodied 'in Christianity.

The basis for Troeltsch’s solution rests upon his philosophy
of religion, which owes its distinctive character to Kant and

the critical idealism deriving from him. Troeltsch moves
beyond Kant, however, in his notion of the interpenetration of
the spheres of practical and theoretical reason. This

interpenetration alone allows for the survival of the autonomy
of the individual.

The attempt to grasp reality sub specie aeternitatis, the a
priori of religion, is restricted by human finitude. This
finitude determines the shape of Troeltsch’s systematic
theology, which rests upon the relation of the human will to
the divine will, of the relative to the absolute.

It is the responsibility of human beings to attempt to
progress towards the absolute, to adopt the divine will, even
in the knowledge that this can never be fully achieved. Faith
and hope are realised in ethical activity. The realisation of
the absolute is the creation of the most universal context for
ethical action, whereby each individual might reshape reality
unfettered by all finite claims on absoluteness, and thereby be
united with divine creativity itself.
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Abstract

"Theology as a vocation" - Ernst Troeltsch as philosophical

theologian.

Abstract.

In contrast to interpretations of Troeltsch which stress a
"tragic collapse"” in his theology, this thesis sees
Troeltsch’s work as a systematic unity which addresses the
distinctive philosophical and theological problems which
arise from the modern condition of humanity and society.
Chapter One traces the development of the modern world and
characterises its fundamental currents. The
post-Enlightenment world is seen as presenting the human with
a fundamental conflict of individual autonomy and the
consequent isolation of the individual from previous
structures of authority. This conflict is summarised as the
impasse of the Enlightenment. It presents, on the one hand,
a subjectivism and individualism where authority is located
in the autonomous self; and, on the other hand, an
increasing mechanisation of life with a consequent
suppression of individuality. The theologian’s vocation is
to create a synthesis between the absolute authority embodied
in the Christian conception of the highest good, and the
autonomy of the individual. It is this conception of the
highest good which separates the theologian from the
sociologist. It is only with the acceptance of absolute ends
that the individual’s autonomy becomes identified with
unconditional divine law. Autonomy and theonomy are united
in divine love. Troeltsch’s project is seen as in some ways
an anticipation of that of Alasdair MacIntyre in After
Virtue. Unlike many of his contemporaries, Troeltsch does
not see the solution as resting on the return to the medieval
synthesis, but in the integration of the structures of
authority embodied in Christianity with the autonomy of the

modern world.
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Chapter Two discusses Troeltsch’s account of philosophical
idealism and particularly his interpretation of Kant.
Critical idealism, as the attempt to reconcile empiricism and
rationalism, mirrors the task of overcoming the impasse of
the Enlightenment. Arguing against the Marburg neo-Kantians,
Troeltsch’s interest is to show how the two strands of Kant’s
thought, the practical-historical and the theoretical, are
equally necessary aspects of his system. Troeltsch shares
Kant’s presupposition of a faith in the possibility of a
progress towards a complete understanding of reality, not
through the imposition of a system, but through a constant
critique of this reality itself. What Troeltsch sees as
Kant’s limitation, however, is his failure to provide the
possibility for an interpenetration between practical and
theoretical reason. Unless each is active in the other, the
practical will succumb to the increasing dominion of the
theoretical, and all human life will be reduced to mere cause
and effect. Although Kant shows the vital need for practical
reason, he has little success in integrating it within an
all-embracing system. For Troeltsch, if autonomy were to
survive, the practical had to be integrated within the
theoretical. Troeltsch regarded this as "essential and basic
in my position": what characterises the unity of his thought
is his consistent application of critical idealism, together
with his recognition of its epistemological limitations and
the consequent move to metaphysics. Each aspect of
Troeltsch’s work culminates in the need for an
interpenetration (Ineinandergreifen) of the absolute with the
~relative.

Chapters Three to Five present a detailed discussion of
Troeltsch’s Religionsphilosophie, that is, his application of
critical idealism to the distinctive phenomenon of religion.
The subject matter is divided into psychology, epistemology,
the Philosophie der Religionsgeschichte and metaphysics. The
last of these moves towards the philosophy of history, which
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is discussed in Chapter Six.

Chapter Three is a discussion of the relation of empirical
psychology to the rational a priori of religion. Troeltsch’s
solution is compared with those of William James, Rudolf Otto
and German Lebensphilosophie. Troeltsch’s aim is to show
that any empirical psychology has to be assessed according to
rational a priori principles. Religion cannot be founded on
experience alone. This is a revitalisation of Kant under a
more developed psychology, which is brought out most clearly
in the theory of the religious a priori itself, which does
not lead to a rationalisation of religion, but rather is
vitally related to historical religion. Religion can thus
never be an object of reason alone. The perception of the
absolute - the attempt to grasp reality sub specie
aeternitatis - is ré}ricted by the limits of an epistemology
which is determined by human finitude: truth can never be
grasped in its fulness, but only as it stands in relation to
the human being. The religious a priori, as the rational
form of religion, can only be of value in so far as it makes
contact with historical religion. Consequently, discussion
of the religious a priori leads to the Geschichtsphilosophie
der Religion.

Chapter Four is a discussion of Troeltsch’s relationships
with Ritschl and the Ritschlians. Troeltsch’s quest for a
synthesis between theology and and the modern world is far
closer in purpose to Ritschl’s task of "balance" between
religion and ethics than has usually been supposed. Even if
Troeltsch saw Ritschl’s attempt to return to the medieval
synthesis of Luther as an impossible fantasy, it at least
moved in the right direction. Ritschl’s successors, however,
with their isolation of theology from science and philosophy,
ruled out all possibility of interaction with the world from
the outset,‘and consequently became the real object of
Troeltsch’s attacks. Herrmann’s interpretation of Kant in

particular is seen as a reflection of a diametrically opposed
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conception of the tasks and limitations of theology.
According to Troeltsch, it was impossible for Christianity to
adapt itself to the modern era if it cut itself off from the
world from the outset. The conception of Christianity as a
parallel reality could only ever reéult in sectarianism or
mysticism. For religion to remain a vital power, it had to
maintain contact with the historical world.

Chapter Five surveys Troeltsch’s relationship with the
religionsgeschichtliche Schule and discusses the development
of the historical method in debate with the Ritschlians.
Troeltsch’s aim is to draw out the theological implications
of the religionsgeschichtliche method. The discussion of the
absoluteness of Christianity parallels the conclusions
reached in Chapters Two and Three. If the absolute is to be
recognised at all, then it must be recognised not in its
}absoluteness, but from the historically-conditioned point of
view of the human being. Similarly, noumenal reality (the
world of things-in-themselves) can only be known in so far as
it makes contact with phenomenal reality (the world of
appearances). Criticism leads to an ever closer
approximation to the absolute, but it can never reach it:
the absolute functions as a goal which makes humans aware of
their finitude. Philosophy rests upon the insight that
everything is to be subjected to criticism, but with an end
in sight, that through continual criticism,vthe philosopher
might achieve a better understanding of reality: '"the
absolute is with God, all human truth is relative...We
believe in approximation”. If there is to be a solution to
the dislocation of supernatural authority in the
post-Enlightenment world, then this requires an
interpenetration of the absolute and the relative, whereby
the world can progress towards the goal of its development.

Chapter Six moves to a discussion of Troeltsch’s
Geschichtsphilosophie in general, which is seen as an

extension of the problems dealt with in the specific domain
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of religion. Since religion is part of a universal reality,
rather than constituting an alternative reality, it is
unsurprising that Troeltsch’s discussion should turn to the
universal historical context in which religion finds its
place. The quest for a synthesis between Historismus and
Naturalismus is no different in kind from the interaction
between the rational and the empirical in
Religionsphilosophie. 1In his desire for an interaction
between the human sciences (Geisteswissenschaften) and the
natural sciences (Naturwissenschaften), Troeltsch moves
significantly beyond Windelband and Rickert who are content
to remain with methodological pluralism. At the start of his
career, Troeltsch regarded the problem of the interaction of
the spiritual with the natural as the Urrdtsel; in Der
Historismus und seine Probleme, it was the bleibende

Ritsel. The riddle was overcome in action as the personality
adopted a higher motivation: there could be no formal
solution to Historismus, rather everything hinged on the
material, on action for the future.

Chapter Seven discusses Troeltsch’s attempt to work out
the interaction between spirit and nature in terms of a
systematic theology. His reformulation of dogmatics involves
a restatement of Christianity in terms of the demands of the
present. Theology does not deal solely with either the
rational or the historical strands of reality, but rather
aims to combine both in a new synthesis applicable for the
present. This is made clear from an analysis of the function
of religious language and myth. Systematic theology is thus
an amalgam of history (the tradition) and metaphysics, which
aims to revitalise religion for‘the contemporary situation.

Chapter Eight discusses Troeltsch’s metaphysical theology,
which is seen as an attempt to re-integrate the individual in
a spiritual wholeness. Christianity moves beyond the impasse
of the Enlightenment by allowing for absolute and

unconditional motivation to be adopted in the historical
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world. The completion of Christianity is the union of the
divine with the human, where theonomy and autonomy are
identical. The individual is thus re-integrated into the
highest structure of authority, the absolute itself. This
final re-integration is the Christian hope.

Although these ends of religion are clearly in view, the
Christian remains a creature of two worlds. Chapter Nine
investigates the need to realise the absolute in the
relative. This sets the task for Troeltsch’s ethics, as the
practical conclusion of a theology which is founded upon the
recognition of the triumphs and the limits of autonomy. The
grounds for any self-legislation must be less than absolute;
any decision to act must be a compromise. Nevertheless this
need not be an irrational decision to adopt an arbitrary end
for action, but rather can be seen as the adoption of the
highest good, as the attempt to establish the Kingdom of God.
Troeltsch thus moves beyond Weber in providing an answer to
the question, "Which of the warring Gods shall we serve?"

The human being was responsible for shaping the future around
absolute ends, and thereby shared in the creative activity of
divine life itself. That each person could reshape the
structures of society meant that he or she could, at least in
part, stand apart from these structures and not succumb to
their total domination. The personality (Pers8nlichkeit) is
thus of absolute value, and this alone is what preserves
human autonomy from the depersonalising forces of the modern
world.

The implications of Troeltsch’s system are tolerance and
experimentation with new forms of synthesis, without
acquiescence to whatever it might be in the world which
claims absolute significance. The responsibility of the
human is that the world might be ever more transformed, where
the autonomy'of each personality is recognised despite the
full knowledge that such a transformation would never be

completed. Faith and hope are thus realised in ethical
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activity. For Troeltsch, the absolute is not a lofty dream,
but requires the creation of the most universal context for
human action, whereby each individual might achieve the
creative goal of reshaping reality unfettered by all relative
and finite claims on absoluteness, and thereby be united with

divine creativity itself.



Chapter 1: The Impasse of the Enlightenment

Chapter One: The Impasse of the Enlightenment

1.1 The Modern World as the determining factor of Troeltsch’s

constructive thought.

This thesis attempts a systematisation of Troeltsch’s work
taking as its starting point the distinctive philosophical
and theological problems which arise from the modern
condition of humanity and society. These problems revolve
around one fundamental conflict: on the one hand, the
affirmation of the freedom of the autonomous individual as
the achievement of the post-Enlightenment world, and, on the
other hand, the consequent isolation of the individual from
previous structures of authority. Troeltsch aimed to move
beyond this conflict by re-integrating the individual into
absolute structures of authority without thereby denying'his
or her autonomy.!

Troeltsch’s work attempts to establish a coherent
religious and ethical system applicable in the modern world:

The theologian, whose concerns are the formation of ethical and
religious ideas for the present, finds himself confronted with one
great fact: that the ’modern world’ has created new foundations
and presuppositions by which it is essentially differentiated from
the ecclesiastical-unified period of European culture. If his

1 The fact that Troeltsch left no completed systematic theology or
philosophy has recently been called the "Troeltsch-problem” by Toshimasa
Yasukata (in Ernst Troeltsch. Systematic Theologian of Radical
Historicity, Introduction, p.xiii. For full bibliographical details of
secondary literature, see below, Bibliography II). For an assessment of
the so-called "collapse" of Troeltsch’s theology, see below, esp. Chapter
6.11. This thesis aims to present a systematic treatment of Troeltsch’s
philosophy and theology on the basis of the "one great fact" of the

modern world.
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theology is to apply to the modern human, and if it is to be
expressed using the presuppositions of its own time, then his chief
task is to clarify the nature of this transformation [of the
world]}, with its lasting gains, and construct his ethical and
religious thought upon it. Both of these conditions will be the
case, when the labourer himself is convinced of the truth and the
necessity of that fundamental change [which characterises the
modern world]. 2

Troeltsch does not view theology as concerned with a
parallel religious reality which can exist alongside and
independent of the modern world.? Rather, the survival of
religion rests upon the possibility that it can be connected
with modern conceptions of truth and modern structures of
authority.4 Only if it can be a part of the modern world
can theology effect change: exclusion from this world leads
to sectarianism and social and political impotence.53 To
retain this essentially practical role, religion has to be

open to critical investigation. It has to become a subject

2 "Autonomie und Rationalismus" (A1907/11) c0l.199. The number in
brackets refers to the entry in F.W. Graf and H. Ruddies, Ernst Troeltsch
Bibliographie. For full publication details of all works by Troeltsch
cited in the footnotes, see below, Bibliography I.

3 See below, Ch. 4.3, for Troeltsch’s attack on Herrmann’s isolationist
method.

4 Cf. V.A. Demant, "Ernst Troeltsch", in Christian Polity, p.180:
"Precisely because Troeltsch saw so clearly that there is a dialectical
problem in all religion...the immense fruit of a truly religious and
historical mind must for long be a useful antidote to shallowness and

slickness in religious teaching".

5 See below, esp. Chapter 4.32.
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matter for scientific and philosophical analysis: divorced
from science and philosophy, religion becomes a superfluous
relic. It can be explained away as an opiate or as
resentment. The challenge for modern theology was thus set
by Marx and Nietzsche. 6

On Troeltsch’s view, the situation requires that

the contents of our real life are to some extent capable of
Christian evaluation. This is demanded if we are not to withdraw
from the world like radical Christians or to erect a new centre for
the orientation of life like the non- or anti-Christians.?

Troeltsch does not conceive of theology as founded upon the
isolation of fundamental facts from their historical and
causal nexus, but upon the presuppositions of the historical,
philosophical and scientific methods of the modern world.®
Troeltsch’s theology begins from the study of the modern
world:

The great question is now: What are the characteristic fundamental
currents of the modern world??

The next sections explore the development and
characterisation of the "one great fact" which is the modern

world.

6 See below, Chapter 9.1.
7 Review of Wendland (A1917/12) col.297.
8 See below, Chapter 5.2.

9 "Autonomie und Rationalismus" (A1907/11) col.199.
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1.2 The development of the modern world.

The presuppositions which lay behind Troeltsch’s attempt to
form a synthesis between religion and the modern world were
the tremendous forces unleashed in the Enlightenment, which

laid down a new anti-supernaturalist foundation for theology and
the science of religion, as well as for the exact sciences.1?©

With the Enlightenment "the seed of all the problems of the
modern world had been sown".11 The study of the
Enlightenment showed

how the foundations of modern life with its spiritual problems had
been laid by the dissolution of the ecclesiastical-confessional
culture, and the liberation of an individual criticism not tied
down by supernaturalism, and especially how German idealism grasped
onto the legacy of the eighteenth century in a positive
manner...The eighteenth century is anti-supernaturalist, destroying
the former absolute divine and superhuman truths and criteria, and
along with this, [it led to] the emancipation of the individual,
which had previously been bound up in divine authority.12

With the freeing of the individual,

the Enlightenment marks the beginning and the foundation of the
intrinsically modern period of European culture and history, in

10 "Geschichte und Metaphysik" (A1898/2) p.40.

11 Review of Gastrow and Zscharnack (A1906/7) col.145. On the meaning
of "The Enlightenment", see esp. Kant, "What is Enlightenment?", in C.J.
Friedrich (ed.), The Philosophy of Kant; Cf. Geoffrey Hawthorn,
Enlightenment and Despair; Ernst Cassirer, The Philosophy of the
Enlightenment; Alasdair MacIntyre, After Virtue, Chapters Four and Five.

See below, Chapter 2.10 and 2.2.

12 Review of Gastrow and Zscharnack (A1906/7) col.145. Cf. Hawthorn,
op. cit., p.8.
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contrast to the hitherto dominant ecclesiastically and
theologically determined culture.?!3

The Reformation, according to Troeltsch, had not
fundamentally challenged the medieval ideal of a cultural
synthesis, where all aspects of reality were connected into
an all-embracing system, and where the individual’s place in
society was pre-ordained by the guild system and by obedience
to a vocation.14 Accofding to Troeltsch, the dogmatic
systems of the Reformation were firmly lodged in the
Aristotelian systems of the Middle Ages. However, the
division of western Christendom meant that there was more
than one claim on absolute truth, which of necessity weakened
the dominion of the all-embracing culture and laid the
foundations for the modern conception of truth.!5 It was,
however, only with the Enlightenment that there was a

complete transformation of culture.!®

13 "Geschichte und Metaphysik" (A1898/2) p.40.

14 See below, Chapter 9.5, for a discussion of the medieval and
Reformation synthesis. That the modern world began with the
Enlightenment was the controversial view held by Dilthey and Troeltsch
against those who saw Luther as herald of the modern era, and by
implication this questioned Luther’s relevance for the modern world. Cf.
"Die Aufklérung" (A1897/14a) p.338. This idea is already present in
Vernunft und Offenbarung (A1891/2) p.44f. On Troeltsch’s view of Luther,
see below, Chapter 4.22

15 Cf. "Die Trennung" (A1907/2) pp.8ff.

16 Cf. "Die Aufkldrung" (A1897/14a) p.339. Cf. "Der Historismus"
(A1922/22) p.739.
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Troeltsch traces the development of the Enlightenment to
the English sectarian movements of the seventeenth century.?t?
The Independents and Cogregationalists had paved the way for
a tolerance which was enshrined in the settlement of William
and Mary.!8 The example of the Levellers and other
experiments in communal living "unintentionally planted the
roots of liberalism".1? The English Civil War marked the
end of the wars of religion and the "departure point for the
modern world".2° The rise of protestant sectarianism
resulted in a multitude of different claims upon the truth,
none of which could be accepted as absolute. Thus there
arose what Troeltsch called a "polymorphous" conception of

truth. 21

17 Cf. "Englische Moralisten" (A1903/24a) p.387. Cf. Die Soziallehren
(A1912/2) Chapter Four. Cf. Der Historismus (A1922/22) p.763 (Cf.
p.739): "The dissolution of the confessional-absolutist state begins
with the English revolution". Cf. "Grundprobleme" (A1902/4a) p.561.

18 "Protestantisches Christentum" (A1906/4) p.365.
19 ibid. p.365.
20 ibid. p.367.

21 Cf. Die Soziallehren (A1912/2) p.970f., ET p.997f. Cf. Wilhelm
Schenk, "Ernst Troeltsch’s Conception of History", p.26, where he quotes
from the English Protestant divine, John Saltmarsh: "Our severall and
distinct goings are but like so many travellers to the City of London;
some travell from the north, some from the south, and from the west, some
from the east, yet all thither". On Troeltsch’s concept of truth, see

below, Chapter 3.23.
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14

The role of the state had changed in the face of the
multitude of claims for religious allegiance. It became the
guardian of human rights, the embodiment of an
extra-confessional rational truth.22 Troeltsch maintained
that "the ethical idea of human rights militates against
confessionalism and its wars".23 The state had become
"neutral towards the churches", 24 and this marked the final
breach with the fundamental "idea of medieval culture which
saw the state and church as two harmonious organs of
Christian society or as the Corpus Christianum."2?3% Under
the influence of Hobbes, the metaphysical foundations of the
state had fallen away, and the idea of a rational "natufal

17"

law" filled this vacuum. 26

Given this background it was but a short step to the idea
of an autonomous realm for economics and trade, guided by
their own rational principles. Relationships between

individuals followed their own laws; the state functioned

22 "Englische Moralisten" (A1903/24a) p.385.

23 ibid.

24 "Protestantisches Christentum" (A1906/4) p.391.
25 ibid.

26 ibid. p.395.
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merely to ensure the correct conditions for these laws to
work effectively. Ethics was a matter for the individual and
out of the hands of the law-givigg state.27 It was no
longer to be grounded metaphysically, or by recourse to a
supernatural revelation, but subjectively.28

Religion ceased to be a matter of orthodoxy, but was
instead characterised by enthusiasm and religious feeling.
"The victory of the Baptis£ ideal marked the end of the
medieval"”.2? The "miracle" of faith was no longer located
in the holy institution of the Church, but in every
individual’s personal experience of redemption and
conversion. The influence of this strand upon Troeltsch’s
thought was profound. Enthusiasm and feeling were seen as
preserving the "life" of religion against all
rationalisations.3? Alongside pure rationalism, Troeltsch
recognised the vital importance of the sphere of personal
religiosity and feeling for the development of the modern

world. This is most clearly stated in the essay on Leibniz

27 "Englische Moralisten" (A1903/24a) p.376. Cf. "Protestantisches
Christentum" (A1906/4) p.367. Here Troeltsch points to the overwhelming
importance of the American Constitution as a summary of Enlightenment
individualism. Cf. "Die Trennung" (A1907/2) p.29f. Cf. Der Berg der
Liuterung (A1921/11) p.20. Cf. Review of White (A1913/11) col.273.

28 Cf. Becker, Neuzeitliche Subjektivitdt, for the idea of subjectivity
as the index of the modern epoch. See below, Chapter 6.15.

29 "Protestantisches Christentum" (A1906/4) p.371.

30 "Die Selbstindigkeit der Religion" (A1895/2) p.402. On Troeltsch’s
notion of "life", see below, Chapter 3.15.
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and the beginnings of pietism:

Protestantism has adopted the modern scientific picture of the
world, and at the same time, received an understanding of personal
religiosity from pietism. Its great task for the future consists
in balancing the two in thought (Denken) and action (Handeln).31

Alongside this development in religion was a parallel
development in the field of the natural sciences: the final
arbiter in the empirical method was the senses. However, at
the same time, there was a faith that the world of the senses
was not a mere confused stream of unconnected data, but
rather, was guided by universal laws of reason.

The problem faced by the churches was how to react to
these new developments: there could either be a "pietistic
withdrawal", or a

new and more all-embracing compromise which would lead to a
combination of the inner-worldly values of culture, regarded as
independent ethical values, with the highest religious good. [This
combination] would throw overboard the old doctrine of the radical
corruption of everything natural and unChristian.32

It was this task of combination which Troeltsch recognised as
capable of answering the specifically modern problems

deriving from the Enlightenment.

31 "Leibniz und die Anfinge des Pietismus" (A1902/12b) p.531. Cf. Review
of Spalding etc. (A1909/5) col.245, where Troeltsch, against the
Ritschlian tradition, emphasises the importance of Pietism and the
Enlightenment: "The long neglected history of modern Protestantism must
learn to view Pietism and Enlightenment theology not merely as episodes
which have been superseded, but as the beginnings of a lasting
reorientation of Protestantism in contrast to its Reformation and
orthodox forms." On Troeltsch and Ritschl, see below, Chapter 4.2.

/

32 "Protestantisches Christentum" (A1906/4) p.371.
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1.3 Individualism and integration: The problem of the

Enlightenment.

Troeltsch recognises one profound change which characterises
the modern world and which shapes his perception of the new
task of theology. He summarised it in the formula:

The liberation of the individual, and the reliance of the
individual upon itself. Individualism with its ever-increasing
attraction (Reizung) against what remains of the world of authority
(Autorititswelt) in memory and life; Individualism with its
ethical demand for veracity (Wahrhaftigkeit) and uniqueness
(Eigenheit). That is the formula of the modern world. 33

Troeltsch summarised the essence of the Enlightenment as

drawing out the

contradiction involved in the previous division of reason and
revelation, and in the practical dominion of supernatural
revelation over life. [The leading tendency] was an immanent
explanation of the world using universally valid means of knowledge
and a rational ordering of life in the service of universal

practical purposes. 34

It was a "liberation through the annihilation of supernatural
forms of tradition and the unleashing of powers which had

previously been subjugated."35

The Enlightenment was "suspicious of all tradition" and

33 "Autonomie und Rationalismus' (A1907/11) col.200.

34 "Die Aufklirung" (A1897/14a) p.339.

35 ibid. p.340. Cf. Rendtorff Christentum ausserhalb der Kirche, p.14:
the Christian Enlightenment was "the protest against such clerical
doctrines and pronouncements, which could no longer make sense to the

rational human".
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thereby "removed the semblance of divinity from the past'".36
It was marked by a subjectivism and an individualism,
together with an unlimited optimism inspired by a trust in a
reason which had been liberated from its supernatural
bonds: 37 "Science was no longer to be corrected by
dogma".38 1In short, there was a faith in the individual as
the final source of authority, and a belief‘in the rational
structure of the world. As empiricism and rationalism these
two strands are what developed into the leading philosophical
tendencies of the Eniightenment.39

Although the individual was liberated from superhatural
authority, and from a life of humble servitude, at the same
time it was also the case that

authorities and objective powers in fact remain, and the ethical
claim for the inclusion of the individual in the service of the
whole, works in actual fact no differently from the demand for
authority...If individualism is not to be an unbounded anarchy,
something has to be conceived along with it, which binds the
individual and gives it laws for communal living and for
unification in something objective...The individual is only freed

36 "Das Wesen des modernen Geistes" (A1907/8b) p.327.

37 Cf. "Die Aufklirung" (A1897/14a) p.340.

38 Glaubenslehre (F1925/2) p.62.

39 Cf. MS Einfllhrung pp.13ff., where Troeltsch traces the course of
development of these two philosophical systems, which he sees as running

right through history from the very dawn of philosophy. See below,
Chapter 2.10. For details of these and other unpublished lectures, see

below, Bibliographical Appendix.
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from the external, earthly and super-worldly authority because it
contains within itself an inner law, the free thought and the free
recognition of the value of humanity...Autonomy is the great human
right and the most inspired confession of the modern world. ¢

Individualism yields new authorities,

admittedly not founded upon supernatural and absolute authorities,
but such authorities as are founded upon the.trust in the
objectivity of scientific and moral security (Kredit) and of
relative value (relativer Geltung), function in fact as
absolute. 41

Troeltsch thus faced the problem of how to achieve a
balance or a synthesis between individualism and the need for
authority, recognising that this too was the fundamental
problem which had confronted nineteenth century philosophers:

It must not be overlooked that the whole sociological
(soziologische) reaction to the eighteenth century continues and
still defines today’s problem of how to balance (Ausgleich) the
achievement of individualism with the need for universality
(Gesamtheit) and firm order. 4?2

40 "Autonomie und Rationalismus" (A1907/11) col.201f. This need for the
integration of the individual as the problem of the Enlightenment has
recently been re-affirmed by MacIntyre, op. cit., Chapter Five, esp.
p.58f.: "[We] need to remember that if the self decisively separates
itself from inherited modes both of thought and practice in the course of
a single and unified history, it does so in a variety of ways and with a
complexity that it would be crippling to ignore. When the distinctively
modern self was invented, its invention required not only a largely new
social setting, but one defined by a variety of not always coherent
beliefs and concepts. What was then invented was the individual®.
Troeltsch’s attempt at synthesis provides an anticipation of MacIntyre’s
recognition of the dislocation of ethics and the need for a new St.

Benedict.

41 "Autonomie und Rationalismus" (A1907/11) col.203.

42 "Die Restaurationsepoche" (A1913/38a) p.613.
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The development of modern ’individualism’ which as liberalism,
democracy and capitalism profoundly determines the cultural
formations of modernity is one of the greatest historical problems
which has scarcely been solved.43

Individualism might be the great achievement of the
Enlightenment, but nevertheless, the individual was still
called upon to create order in the chaos (Wirrnis) of sense
data.44 The problem was the

conflict of critical insecurity, of contemporary manifoldness, and
of the many contradictions of historical reality, with the need for
security, unity and peace.%$

The great problem was to bring together in thought
(zusammenzudenken) the

rational-universal and the individual~factual currents of reality;
at one and the same time, the rational-deductive and the
irrational-original.4 6

Christianity had previously provided this unity and
balance between the individual and the structures of
authority. The question which Troeltsch addressed was
whether something in the Christian tradition could still
satisfy the demand for meaning and authority. Could

contemporary religious strivings be given a centre?%?7 Could

43 Cf. Review of Pfibram (A1913/28) co0l.596

44 Cf. "Die wissenschaftliche Lage" (A1900/7) p.11.
45 Letter to von Hilgel of 10/3/1903, (G1974/1) p.65f.
46 Review of Raich (A1906/15) p.681f.

47 "Das neunzehnte Jahrhundert" (A1913/36a) p.649.
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God, the world and the human, be brought back into our field
of vision?4s8

The problem for Troeltsch was one of creating a new unity
analogous to that unity which had characterised the Middle
Ages, but one which recognised the achievement of the
liberation of the "free sprit" and did not clamour for the
hierarchical servitude of Catholic culture:4?®

The ideal which characterised antiquity and the Middle Ages - the
thought of a unified culture filled with the religious spirit - is

48 "Die christliche Weltanschauung" (A1894/1a) p.239.

49 Troeltsch was not alone in his perception of the rise of
individualism and the disintegration of the former consensus. There is a
distinct parallel to be drawn between the Troeltsch and Durkheim. The
question addressed by Durkheim in The Division of Labour in Society
mirrors that addressed by Comte and T8nnies before him: "If
pre-industrial societies were held together by common ideas and
sentiments, by shared norms and values, what holds an industrial society
together?" (Stephen Lukes, Emile Durkheim, p.141). Durkheim was
answering T8nnies’ call for a strong central authority which could
recreate the historical-organic virtues of Gemeinschaft in the modern
Gesellschaft which was founded on contract and strong organisation (Cf.
T8nnies, Gemeinscaft und Gesellschaft, esp. p.46, p.47). Durkheim did
not recognise the need for such a powerful centralised authority to
create a harmonisation between the social whole and the individual.
Rather solidarity would develop organically. Exactly how such a harmony
of interests would develop was left open to question: "What we must do
to relieve this anomy is to discover the means for making the organs
which are still wasting themselves in discordant movements harmoniously
concur by introducing into their relations more justice by more and more
extenuating the external inequalities which are the source of the
evil...In short, our first duty is to make a moral code for ourselves"
(Division of Labour, p.409). G.D.H. Cole with his affirmation of guild
socialism likewise calls for a re-integration of the individual into
society, without strong bureacratic control, and without a denial of
individuality: "In the spiritual, as in every other sphere, the
individual remains as the ultimate reality in which all association is
built, but whom association can never exhaust or completely express"
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for the time being in the distant blue horizons of the past. Its
renewal on the soil of free spiritual agreement, is something which
the wearisome individualism of the present will long for in ever
greater degrees, but which for the moment is likewise in the
distant blue horizons of the future.5?¢

Troeltsch sees his task, not in destroying individualism
through a restoration of the past,5! but as the attempt to
limit individualism through the perception of a unifying
whole, a structuriné authority.52 Indeed to see the
individualism of the modern world as such a "deadly poison
that kills culture" would be to "despair of the fundamental
demand of morality".53 Rather, the duty was "to discipline
ethically and thus to transfigure the natural powers of

individualism":54

50 "Protestantisches Christentum" (A1906/4) p.451.
51 Cf. "Die Restaurationsepoche" (A1913/38a) p.611f.

52 ibid. p.614. Cf. MS allg. Ethik, p.29: "The problem of freedom is
bound up with the problem of responsibility".

53 "Das Wesen des modernen Geistes" (A1907/8b) p.335.

54 ibid. p.335. Troeltsch felt that any return to the Middle Ages and
the Reformation era was pure self-deception. There could be no going
back on the Enlightenment without profoundly dangerous repercussions.
Cf. Troeltsch’s review of Hirsch (A1923/1) col.23, where he is deeply
critical of Hirsch’s critique of the Enlightenment, which he sees as a
"crass impossibility”. "Someone who recognises the infinite complexity
and the real conditions of life and the spiritual mixture of modern
peoples (V8lker), just has nothing to say to those who make these

generalisations".
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It is not the nursing and pampering of the subject, but the
devotion to objects, to firm truth, exact observation, and gallant
achievement, that alone allows a personality to develop.55

What Troeltsch saw as essential was a solution which
recognised the capacities of the creative personality and the
"ideal of the ethical community of personalities"” against the

social-eudaemonism of pure individualism.56

1.4 The modern world: The impasse of the Enlightenment.

Troeltsch’s task was set by these developments. However, the
problems confronting him were even more pressing than they
had been during the Enlightenment. By Troeltsch’s time,
there had been profound developments in traditions which had
grown out of the Enlightenment: the crisis of individualism
and integration had grown ever deeper and more demanding.
Empiricism had developed into a fully-fledged view of the
world which challeged the very existence of the spirit, and
rationalism had become identified with a view of the world
which recognised unity merely in an aestheticising
naturalism. What had begun as a "liberation and an

elevation" had very quickly become a "burden and a

confusion":687

55 Der Berg der Liuterung (A1921/11) p.13.

56 "Protestantisches Christentum" (A1906/4) p.435.

57 Der Historismus (A1922/22) p.10.
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Before our eyes is a great period of the European world during
which the imperialistic-capitalistic, sovereign and bureaucratic
states have been deeply shaken. 58

We are today in an era of nationalistic power politics and of
advanced capitalist forms of economics which creates irritations
and tensions for Christian social teachings as never before. 5?9

In a pessimistic essay written in 1903, "Die theologische
und religise Lage der Gegenwart",69 Troeltsch described his
own Zeitgeist as. "the coldest and most desolate that the
church, theology and the science of religion had yet
experienced". 61 Amongst the cultured there was a feeling
of having been "definitively freed" from the primitive
spiritual illusions and drawn away from thought of the "inner
person”. Religion appeared to be nothing more than an
abstraction of poor savages (Wilden). The great unity of
thought experienced under Schleiermacher and Hegel had become
"materialist" under the influence of Feuerbach and Strauss,

the "gravediggers of theology in Germany". 6?2

58 ibid. p.724.

59 Review of hendland (A1917/12) col.297.

60 "Die theologische und religilse Lage der Gegenwart'" (A1903/16a).
61 ibid. p.3.

62 ibid. p.10. On Strauss, see below, Chapter 5.12.
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"

What materialism led to was a loss of "all freedom, all
life and spontaneity", and it consequently became a "hotly
sought after entry into a world of mere necessity which
barred the world Qf creative freedom and new life".63
Materialism had destroyed all thought of the spirit.
Troeltsch had earlier discussed this problem in his essay
written to counter the German populariser of evolutionary
theory, Ernst Hickel.¢4 According to Troeltsch, Hickel had
dissolved psychology into physiology, and his theory "of the
emptiness of the spirit mirrors the actual emptying of our
spiritual life".65 The theologian’s task was to fight
against materialism and reawaken interest in the "imagination
(Phantasie) and the heart, the soul (Gemlit) and the
passions”".66 The survival of the spirit was vital for any
meaningful existence. Indeed,

whoever has confidence in the kingdom of the spirit is never far
from the kingdom of God.$§7

63 "Die theologische und religi8se Lage der Gegenwart" (A1903/16a) p.10.

64 "Moderner Halbmaterialismus" (A1897/3 & 6). Cf. "Die christliche
Weltanschauung" p.242f.

65 "Moderner Halbmaterialismus" (A1897/6) col. 161.

66 ibid. In attacking monism in his lectures on philosophy, Troeltsch
places Hegel on the opposite pole to Hickel. Hegel had created a unity
in diversity, which in reality was an end to monism. "On the other hand,
if you, like Hickel, turn from the concrete and the multifarious and
plunge into divine necessity, then you cease to desire yourself" (MS

Einflhrung p.11).

67 "Moderner Halbmaterialismus" (A1897/6) col. 162.
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According to Troeltsch, evolution "had taken the place of
what had previously been divine", but it lacked any
conception of absolute truth.68 In short, the modern world
was characterised by a "formlessness".69 Materialism
recognised no authority beyond the causal law: under such
conditions the very survival of the autonomous individual was
threatened. According to Troeltsch, Dante’s fight to
reconcile the various Florentine parties spoke to us as a

sign of the power and the independence of the spirit, and a
protest against the soul-destroying superstition of the present,
that all spiritual life is merely a mirror of social relations and
class-based interests.7?9

In such a situation the theologian had to assert the need for
religion as the ground for all unity against the
"mechanical-technical-capitalistic" world.?1

Individualism and the faith in reason had undergone

profound change.?2 In the essay, "Das Wesen des modernen

68 "Die christliche Weltanschauung" (A1894/1a) p.236. Cf. pp.234ff.
69 Der Berg der Liuterung (A1921/11) p.11.
70 ibid. p.10f.

71 This future task envisaged by Troeltsch was along the lines
suggested by Paul de Lagarde, to whose memory the second volume of the
Gesammelte Schriften is dedicated. He was the man who, above all,
yearned for a deeper insight into personal life against a profound
scepticism and mere utility. See below, Chapter 5.12.

72 Cf. "Ethik und Kapitalismus" (A1905/6) col.321. Cf. Der Historismus
(A1922/22) p.721.
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Geistes", 73 Troeltsch paints a vivid picture of the forces
at work in the modern world: he emphasises the anonymity of
pure market forces which destroy the worker’s sense of
personal involvement, and reduce the human being to a mere
machine.?’4 According to Troeltsch, capitalism had a
profound effect upon the creativity and autonomy of the
individual, since it attempted "the reconstruction of the
whole of our existence according to economic laws".75
Capitalism no longer appeared as a temporary phenomenon, but
had become "an organic constituent of modern existence".76
The idea of human rationality had been transformed into the
sense in which actions could be predicted or bureaucratically

controlled.?’? Capitalism flowed into "every pore of our

73 (A1907/8b).

74 Cf. Durkheim’s conélt of anomie, of normlessness and meaninglessness,
developed in the third book of The Division of Labour in Society
(pp.353ff.). Cf. Robert Blauner, Alienation and Freedom, for a
discussion of the mechanisation of work and the consequent lack of
integration, which results in "anomic alienation".

75 "Das Wesen des modernen Geistes”" (A1907/8b) p.309. Cf. "Ethik und
Kapitalismus" (A1905/6) col.321f. On the development of capitalism in
the western societies since Troeltsch’s time, see esp. Anthony Giddens,
The Class Structure of the Advanced Societies?.

76 "Ethik und Kapitalismus" (A1905/6) col.321. Cf. col.324.

77 Cf. MacIntyre, op. cit., Chapter 8.
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being" but its effects were depersonalising:

The acquisition of technology appeared for some to be a colossal
progress, but for others, a unbearable mechanisation of life.78

Indeed, large scale capitalistic concerns created analogues

to the slavery of antiquity, but without any trace of a human

element. In short:

Capitalism’s main effect...is an abstract, de-personalised
rationalism, coupled with the principle of the survival of the
fittest (Recht des Stirkeren).79

The Enlightenment principle of humanity, with its
optimistic estimation of the capacities of the natural
endowments of the human, had reached its term in the

inequalities of life or in the difficulties of its realisation.
It thus evokes the opposition of an entirely different conception
of nature which sees in nature only the fight for survival,
inequality and the triumph of force.89

This had profound effects upon morality and politics, to
which religious people had to respond. They had

to seek an eternal world of the spirit...in spite of all parties,
in spite of the overwhelming mass of power-hungry and fanatical
theologians, and in spite of all power politicians (Realpolitiker)
and pan-Germans.81

78 MS Einflhrung, p.7.

79 "Das Wesen des modernen Geistes" (A1907/8b) p.310f. Cf. Graf,
"Religion und Individualitit", pp.213ff. Cf. Bouquet, Is Christianity
the Final Religion?, p.30: "It is difficult to see how a people bred
among collieries and blast furnaces, and living in the smoke-begrimed
barracks of a northern industrial town, can retain any very keen

spiritual concepts".
80 "Das Wesen des modernen Geistes" (A1907/8b) p.312.

81 "Die Religion im deutschen Staate" (A1913/37a) p.839f. For an
analysis of the modern power-states and the absence of ethics in the
modern world, see esp., Politische Ethik und Christentum (A1904/6)

pp.7ff.
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What was needed was steadfastness against all "disturbances
and chaos, in the midst of all ambition and demagogic
rhetoric",.8?

This strain of thought carried with it the seeds of an
"aristocratic" individualism, "a resigned wisdom that
everywhere seeks and honours greatness but accepts the
unfathomable and unpredictable variety of human life as a
dark fate".83 There was no question about higher ends, but
rather, there was

a metaphysics of immanence, the inclusion of everything sensual in
the spiritual, of everything finite in the infinite...the majestic
right of genius to impose its style on nature, the mere artistic
expression of the ethical personality in the unity of its sensual
and supersensual aspects. 84

Troeltsch is particularly critical of the
Sch8nheitsevangelium.®5 Although he recognises that
artistic creativity moves beyond materialistic denials of the
spirit, it merely replaces this with an inner-worldly good of
pure aesthetic pleasure. Indeed he says of the intellectual
classes in Germany, if one were to ask the question whether

Germany is still a Christian land, it would be difficult to

82 "Die Religion im deutschen Staate" (A1913/37a) p.90.
83 "Das Wesen des modernen Geistes" (A1907/8b) p.318.
84 ibid. p.320. Cf. "Die christliche Weltanschauung” (A1894/1a) p.237n.

85 Cf. "Die christliche Weltanschauung" (A1894/1a) p.250ff. Cf.
"Religionsphilosophie" (A1904/7) p.118.
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answer in the affirmative. He went on:

Whoever knows only German belles-lettres and the spirit (Wesen) of
the university, would say, completely justifiably, that he would no
longer recognise the Christianity of his own country. 8 6

Such a world-view was under the influence of France, '"that
European country most broken with Christianity" .87

From a more pessimistic angle, some saw the world as
purely monistic and beyond all change. There could be no
possibility for ethics, since the person was impotent before
the world. This was characterised by an interest in Buddhism
and the formation of other groups which withdrew completely
from the world.88 Troeltsch sums up the world-view of
contemporary monistic movements as marked by

an aestheticising naturalism, a relativism that changes anything
into everything and robs every particular of its direct
relationship to the absolute, and a pessimism that sublates
individual striving and leads to self-transcendence through
culture.8?9

According to Troeltsch, the Schénheitsevangelium and

Schopenhauer’s pessimism were but two sides of the monistic

coin.

The artistic view of life was, however, "by no means

86 "Die Religion im deutschen Staate" (A1913/37a) p.74.

87 ibid. p.73.

88 "Die christliche Weltanschauung" (A1894/1a) p.270ff. See below,
Chapter 8.6.

89 "On the possibility of a liberal Christianity" (C1910/11) p.28.
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favourably disposed towards the other fundamental elements of
the modern world". Although the ethical effects of such a
refined egoism were often negative, '"the way was constantly
being prepared for mystical and religious ideas".®%? The
human being was still regarded as capable of shaping the
world,, What was lacking, however, were ends around which
activity could be orientated: there apeared no ultimate
authority to shape the individual’s activity. The artists
were "virtuosi, who need something external to develop their
individuality, but lacking this, fall into the void".?91

What had developed from empiricism, as the individual’s
trust in the senses, was a popular belief in the efficacy of
science. This had led to an all too prevalent readiness to
be satisfied with facts alone, "gnd a universally plausible
utilitarianism".92 There was a mechanical explanation for
everything in the world

which fully satisfies the need for rationality, despite the fact
that it collides with every aspect of actual life and is absurd to
the profound thinker.?93

The task confronting Troeltsch was to present an

opposition to this prevailing culture which

90 "Das Wesen des modernen Geistes" (A1907/8b) p.321.
91 "Die Kirche im Leben der Gegenwart" (A1911/8a) p.99.
92 "Das Wesen des modernen Geistes" (A1907/8b) p.323.

93 ibid.
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was distinct from science and social-utilitarian morals, and
summoned up other-worldly and super-human powers, in its unfolding
of the imagination and in its direction to what is beyond the
senses, 94

This led to the final problem Troeltsch discussed in the
essay on the essence of the modern spirit: the problem of
religion and morality. It was evident that if God was
removed from the scene, then morality had to stand on its
own.?5 The diligent might attempt reconstructions of
morality but there appeared no universal standard. The
world-view which was individualistic and "infinitely
fragmented",?é¢ threatened the very existence of
Christianity.’ Troeltsch presents a genuine morality as
something opposed to naturalism and utilitarianism. It
rested on the goals of forming (Herausarbeitung) the
personality "into a work of moral freedom and establishing
relations (Verbindung) among humans as moral persons".9®?

This was "the challenge to 1lift human existence to the level

of a higher necessity, to eternity"”",?8 "the faith in a

94 "Die Kirche im Leben der Gegenwart'" (A1911/8a) p.104.

95 See below, Chapter 9.1. Cf. MaclIntyre, op. cit., esp. Chs. 1 and 2
for an analysis of the dislocation of moral language from its previous

status as divine law.

96 "Die Religion im deutschen Staate" (A1913/37a) p.9%4.

97 "Das Wesen des modernen Geistes" (A1907/8b) p.326.

98 ibid. p.326f.
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purpose and meaning for life...which keeps on crying out for
religion".29 1In short, the individual was to be integrated
into the highest purpose.

In the sphere of religion, the modern world had done its
work of "destruction of the old religious ties with great
thoroughness. But it had not produced any genuinely new
force."190 Troeltsch’s task was to pick out

the deepest and strongest religious forces, [which were] to be
found in Christianity in its dual form (Gestalt): the
ecclesiastical faith, and the free fusion with elements of modern
life, which was achieved by the poets and thinkers of German
idealism. No other future development is thinkable than that both
adjust to each other and, instead of attacking each other, learn to
stimulate each other.101

Troeltsch’s task was to overcome the impasse of the
Enlightenment by a reaffirmation of what he saw as the
highest Christian value: the autonomy of the person. His
vocation was that of "elevating the person out of the mere

natural condition to a union with God".1t02

99 ibid. p.327.

100 ibid. p.329. Cf. Review of Dorner (A1905/10) p.761: "The present
is not a good time for the philosophy of religion".

101 "Das Wesen des modernen Geistes" (A1907/8b) p.329.

102 ibid. p.330. Cf. "Protestantismus II. Protestantismus im
Verh8ltnis zur Kultur" (A1913/19) col.1920.
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1.5 The vocation of the theologian: overcoming the impasse

of the Enlightenment.

Troeltsch thus experimented with the possibility of
constructing a theology which rested upon human autonomy.
His life-work can be unified around the attempt to find
solutions to the problem of human individuality and its
integration in a higher purpose. He does not deny the
Enlightenment recognition of the critical powers of the human
being, but rather points to the need to order criticism in
terms of a higher end.193 For Troeltsch, the fundamental
problem of the modern world was the need to find structure
for the liberated individual, whereby individualism could be
turned to a higher end, and life could be given meaning:

An epoch that truly understands itself...can act with respect to
itself, only if it furthers what is great and recognises the
dangers of this task...Nothing is left but to adapt (einzurichten)
ourselves to the given, which from all appearances is very far from
exhausting its vital powers, and, to repeat this principle,
devotedly to further the elements of greatness and to counteract
the dangers with ever-vigilant self-criticism.104

The context of Troeltsch’s thought as philosopher and
theologian rests in the impasse of the Enlightenment. The
profoundly disintegrating effects of the liberation of the

individual called for a re-integration: the individual had

103 See below, Chapter 2.10.

104 "Das Wesen des modernen Geistes" (A1907/8b) p.337.
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to be re-located within structures of authority. Religion,
with its recognition of the highest good and goals for the
individual, could alone provide the basis for integrating the
individual within structures beyond the individual, which in
turn were not identified with any of the finite structures of
the world. As will be discussed in Chapter Nine, the problem
of the impasse of the Enlightenment was equally profoundly
recognised by Max Weber,1°5 but his failure to conceive of
the highest good as something beyond the plethora of worldly
values, led to the tragedy of his abnegation of moral
responsibility and his irrational acceptance of the values of
power politics.

Troeltsch’s theology and philosophy gain their relevance
not through their order or systematic completeness, but
purely as more coherent and plausible attempts at a solution
to the impasse of the Enlightenment than the alternatives
discussed below, which appear to deny either the positive
achievement of the modern world, the truth of religion, or
the possibility of a synthesis. If religion is to survive as
a potent moral force, capable of effecting change in the
world through the free activity of individuals for the common
good under the highest end, then a theology of synthesis or
compromise becomes necessary. Anything else results in
world-denial, the identification of the finite with the
absolute, or complete meaninglessness.

Troeltsch’s problem was thus to retain a view of the human

which allowed for the possibility of higher meanings. It was

105 See below, Chapter 9.9. Cf. MacIntyre, op. cit., p.103: "The
contemporary vision of the world...is predominantly, although not perhaps
always in detail, Weberian".
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this that sought to provide a solution to the problems of
contingency: the sense of a lack of purpose and the
inablility to shape the future.196 Essentially this was the
doctrine that the human should be free, yet not lacking
direction. The only authority which could be accepted was
the "authority of freedom".197 That each individual should
be seen as a creative "personality", capable of acting under
higher motives, and each respected as such, 'is what Troeltsch
sees to be at the heart of the Christian gospel.t©08

Troeltsch thus recognised that the task of theology in the

modern world

106 Cf. H. Lilbbe Religion nach der Aufkldrung, p.149, who sees the
function of religion as "the practice of mastering contingency"
(Kontingenzbewaltigungspraxis). See below, Chapter 2.3.

107 Cf. Trutz Rendtorff "The Modern Age as a Chapter in the History of
Christianity" p.499: "Theological thought should be guided by the
authority of freedom’, which was shaped by the historical profile of
Christianity in this world. Consciousness of this freedom has given
birth to the modern age, but, as we can now clearly see, it has also made
us aware of its limits, which call for theology to view the modern age as
a chapter within the history of Christianity".

108 This interpretation builds on undeveloped ideas suggested by Graf in
"Religion und Individualit8t" in T.S. III, pp.207-230. Graf sees
Troeltsch’s theology and Religionsphilosophie as resting on the
"connection of the freedom of the individual subject with the
transcendental ground of that freedom" (p.229). Cf. "Friendship between
Experts", where Graf sees Troeltsch as concerned with both the
affirmation of individuality (in the doctrine of the personality), and
its limitation through the integrative and structuring powers of
religion. R.S. Sleigh likewise (in The Sufficiency of Christianity), felt
that the free relationship of the individual to God (the grounds of that
freedom) was what characterised Troeltsch’s theology and philosophy and
the attempt to overcome relativism: "Thus the religious metaphysic which
delivers us from the bondage of historical accident and naturalism as
well as from the clutches of mere tradition, is a type of philosophical
mysticism which makes room for real development and real personality"

(p-47).
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required a new foundation: instead of authority and humble
self-abnegation (Selbstbeugung), a reliance on individual
conviction and the dedication of the personality
(PersBnlichkeitshingabe). But individual conviction and the
dedication of the personality do not yield a rational religious
body of thought which is everywhere identical, but only an
individual and subjective (innerliche) position to what has been
handed down. [Theology requires] criticism of the tradition, the
balancing of religious ideas with the rest of life (Gesamtleben)
which is ever changing, as well as inclusion in a broader
perspective with new practical and theoretical problems, and a
wider comparison with other religions and free metaphysical
speculations. [This leads to the recognition] of the many
possibilities in different positions, and to giving up what in
religion is not compatible with advances in knowledge. Certain
elements of foreign religions are included and indeed other
elements of culture are forged with religion. [This leads] as far
as the retreat to the purely inner ethical and religious positions
of Christianity, which cannot be attacked, and to simply modifying
the tradition, and to placing the authoritative faith in revelation
itself upon autonomous convictions of experience and of feeling.
However, in such a task, the point of departure always remains in
the given constitution of the mind (Bewusstseinskonstitution), in
the religion which has been handed down to us, which cannot be
denied or replaced, altered or preserved (konserviert). What
characterises all this is still the striving forward from what is
given, to obtain the most comprehensive knowledge possible of the
whole sphere of religion and ultimately, to take a position towards
this in an irrational, spontaneous value-judgement. If this
analysis of the powers of history leads to a strong affirmation of
Christianity or shows its decisive importance, then it is against
the whole spirit of the modern era. Autonomy can be very
revolutionary, but also very conservative. [This conservatism] is
justified in respect of religion, if in fact the ethical and
religious powers of Christianity have this decisive importance, and
if the modern world has brought forth no greater revelation of
life. If it is affirmed [that there is no greater revelation],
then theology will be understood as something which forms
(herausgestaltend) the religious idea out of the historical material
(Bestand), whatever else might appear alongside.!09

109 "Autonomie und Rationalismus" (A1907/11) col.209f.
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By comparing Troeltsch with his critics and
contemporaries, the system and the logic of his thought
emerge as powerful answers to the lack of integration, to the
absence of moral purpose in the modern world. Troeltsch’s
work as a whole is assessed from the point of view of his
attempt at a synthesis of the highest good with the modern
world, a synthesis made all the more problematic by the
relocation of authority in the individual. The various
aspects of his work, from his Religionsphilosophie (Chapters
2-5), through his Geschichtsphilosophie (Chapter 6), to his
dogmatic theology or Glaubenslehre (Chapters 7-8) and ethics
(Chapter 9), concentrate on the attempt to locate the
autonomous individual within structures which provide
absolute authority for this autonomy. In accepéing absolute
ends, the individual’s autonomy becomes identified with
unconditional divine law. Consequently, autonomy and

theonomy become one in divine love.,110

110 Cf. Glaubenslehre (F1925/2) sect. 14.3.
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Chapter Two: Troeltsch’s philosophical programme.

2.11 Introduction.

This chapter surveys the philosophical method which provided
the background to Troeltsch’s attempt at a synthesis which
aimed to overcome the impasse of the Enlightenment. What

will be shown is that Troeltsch adopts a critical idealism
which owes its distinctive character to Kant. Everything 1is
to be subjected to criticism, but with an end in sight: that
through continual criticism, the philosopher might achieve a
better understanding of reality. This critical spirit was a
distinctive feature of post-Enlightenment European culture:

The historical-critical attitude of the soul, like the
natural-scientific, has become a constituent of the distinctively
European Ethos...In order to free ourselves from history and obtain
soveriegn dominion over it, we dive into the ocean of historical
criticism and construction...[This] frees us from dogmas which have
gradually become a hardened dogmatics and an unspiritual power.?!

Such a philosophy does nothing more than set limits to what
can be said or thought, thereby freeing humanity from
primitive spiritual illusion. However, philosophy does not
aim to set limits to, or restrict reality itself.?2 That
through criticism reality can gradually be better understood,
is the end which guides the pursuit of philosophy, yet it is
an end beyond criticism. Philosophy thus builds upon a faith

in reason and in rationality. This is summarised

1 Der Historismus (A1922/22) p.722f. Cf. Glaubenslehre (F1925/2) p.92.
Cf. "Autonomie und Rationalismus" (A19007/11) col.206. On this point,
see esp. Ernst Cassirer, The Philosophy of the Enlightenment, pp.275ff.

2 Cf. Becker, op. cit., p.130.
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metaphorically by Troeltsch in his talk of the "absolute", as
the unrealisable spur to knowledge and understanding. Once
absolute knowledge is reached then all criticism, and hence
life itself, must cease. Troeltsch thus shared Kant’s
presupposition of a faith in the possibility of progress
towards a complete understanding of reality, not by the
imposition of a system, but through a constant critique of
this reality itself.

Philosophy consequently aims to grasp and understand the
whole of reality:

As soon as one moves towards the whole, one is no longer within an
individual discipline, but one is philosophising. 3

It has no distinctive subject matter as such, but is merely
directed at criticising the presﬁppositions which undergird
the various disciplines.?

A philosophical understanding of reality does nothing more
than point out the limits to what could be understood, "the
rest belongs to life, not to philosophy".5 To overcome the
limitations of critical philosophy is to overcome human
finitude itself. Philosophy thus has to arrive at a dualism:
the dualism of the absolute realm of things-in-themselves and
the critical treatment of this realm. To overcome this

dualism requires a move to metaphysics, a sphere where there

3 See the unpublished lectures, FEinfllhrung in die Philosophie glven at
Heidelberg in the Wintersemester, 1911-1912 (hereafter, MS Eﬁnfﬂrung)
p.27. For details of these and other unpublished lectures, see below,

Bibliographical Appendix.
4 ibid. p.1. Cf. p.3 "Only its criticism is important.”

5 MS Religionsphilosophie, p.10. For Troeltsch’s concept of "life", see
below Chapter 3.15.
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can be a relation or a synthesis between these two sides of
reality, and for this, a "pure attachment to pure
transcendentalism is not possible”.® Philosophy as

criticism is thereby distinguished from "metaphysics" which
moves beyond criticism to an analysis of absolute reality,
the realm of things-in-themselves.?7 Metaphysics seeks to
answer the question of how the absolute form of reality is to
be connected with the human perception of this reality.
Metaphysics is thus intended by Troeltsch to help fulfil the
"longing for a unified conception”:®

I believe that only metaphysical theories will offer a way out of
these difficulties which concern the relationship of the
empirical-psychological to the logical subject.?®

Troeltsch’s object was thus to move beyond philosophy
understood in this sense of criticism, and attempt to
overcome its inevitable dualism where the human was made ever
more aware of its limitations. Only in this sense could life
be given a sense of absolute meaning. This was the

striving to connect the positive-factual to the inner logic
(Vernunft) of human development, or better, to a divine ground of
life, and bring the mere continuation of the traditional substance
of life (liberlieferte Lebenssubstanz) into a universal context,

6 ibid. p.20. Cf. Review of Marshall (A1903/10) col.1017.

7 In Kantian terms, metaphysics talks of a transcendent reality. It
concerns the realms of things-in-themselves, rather than reality as
interpreted by the critical powers of thought (Denken).

8 Der Historismus und seine Probleme (A1922/22) p.5.

9 Review of Max Frischeisen-K8hler (A1916/28) col.548.
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that is, into our theoretical and practical picture of life. That
is what is essential and basic in my position...My theory might
have its failings, but the intention is correct.1?©

Troeltsch aimed to move beyond the limits of critical
philosophy and ground reality in the absolute itself. This
metaphysical turn is absolutely vital for any interpretation
of Troeltsch. To dismiss his metaphysical statements as mere
idle musings is to rob his system of its very heart.

In recent years there have been several attempts to show
that there is a unity in Troeltsch’s thought characterised by
a consistent approach to philosophy and metaphysics which
runs through his entire corpus.!! It is clear that
Troeltsch’s thought is marked by a consistent application of

critical idealism, together with a recognition of its

10 Review of Glinther (A1916/22) col. 450.

11 See especially Reitsema, "Einheit und Zusammenhang'; Graf and

Ruddies, "Ernst Troeltsch: Geschichtsphilosophie in praktischer Absicht"
and Becker, Neuzeitliche Subjektivitdt. Reitsema sees Troeltsch’s work
as characterised by an "essential and fundamental unity" (p.1l) deriving
from his attempt at a "tense combination" (spannungsvolle Verbindung)
between normativity and factuality, between formal and material thought
(p.2). Importantly he sees Troeltsch as concerned not merely with
pointing out the dualism of reality, but with the attempt to overcome
this with the metaphysical doctrine of interpenetration (Ineinander).
Reitsema points to similarities with Husserl and the "relational function
of correlative intentionality'. In their article, Graf and Ruddies
emphasise the importance of philosophy in Troeltsch’s system, especially
in relation to the mass bureaucratisation of the modern world (pr139ff).
Religionsphilosophie is seen as the key to Troeltsch’s answer to the
crisis of historicism. Becker shows the crucial role that philosophy
plays in the presentation of Christianity to the modern world, although
he equates metaphysics too closely with mysticism and consequently fails
to see the vital role of the cult and the historical in Troeltsch’s

system.
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epistemological limitations and a consequent move to
metaphysics. This is the theme that marks a vital link
between the discussions which led up to the appearance of The
Absoluteness of Christianity, the work on the religious a
priori, and the late works culminating in Der Historismus und
seine Probleme.!?

Troeltsch himself, writing in 1916, and recognising that
his task had proved more difficult than he could ever have
imagined, nevertheless saw that this particular philosophical
system stood behind all his work:13

In the course of events I discovered that the move from
psychological analysis to the recognition of the nature of reality
was more difficult than I had originally envisaged, and also that
the problem of development was far more complicated. In spite of
this I have maintained my basic starting point: the overcoming of
the historical psychological through the acceptance of modern
criticism.!4

12 Cf. Graf and Ruddies, op. cit., p.158.

13 Cf. H.R. Niebuhr’s Ernst Troeltsch’s Philosophy of Religion, p.87.
"While Troeltsch did not contemplate the possibility of producing a
system of philosophy, he nevertheless regarded his thought as having a

systematic connection".

14 Review of Glinther (A1916/22) col.448. Cf. Review of Huber (A1904/3)
col.159, where in criticising Huber’s concentration on apparent
inconsistencies in Schleiermacher’s work, Troeltsch sees a distinct
parallel between Schleiermacher and himself: "Some great leading themes

(Hauptkonzeptionen) always remain.”
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2.12 Troeltsch’s idealist roots.

The modern world, as was shown in the previous chapter, was
characterised by two distinctive and apparently
irreconcilable trends, loosely defined as empiricism and
rationalism. These two trends were mirrored in the dualism
of critical philosophy. Both contained elements of the
truth, yet neither could adequately explain the whole of
reality: both longed for a unification in an all-embracing
system. This problem of unification or synthesis was the
problem which had been faced by the great figures of German
idealism, and it was upon their foundations that Troeltsch
built. The need for a solution to the impasse imposed by the
Enlightenment was still very much a live issue for Troeltsch,
and the study of previous attempts at synthesis was not
undertaken out of merely antiquarian interest, but provided
the basis for Troeltsch’s philosophical enterprise.1s5
Troeltsch shows the necessity of both the rational and the

empirical for any philosophy.1€

15 On this point, see esp. Garrett Paul’s dissertation,
Religionswissenschaft: the Development of Ernst Troeltsch’s Philosophy of
Religion. Paul points out the importance of "synthesis" as the leading
theme of Troeltsch’s writings: "The purpose of the methodological
synthesis of empiricism and rationalism, indeed, was to formulate an
approach to religion which would neither despair of finding order nor
attempt to deny individuality"” (p.244). The interpretation of
Troeltsch’s philosophy offered here is in broad sympathy with Paul’s

intentions.

16 Cf. Niebuhr, op. cit. "It almost seems as if he carried the dualism
of rationalism and anti-rationalism, of relativism and absoluteness, of
pluralism and monism only a step further back." (p.270).
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For Troeltsch, it was primarily idealism, as the
philosophy which had‘developed particularly in Germany after
the Enlightenment, which set about trying to find a way out
of the impasse generated by the competing strands of
empiricism and rationalism:

Here is a great line of thought from Locke and the Scottish
philosophy of common sense (Geflihlsphilosophie), and from Leibniz
and Lessing to the whole massive phenomenon of German idealism,
which deepened and expanded the ideas of the Enlightenment beyond
measure, 17

On the one hand, empiricism, which reached its climax with
Hume, 18 presented massive opportunities for scientific
knowledge, and on the other hand, rationalism provided a
priori structure. However, neither gave an adequate account
of the whole of reality. Reason alone could not explain the
contingency and arbitrariness of empirical phenomena.
Likewise, empiricism, by grounding everything in feeling and
sensation, failed to account for rational necessity and a
priori structure.

In his lectures on the introduction to philosophy,
Troeltsch gives a caricature of the two positions. Firstly,
there was radical empiricism best represented by the
pragmatists, which aimed to collect and amass data with no

assessment of the universal laws of reality. Secondly, there

were the monists who spoke of the

17 "Protestantisches Christentum" (A1906/4) p.434.

18 Cf. "Der Deismus" (A1898/20a) pp.464ff. Cf. Review of Ginther
(A1916/22) col.488: acceptance of scepticism seemed tantamount to

"spiritual suicide".
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block universe (Blockuniversum), whose fanatics were only content
when everything was changed into a unified block, where the
personality was nothing.1! 9

Only if there could be a synthesis between the two could
experience be given a meaningful structure. Troeltsch saw
the history of German idealism as the attempt to arrive at
this synthesis and thereby "overcome the spirit of the
Enlightenment".2? JIdealism was the attempt to arrive at a
"mediating position (Vermittlung)"2! between these two
conflicting principles. Troeltsch saw this as the continuing

task of contemporary philosophy:

The ideas of Hume and Leibniz must once more be brought into
relation with the continuation of Kant’s work, and the combination
of the Anglo-Saxon sense for reality, with the German sense for the
speculative is still the task for the new century as well as for

the century past.2?2

19 MS Einftlihrung, p.5.

20 "Der deutsche Idealismus" (A1900/12a) p.544.

21 MS Einflhrung, p.6.

22 "Main Problems in the Philosophy of Religion: psychology and theory
of knowledge in the science of religion" (C1905/1) p.288. Troeltsch also
prepared this lecture for publication in German: Psychologie und
Erkenntnistheorie, (A1905/7). There are considerable differences between
the two texts, although the substantive points made are similar. The
English edition is probably closest to the contents of Troeltsch’s
original lecture. (See the note in the Graf and Ruddies bibliography,

p.221.)
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With German idealism the specifically modern problems

of the relation of spirit and nature, together with the problem of
epistemology, which, from the side of the spirit is rational and
constructive in form, and from the side of the object is empirical
and analytic...entered the foreground. 23

From the very beginnings of his career, Troeltsch saw the
problems of theology and philosophy as centred around the
resolution of the conflict between the worlds of nature and
of spirit, as is made clear in the essay "Die christliche
Weltanschauung und die wissenschaftlichen Gegenstrdmungen",
published in 1894.24 This essay argues for an idealism
which recognises the world of the spirit against the
positivistic and naturalistic ("wissenschaftliche")
world-views which dominated the sciences.25 Troeltsch

affirms that all credible philosophical systems "worth their

23 "Der deutsche Idealismus" (A1900/12a) p.543.

24 (A1894/1). The quotations are from the reprint in G.S.II (A1894/1a).
Troeltsch made few changes to the essay for the reprint in G.S.II. He
does, however, indicate in footnotes where his views had changed in the

intervening twenty years (p.227n.).

25 On this point, see the essay "Moderner Halbmaterialismus" (A1897/5 &
6) written in response to Hickel: "The fundamental character of modern
science is the denial of an independent worth and content for the
spirit". Unless there is a higher world then there can be nothing other
than a struggle for existence. For theology, the real struggle was "to
fight against a disbelief in the spirit" (A1897/6 p.161f.), without which
no life was possible. "Whoever has confidence in the realm of the spirit
is never far from the Kingdom of God" (ibid. p.162). See above, Chapter

1.4.
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salt" have always asserted this:

Every astute (scharfsinnig) philosophical achievement recognises
the portrayal of the spirit before nature, where the seemingly so
dead and deadly mechanical rigidity of the facts of nature
embodies the warm and restless life of the spirit.26

An idealistic philosophy thus "makes room for religion to
breathe".27 1In its analysis of the dualism of the human
condition as a creature, at one and the same time, of both
nature and spirit, idealism points to "the universal human
problem”", the relationship between the two spheres of
reality. 28

The task of idealism was to show how the "dominion of the
spirit and of spiritual purposes in the universe could be
maintained without a denial of natural scientific
knowledge" .29 This theme is echoed throughout the pages of
Der Historismus und seine Probleme:

The battle between natural philosophy and the philosophy of
history (Geschichtsphilosophie) is one of the great themes of the
modern spirit.30

26 "Die christliche Weltanschauung" (A1894/1a) p.247.

27 ibid. p.248. Cf. The Absoluteness (A1901/23d) ET p.139: Every claim
of religion "expresses... the stimulus of an objective world of the
spirit". Cf. Glaubenslehre (F1925/2) Sect. 4.4, p.58f.: "As religion
presupposes the dominion of the spirit and the goals of the spirit above
the world, it can only maintain this along with a fundamental ideological

(ideologisch) and teleological metaphysics".
28 "Die christliche Weltanschauung" (A1894/1a) p.320.

29 "Religionswissenschaft und Theologie des 18. Jahrhunderts” (A1903/21)
p.46.

30 Der Historismus (A1922/17) p.11. 1In this context
"Geschichtsphilosophie” is regarded as the problem of the "unity, goal

and meaning" of life.
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It was the most "difficult and pressing problem"3! which had
occupied the great philosophers. Some denied the realm of
the spirit altogether (like the materialists) and others set
the two spheres in a monistic equilibrium which could not
account for contingency and change (like Spinoza). However,

the most influential (like Locke and Leibniz) maintained a belief
in divine and spiritual purposes present in the world, together
with finite evil and imperfection as necessary concomitants of the
finite world. The belief in spirit and the purposes of the spirit
against the natural scientific view of the world was the meaning of
the English doctrine of the coincidence of the moral with the
physical ordering of the world, and the Leibnizian doctrine of the
best of all possible worlds. In their theories, the thinking of
the seventeenth and eighteenth centuries reached its conclusions
and delivered its problems to the nineteenth. Kant’s splendid
solution set the agenda (Ausgangspunkt) for the new battles over
the spirituality and meaningfulness of the world, which are not yet
complete. 32

Idealism allowed the possiblity for the creative powers of
the spirit against the soul-destroying forces of unbridled
jndividualism, which was the concomitant of radical
empiricism.33 The idealist solution as initiated by Kant

affirmed the

autonomy of reason against all mere physical and psychological
causality, and against all merely pragmatic relativism. 34

31 "Religionswissenschaft und Theologie des 18. Jahrhunderts" (A1903/21)
p.46.

32 ibid. p.46f.
33 "Der deutsche Idealismus" (A1900/12a) p.534.

34 "Zur Frage des religi8sen Apriori” (A1909/31a) p.763. Troeltsch was
guarding against the "relativising psychologism of a Hume" (Mundle, "Das

ReligiBse Apriori", p.428).
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Idealism was the liberation of the "Weltanschauung from
intellectual-deterministic deductions", which allowed for

rationally necessary practical goals of the personality...On the
last analysis,...the Weltanschauung is determined in the personal
act of freedom...The value of the personality does not rest in
material intellectual culture, but in the absolute universal value
of the personality.35

Idealism ensured the

overpowering impression of the productive power of the
consciousness, the liberation from materialism and psychogenesis,
the recognition of the unfathomable (unergriindlichen) creative
depths of the human spirit.36

Troeltsch’s motive in adopting idealism was to overcome
the spirit of the Anglo-French Enlightenment which had led to
an unfettered individualism characterised by

dogmatism, empiricism, common-sense and scepticism, by utilitarian
and individualistic-atomistic ethics, by a subjective-critical
conception of history, by a mechanistic-atomistic view of nature
and the dominating influence of naturalism in all aspects of
thought.

On the other hand, German idealism was marked by

criticism of knowledge...a universally valid ethics of universal
rational values (Gliter)...a genetic-objective view of history and
an organic-dynamic concept of nature which orders the whole of
nature under the spiritual purposes of the universe.37?

However, in "overcoming" the Anglo-French Enlightenment,

35 "Der deutsche Idealismus" (A1900/12a) p.544f.

36 ibid. p.547.

37 ibid. p.532f. See above, Chapter 1.3.
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Troeltsch did not wish to undervalue its positive aspects.
He wished merely to regulate it by bringing it under
spiritual purposes.

Idealism thus aimed at a "middle path" (Mittelweg), 38 the
task of synthesis. This was, however, a process which would
never be brought to a close, which derived from the very
nature of human life itself:

The fundamental problem (Urproblem) is not the rational and the
irrational themselves, but the discovery of the limits to them
both, 39

The rational order created in thought (Denken) had to be
brought into contact with the irrational contingencies of
life (Leben):40

Dualism is the key to all philosophical thought. Without it there
would be no distinction between a Helmholtz and some kind of
blithering idiot.41

The solution to this dualism rested in the attainment of a
final lasting synthesis, which required moving beyond

critical philosophy into the realms of metaphysics.

38 MS Einfillhrung, p.6.

39 ibid. p.7. Cf. Niebuhr, op. cit., p.32: "Troeltsch traced this
dualism...to the metaphysical constitution of man, as a citizen of two
worlds, finite and infinite, and refers the final solution of the
problem, which can be solved on earth only in compromise, to a life after

death."
40 On the concept of "life", see below, Chapter 3.15.

41 MS Religionsphilosophie, p.52. Cf. Glaubenslehre (F1925/2) p.174,
p.293.
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Consequently Troeltsch could say, "our position is not that
of transcendental idealism, but this is its
presupposition." 42

Whether in its absolute Hegelian forms or in its critical
Kantian forms, idealism affirmed the autonomy of the person
against the impersonality of the modern world. Troeltsch did
not

believe that this problem has basically changed over the course of
the development of idealism. The extraordinary power (Uebermacht)
and the vast amount (Uebermasse) of the impersonal and of the
subpersonal remains the same, whether the subject matter is a
representation (Vorstellung) or the thing-in-itself.43

He thus regarded German idealism as an essentially unified
phenomenon. The problem of achieving a synthesis between the
contradictory strands of Enlightenment thought could be
approached from a number of different directions which
Troeltsch did not believe to be necessarily contradictory.
This is expressed most clearly in the essay "Zur Frage des
religidsen Apriori", where he suggests that the problem of
relating the rational to the empirical

is - without the coinicidence of the creaturely and divine
life-process and therefore without the dialectic - the idea of
Hegel, or - without determinism and pre-established harmony - the
idea of Leibniz.414

42 MS Einflhrung, p.26.
43 "Kant bleibt im Ansatz" (A1907/13) p.232f.

44 "Zur Frage des religiBsen Apriori" (A1909/31a) p.764. In modifying
Kant’s system in order to overcome its inherent dualism, Troeltsch
approaches a metaphysical system which resembles Leibniz’s, but which
lacks the notion of a pre-established harmony. See below, Sect. 2.3, and

Chapter 6.24.
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Troeltsch saw himself as embracing the whole of idealism from
Leibniz onwards, and wished merely to rid it of its excesses,
and thus to draw out its lasting contribution for
establishing a philosophical synthesis.

What was essential in idealism was the priority of the
transcendental subject. This was the Copernican revolution
initiated by Kant, whose achievement lay in overcoming Hume'’s
scepticism, and in recognising that the

world of nature is only formed by the world of freedom...Kant’s a
priori means that before any content of consciousness can be
attained, there must first be the consciousness itself; before
every experience of the spirit, the ordering spirit is first
present. 45

Troeltsch stood closest to Kant, whom he saw as the father of
jdealism.46 He was interested in the Kant of "real
criticism" who had established the intelligible world of
freedom alongside the categories of pure reason which found

their application in the natural, scientific world.

45 MS Einflhrung, p.17.

46 Cf. Review of Lasson (A1917/1), where Troeltsch suggested that

Kantian and Hegelian idealism had to be made more vital (beweglich) and
more productive. He recognised that Hegel had arrived at a synthesis of
the logical and the empirical in the doctrine of the dialectic, but in
fact this led to a "petrification in all-pervasive rationalism. Kant'’s
recognition of the multifarious character (Mehrspdltigkeit) of reason is
closer to the realities of life than Hegel’s unification of reason". In
short, Kant retained a doctrine of "real freedom", and thus stood "closer
to reality" (col. 16f.). Cf. Review of Marck (A1918/18) col. 259, where
Troeltsch affirms the need for the recognition of relativism, rather than
attempting to fit everything into an all-embracing system. Cf. Review of

Dorner (A1905/10) col.768.
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According to Troeltsch, the essence of Kantian idealism was

the fundamental difference between the psychological-factual and
the epistemological-validating (which) has remained as the final
basic act of all spiritual reality.47 p

Troeltsch’s reliance on Kant is clear from his
introductory lectures on philosophy. The consciousness, as
that which structures reality, is placed in the foreground.
Philosophy is seen as attempting "not a psychology, but a
phenomenology of consciousness".48 The "essence" of
idealism was encapsulated in this fundamental proposition:

The primary object is the spirit itself. Everything is given in
the first instance to the consciousness - the insight of the
statement ’everything is immanently given in the consciousness’ is
valid.4?

n
A second fundamefal proposition aimed to overcome the problem
of excesses of subjectivism or objectivism:

Knowledge does not depend on what a thing is, but on the logical
treatment through ideas.5°0

Troeltsch recognised that "the concept of nature cannot be

read from the objects, but is our creation".5t

47 "Religionsphilosophie" (A1904/7) p.150.
48 MS FEinfillhrung, p.4.
49 ibid.

50 ibid. Cf. p.18: "Criticism is the attempt to take up both sides and
to go above (erheben) an objectivising and subjectivising philosophy to a

higher position.”

51 MS Religionsphilosophie, p.51.
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Consequently, "being and consciousness are correlates'":52

The North Pole is not the cause of the fact that we find it, but
we find it because we have it in our consciousness. 53

Through the a priori ideas presented to consciousness, the
human structures the chaos of experience and thus arrives at
knowledge. Human life is thus defined by the ability "to
stand against the flow of life
(Sich-gegen-den-Strom-stellen)". 54

Without Kant and his epistemological method, all
Religionsphilosophie became, in Troeltsch’s eyes, "just as
crass superstition as the papal encyclicals".55 What Kant
offers, according to Troeltsch, is a regulative method for
controlling the excesses of empiricism and rationalism. He
thus became of vital importance for Troeltsch as he developed

his own Religionsphilosophie and Geschichtsphilosophie.

52 MS Einflthrung, p.21.
53 ibid. p.24.
54 MS Religionsphilosophie, p.51.

55 "Zur Frage des religi8isen Apriori" (A1909/31a) p.763.
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2.2 Troeltsch’s interpretation of Kant.

2.21 "Kant bleibt im Ansatz".!?!

At the beginning of this century there was great enthusiasm
for themes deriving from Kantian philosophy, and for a study
of Kant himself, partly in response to the hundredth
anniversary of his death. However, there had been Kantian
revivals in the nineteenth century, the most important of
which was the "back to Kant" movement. 2 This movement was
discussed by Troeltsch in a review of the nineteenth

century.? It was characterised by a return to the

1 "Kant remains the starting point". This title stems from a short
discussion article Troeltsch prepared for the Z.Th.K. In answer to the
question "Wo bleibt Kant?", he answered, "Kant bleibt im Ansatz"
(A1907/13) p.232f. Cf. MS allg. Ethik, p.27: '"Der Ansatz Kants ist

richtig".

2 The first use of this phrase was by Otto Liebmann, in his book, Kant
und die Epigonen of 1865. Kant had never entirely departed from
philosophical discussion in 19th century Germany, interest being kept
alive by the philosophical historian, Kuno Fischer, especially in his
volume Kants Leben und die Grundlagen seiner Lehre (1861), and by Eduard
Zeller with his call for a return to epistemology in an influential 1862
lecture. From a more physicalist perspective, Kantian themes were
developed by Lange with his critique of materialism and Helmholtz with
his theory of perception, even though their ideas developed into the
German positivism of Mach and Schick. Cf. M.S. Fisher, Revelatory
Positivism, Chapter One, for a discussion of the influence of Helmholtz
and Hertz, particularly in relation to the Marburg neo-Kantian, Herrmann

Cohen.

3 "Das neunzehnte Jahrhundert" (A1913/36a) pp.629ff. See also, Thomas

E. Willey, Back to Kant: the Revival of Kantianism in German Social and
Historical Thought (1860-1914). Willey emphasises the importance of
Herrmann Lotze in keeping interest in Kant alive. For Troeltsch, Lotze
was an important early influence: he had engaged him closely in an early
(Latin) prize dissertation. (See H. Renz, "Eine unbekannte Preisarbeit
Uber Lotze" in T.S. 1., pp.33-47). After the turn of the century,
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metaphysical problems which had most occupied Kant, while, at
the same time recognising the development of biology and
psychology, "sciences which Kant hardly knew':4

The burning issue was...the problem of freedom, which was
continually in conflict with the principle of the conservation of
energy. >

Kant’s problems had not disappeared, rather what was tackled
in the revivals of Kantianism were the age old problems of
the relationships "of rational and irrational, fact and
idea". Indeed the problems were more pressing:

Today, even more so than in the time of Kant, the crucial point is
the meaning of philosophy for culture.®©

A return to Kant was nothing other than a return to the
perennial problems of philosophy. According to Troeltsch,
philosophy was nothing other than a renewal of the task of
Kant under the influence of a more developed psychology.?
Interest in Kant was heightened by the centenary of his

death.8 In Troeltsch’s Heidelberg there had been a revival

Troeltsch’s critical idealism moves to a more direct engagement with Kant
himself. Cf. Niebuhr, op. cit., p.23, who suggests that Troeltsch’s
enthusiasm for Kant was first aroused by Lange.

4 "Das neunzehnte Jahrhundert" (A1913/36a) p.630.
5 ibid.
6 ibid.

7 Troeltsch first recognised this as early as 1895 in "Die
Selbstdndigkeit der Religion" (A1895/2) p.433.

8 See especially, Hans Vaihinger, "Das Ka.ntjub‘}ﬁtm im Jahre 1904",
pp.105-155: "Celebratory articles and Festschriften have appeared in
vast droves (Hiille und Fllle)" (p.105). The impact of the anniversary
was massive: no fewer than 56 articles, together with six important
German Festschriften are listed by Vaihinger (pp.146-150). Most
interesting are the accounts of the almost religious acts of veneration
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of Kantianism particularly under the influence of Windelband,
who had succinctly summarised the role of Kant, with the
following maxim: "Kant verstehen heisst lber ihn
hinausgehen".? Max Weber and Troeltsch were deeply affected
by his neo-Kantian methodology for the social sciences with
its distinction between nomothetic and idiogréphic sciences.
However, there was no uncritical "annexation of the Baden
school of philosophy".10

This section assesses Troeltsch’s participation in these
discussions of Kant, and how he adopted and expanded Kant’s
basic method in developing his own philosophical synthesis.
However, whatever his criticisms and modifications of Kant'’s
method, Troeltsch continued to assert that "the Kantian
answer remains in principle the right solution".!! He was

at the basis of all subsequent philosophy:

which accompanied the February 12th. celebrations. Vaihinger’s judgement
was that "what has been gathered together here is ample proof that Kant
is nowadays a vital force" (p.105). Troeltsch’s essay on Kant’s
philosophy of history (A1904/4a) appeared in one such collection entitled
Zu Kants Gedidchtnis. Zw81f Festgaben zu seinen 100jidhrigen Todestage,
1904, pp.21-154.

9 Windelband, Prdludien, p.vi.

10 Ritzert, Die Religionsphilosophie Ernst Troeltschs, p.19. Cf. Sykes,
"Troeltsch and Christianity’s Essence", p.164f. See below, Chapter 6.22.

11 "Religionsphilosophie"” (A1904/7) p.149.
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The problem was put by him in a fundamental way, and his solutions
need nothing more than modification and completion.!?2

Kant did for philosophy what Luther did for religion.13
Kant’s practical philosophy was'the "attempt to form a
coalition (Koalitionsversuch) between the empirical and the
rational” 14 which would overcome the contradictions of the

modern world.

2.22 Troeltsch and Kant’s "Religionsphilosophie'".

Troeltsch’s extended essay, "Das Historische in Kants
Religionsphilosophie", 15 gives his clearest exegesis of
Kant’s philosophy. The primary object of this essay was to
show that Kant's Religionsphilosophie was not something
purely rationalistic which payed little regard to the
empirical phenomenon of religion, but rather, Troeltsch aimed
to show that Kant regarded concrete historical religion as of

greater importance than had previously been recognised.!6

12 "Main problems" (C1905/1) p.288.
13 Review of Paulsen (A1900/1) col.158.

14 "Das Historische in Kants Religionsphilosophie" (A1904/4a) p.60.

15 (A1904/4).

16 Even the Ritschlian, Reischle, was able to concede that Troeltsch’s
exposition of Kant was successful: "The chief point is correct: the
philosopher of ’pure reason’ had grasped the importance of the historical
development of rational ideas, and of the rational ideas of religion far
more than had hitherto been conceded. Thus he became the departure point
for the most modern problems" (Review of "Das Historische" in T.L.Z., 26,
1904, cols.714-716). This view has more recently been restated by Klaus
Weyand in "Kants Geschichtsphilosophie: TIhre Entwicklung und ihr
Verh#ltnis zur Aufkldrung": "In spite of Dilthey’s pioneering work, we
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The secondary purpose was to show that the a prioris of pure
practical reason, those of critical aesthetic judgement and
of morality, played a vital part in Kant’s system, and that
the restriction of Kant to the realm of logical judgement
prevalent in the Marburg school of neo-Kantianism was untrue
to the master’s intentions. Beyond this, Troeltsch aimed to
show that Kant had made a serious attempt to grasp the whole
of reality including religion, and that consequently the
value-judgement theory of religion was untrue to his
intentions.!?7 Running parallel with these objectives was
Troeltsch’s constructive task of outlining the basis for his
own Religionsphilosophie.18

Troeltsch’s emphasis on Kant’s priority of practical

meet even today philosophers who refuse to acknowledge the importance of
history for the philosophy of the Enlightenment" (p.21).

17 See below, Chapter 4.31.

18 The importance of this essay for Troeltsch’s own

Religionsphilosophie was recognised in a review by Felix Krueger (D.L.Z.,
Nr.39, 1905, cols. 2371-2). It succeeded in making Troeltsch "more
accessible". In a perceptive report compiled on 22. Jan. 1909 when it
was first suggested that Troeltsch should be offered a Berlin Chair,
Alois Riehls noted that "Troeltsch’s philosophical view proceeds from
Kant understood in the sense of Fichte...For his characterisation as a
philosopher, his researches into the historical in Kant’s
Religionsphilosophie are far more important than his own
Religionsphilosophie". Cited in Pretzel, "Ernst Troeltschs Berufung an
die Berliner Universitidt", p.510. Cf. Wyman, The Concept of
Glaubenslehre, Chapter VI, for an assessment of the importance of this

essay in Troeltsch’s work.
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reason worked as an effective criticism of those who reduced
all realms of judgement to the logical. For Troeltsch, there
had to be a distinctive sphere for "logical thought, for
ethical judgement and for aesthetic contemplation", each of
equal worth, in order to ensure that they were appearances of
a primary rather than a secondary sort.!? To remove the
sphere of "das Geltende und das Seinsollende" from Kant's
system was to rob it of its very heart. The impossibility of
an all-embracing scientific rationalism derived from the
characteristic dualism of the human life:

The impossibility of a unified reconstruction of the universe does
not rest with the limitations of our thought, but in the ceaseless
stream of life which is never fully self-identical.2?

This stress on the importance of the a prioris of
practical reason led in turn to a reawakening of an interest
in history:

The more philosophical thinkers of the present give up the
tendency to achieve a one-sided world-view from natural laws, and
see...the contents and values of the spiritual as at least as
important for the formation of the total view (Gesamtanschauung),
so the philosophical treatment of history, as the sphere of values,
will become all the more important.?2?

Troeltsch saw his task as that of showing how

from Kant’s basic view-point (Grundanschauung), a doctrine of the
principles of historical research and the epistemological value of
history can be attained. 2?2

19 Cf. "Das Historische" (A1904/4a), p.151.

20 MS Einftlihrung, p.10.

21 Review of Medicus (A1903/6) col. 244f. Cf. Review of Lempp (A1913/7)
col.215.

22 Review of Medicus (A1903/6) col. 245.
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Troeltsch’s chief concern in "Das Historische in Kants
Religionsphilosophie" was with the manner in which Kant
linked the empirical organisations of the state, the
university and the church, with the "rational" principle
which lay at the basis of such organisations and which
regulated their empirical development. The leading problem
he addresses is the regulativé function of reason in relation
to the empirical.2?3 What guided Troeltsch’s interpretation
was his insistence that for Kant, rational religion could
certainly regulate religious practice, but it could never
replace it.

Troeltsch interprets Kant’s chief work on
Religionsphilosophie 24 in terms deriving from the polemical

essay "Der Streit der Fakultldten".25 Kant’s problem

23 Cf. The Absoluteness (A1901/23d) ET p.31, p.32 where the question
asked was how absolute norms were to be connected with history.

24 Die Religion innerhalb der Grenzen der blossen Vernunft; ET:
Religion within the limits of Reason alone. For a reappraisal of Kant'’s
rational theology, see Allen W. Wood, Kant’s Rational Theology. The
longest treatment of Kant’s Religion is that of Josef Bohatec, Die
Religionsphilosophie Kants in der >Religion innerhalb der Grenzen der
blossen Vernunft<. Bohatec emphasises the fact that Kant founded his
theory of religion as an answer to the question, "What can I hope?", and
shows that for Kant, faith is an essential characteristic of humanity.
Troeltsch also emphasises this need for a faith in the Endzweck of
reason, and it is this alone that can overcome scepticism.

25 Kant, "Der Streit der Fakultiten"; ET in H. Reiss (ed.) Kant’s
political writings. Troeltsch draws out this connection explicitly in
"Das Historische" (A1904/4a) p.59. Particularly relevant for Troeltsch
is Chapter II: "Kirchlichen Glaubenslehren vs. Vernunftgelehrte"
(pp.30ff). For a history of the controversy which led to the publication
of Der Streit, see Karl-Heinz Crumbach, Theologie in kritischer
Oeffentlichkeit: Die Frage Kants an das kirchliche Christentum, pp.11-19.
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revolves around the question, how far and in what way can the
philosophical faculty regulate the higher faculties of
medicine, theology and jurisprudence, by connecting its
rational findings with their practical and positive
teachings?26 According to Troeltsch, this problem is

deeply rooted in Kant’s thought, in his philosophy of history, in
his political-judicial as well as in his scientific-rational
convictions, in his idea of vocation in the century of progress.?7?

This idea of the need to relate the findings of critical
philosophy to empirical institutions was already present in
Kant’s essay "What is Enlightenment?", published in 1784, 28
Here Kant showed the importance of academic freedom to allow
critical scholarship to influence the institutions which
controlled the higher faculties, which would thereby assist
in "man’s release from his self-caused immaturity, primarily

in matters of religion".2¢ The human being had to be

26 Cf. Die Trennung (A1907/2) p.3f.
27 "Das Historische" (A1904/4a) p.60.

28 A useful collection of translations of the relevant essays by Kant is
that of C.J. Friedrich (ed.), The Philosophy of Kant: Immanuel Kant’s
Moral and Political writings, which contains (among others) the essays
"what is Enlightenment?" (1784) (pp.132-139), "Idea for a universal
history with cosmopolitan intent" (pp.116-131), "Theory and Practice...”
(1793), (pp.412-429), "Eternal peace” (1795), (pp.430-476).

29 Kant, "What is Enlightenment?" in Friedrich ‘(ed.), op. cit. p.138f,
Crumbach saw this essay as Kant’s attempt to put things in high profile,
as setting the agenda for debate (p.101). Cf. wWilliam A. Galston, Kant’s
Philosophy of History, where Kant is viewed as the first to discuss the

crisis of historicism.
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allowed to use its conscience and reason. Kant says that
under this rule,

venerable clergymen could, regardless of their official duty, set
forth their opinions and views even though they differ from the
accepted doctrine here and there; they could do so in the quality
of scholars, freely and publicly.30

All tradition is subjected to criticism in the public
domain (Oeffentlichkeit). Everything, however sacred, is to
be subjected to criticism by a "reasoning public". Free
discussion would lead to the development of more rational
institutions.3! Theology, rather than remaining a theology
intra muros, becomes a public theology. Kant thus provides
the basis for an Enlightenment theology.32 By subjecting
theology to public criteria, revealed absolutes were
subjected to criticism. For Troeltsch, this was not a threat
to the survival of religion, but rather "gives us freedom,
peace and confidence”".33 Criticism would lead to an ever
closer approximation to the absolute truth, but it would
never reach it. The absolute thus functioned merely to
limit the claims of human knowledge:

The absolute is with God, all human truth is relative...We believe
in approximation. 34

30 Kant in Friedrich (ed.), op. cit., p.139.
31 Cf. Habermas, Strukturwandel der Oeffentlichkeit.
32 ¢cf. Crumbach, op. cit., p.104, and Bohatec, op. cit., pp.625ff.

33 Review of Mezger (A1913/24) col.502.

34 Review of Kaftan (A1912/8) col. 728. See below, Chapter 5.22. Cf.
Trutz Rendtorff, Christentum ausserhalb der Kirche, esp. p.91, for an
exemplary account of a "public theology". Tolerance and the future
become the leading concepts of the concretion of the Enlightenment in
theology. Rendtorff’s view of the absolute bears a striking similarity
to Troeltsch’s - it functions as a reminder of the limits of human
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Religion would be reformed by the impact of criticism on
traditional beliefs. For religion, just as for law and
medicine, the exercise of free-thought would help regulate
and reform concrete institutions to create a coalition
(Koalition), where the mutual interests of each would be
served by the other, in the connection of theory and
practice.?5 The relationship between the positive
institution and its rational guiding principles was discussed
by Kant most succinctly in the essay, "Theory and Practice:
concerning the common saying ’this may be true in theory but
does not apply in practice’", of 1793:

It is evident that a 1link and a transition is needed between
theory and practice no matter how complete a theory may be.36

Guided by the principles delineated in these late essays

by Kant, Troeltsch views the work, Religion within the limits

capability. This view is also held by Y. Yovel in Kant and the Philosophy
of History. Absoluteness merely functions to make the human aware of the
finitude of reason (p.24). This was Kant’s great achievement.
Consequently, "when the history of philosophy (as enlightenment) is
consumated, the destiny of man is not yet achieved. Instead, for the
first time, man now understands the meaning of his own history, and
thereby he becomes aware of the immense - even infinite - historical fact
that still lies ahead of him - to shape the world itself as a ’highest

good’" (p.270).
35 Cf. "Das Historische" (A1904/4a) p.60.

36 Kant, "Theory and Practice: concerning the common saying ’this may
be true in theory but does not apply in practice’", in Friedrich (ed.),

op. cit., p.412.
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of Reason alone, as a similar attempt to form a coalition
between theory and practice. Contrary to much Kantian
criticism which has seen this work as the epitome of a pure
rational religion, Troeltsch recognised the important role
that was played by historical religion.?? The rational
explication of religion

shows the fundamental propositions which lie in pure science for
the judgement of the religious problems of church and state.?38

Kant’s outline of a purely rational religion functioned only
together with the church and state. Apart from these
institutions, it was mere word-play. Consequently there had
to be an interplay between the theologian (as the
representative of the Church) and the philosopher, as the
representative of free-thought:

The philosopher needs a connection with theology in order to make
the pure religion practical, and the theologian needs a connection
with Religionsphilosophie in order to make biblical theology
scientific.39

Each discipline thus restrains the other. Unrestrained
rational religion was shown to be empty for practice, and
unrestrained ecclesiastical supernaturalism was excluded by
the principles of enlightenment as a means to genuine
scientific knowledge. However, instead of continual warfare

between the two, there was another option which provided for

37 For a recent (and independent) re-appraisal of this view, see Michel
Despland, Kant on History and Religion.

38 "Das Historische" (A1904/4a) p.62.

39 ibid. p.63.
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middle way (Mittel Linie). This allowed for the possibility
of progress within the Christian state Churches as they
gradually embodied more of the rational truth in their
empirical institutions and structures. In this way the
"ideal future church, the pure family-like religious
community of humanity"49 is made actual:

One of Kant’s distinctive marks was that he noticed the difference
between the dogmatic religion of the people (Volksreligion) and the
progressive religion of the theologian (Bildungsreligion), and saw
it to be ineradicable.%1

Kant always maintained a faith in a "rationally controlled
church" .42 According to Troeltsch, in drawing out the
relationships between theology and philosophy, Kant had
established the vocation of the philosopher of religion
regarding the religious and clerical problems of the new

era, 43

40 ibid. p.72.

41 Review of Kalweit, (A1905/8) p.167. See below, Chapter 7.12 for a
discussion of the relationship between Volksreligion and
Bildungsreligion.

42 Review of Kalweit (A1905/8) p.169. Cf. Crumbach, op. cit., for a
recent reappraisal of Kant’s view of the Church: "Kant does not lose
sight of the fact that both biblical and philosophical theology are both
constitutive moments of the one unity...In dialogue with all positions he
aims to make Christianity present also in an era of criticism"” (p.102f).
Crumbach concludes: "Kant’s own doctrine of religion does not therefore
aim at a religion of reason, but rather at reforming of the faith of the
church in so far as it can be made to approximate reason in the practical
situation of the present” (p.169).

43 "Das Historische" (A1904/4a) p.63.
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Troeltsch goes into some detail in his discussion of
Kant’s portrayal of the religious community. It was only 1in
the community that there could be a breakthrough of the
Kingdom of God. Unless there was some concrete means of
expression, the idea of the Kingdom of God, the highest good,
could only ever remain an empty postulate of reason. Content
was given as the community attempted to put the idea into
" practice. The classical illustration for this union of the
rational idea with the empirical was in the symbol of Jesus
in the Bible: he was the "classical illustration and
embodiment of the good despite all moral indifference".

On Troeltsch’s view, Kant’s doctrine of Radical Evil
symbolises the impossibility of the human ever fully to
arrive at a complete realisation of the highest good: this
was part of the human predicament, it was the "animal
indifference" which prevented humankind from realising its
ethical ends. %4 Consequently radical evil is ever-present,
as in every moment the final ethical goal remains only
incompletely realised. Although the human can certainly
recognise something of the full rational content of religion,
when it comes to putting this into practice, human ignorance

and frailty mean that all historical religions will only

44 On this point, see Susan Mead Shell, The Rights of Reason. A Study of
Kant’s Philosophy of Politics: "Kant’s philosophy begins with a
recognition of man’s fearful and humiliating helplessness" (p.183).

Shell links Kant’s speculative philosophy with his politics and sees the
most important theme to be that of "the stranger who must appropriate and
so transform the world if it is to be his own" (p.185). By realising
these ultimate ends, the human being extends control over the world.

This dualism which recognises the opposition of the world to moral
purposes is a central theme in Troeltsch’s ehics. See below, Chapter
9.3. Cf. Bohatec, op. cit. p.636, for the concept of tension (Spannung)
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ever be "a more approximate goal".45

Troeltsch thus saw himself as developing the Kantian
dictum that "the historical serves only as illustration, not
as demonstration”,46é since a complete realisation of the
highest ethical or religious principles was impossible except
at the end of history.47 It could only be pure
supernaturalism to believe that Jesus represented the

rational ideal in its fullness.%48 The world is a battle

in Kant’s thought.

45 "Das Historische" (A1904/4a) p.82. Cf. Review of Medicus (A1903/6)
col.246. '

46 "Das Historische" (A1904/4a) p.154.

47 See below, Chapter 8.6. Cf. Yovel, op. cit., p.24: "The history of
reason has no end, except one might say, in the end of man himself."

48 See below, Chapter 8.4. Again there is a marked continuity with the
conclusions of the Absoluteness. The absolute can only be in the future,
however much the past might reflect it. Cf. Emil Fackenheim, "Kant’s
Concept of History", pp.381-398: '"History, despite whatever pro%éss it
may exhibit, is merely ’glittering misery’, fact without value" (p.397).
However, by showing that facts have value, by introducing the absolute
into the relative, the personality (the good will) is adopting an
ethico-theological view of the universe. "In other words a good will is
that whereby man’s existence can alone posess an absolute worth, and in
relation to which the existence of the world can have a final end" (Kant,
Critique of teleological Judgement, p.109). Cf. Yovel, op. cit,
pp.125ff., here p.133: "Man’s task is not to disclose harmony but to
produce it", and Bohatec, op. cit., p.637: "Without ethico-teleology
there is no systematic unity in universal occurrence (Geschehen), no
philosophy of history. Without ethico-theology there is no unity of
church history, no Christian philosophy of history". Kant goes beyond
his own principle of criticism by showing the need for a set of laws
founded upon freedom and only in the process of realisation.
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between the good and evil principles - a battle which is
necessarily present wherever the development of the ethical
personality remains incomplete. The notion of redemption is
found in the development towards the ethical end. It is "the
overcoming of evil in human development itself"”, in the
"supersensible possibility of freedom".%4° The ethical a
priori which Kant believed was at the heart of religion was
only ever partially realised in practice: it was the

religious hope that it might be fully realised in the future.

2.23 The importance of schematism.

Perhaps the most important interpretative point this raises
with regard to Kant is the notion of the need for a

sensualising (Versinnlichung) of reason, which is analogous

1"

to the notion of "schematism" developed in the Critique of

Pure Reason.5° Troeltsch summarises the position: a priori
postulates of reason have to do with empirical data alone
and,

if employed apart from and beyond them [they] remain altogether
empty - a use of them which results in a futile metaphysical
hypostasis, such as was fabricated by Plato, and, in a more
cautious and covert manner, by Leibniz.51

49 "Das Historische" (A1904/4a) p.85f.

50 Critique of Pure Reason, A137/B147ff. This short section is crucial
for the interpretation of Kant. Cf. L.Chipman, "Kant’s categories and
their schematism", in: Kant on Pure Reason, (ed.) R.C.S. Walker.

51 "Kant" (A1914/15) p.655. Cf. Kant, Critique of Pure Reason, A51/BT75:
"Thoughts without concepts are empty, intuitions without concepts are
blind. It is therefore, just as necessary to make our intuitions
intelligible, that is, to bring them under concepts...Only through their
union can knowledge arise.”
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Kant’s practical philosophy shows analogies with this notion
of schematism. There is a necessary connection between

critical research into the consciousness and its transcendental
laws and the historical-psychological reality of the consciousness
[which is analogous to the] critical transcendental principles of
natural science and the concrete realities of nature. 52

Troeltsch repeats this idea in a criticism of Paul
Kalweit, who, he maintained, had failed to grasp the
importance of the relationship between the rational a priori
and historical reality for Kant:

One can only understand the theme [of Kant’s philosophy of
history], once the problem of the relation of the a priori to the
psychological in Kant’s practical philosophy has been raised. 53

Just as the a priori laws of nature are nothing without an
empirical world to be subsumed under 4+he¢ir rules, so the a
priori laws of practical reason require historical concrete
elements to be regulated by these laws.

The ethical a priori is made known through the
institutions it regulates and cannot be known apart from
them. Consequently history can be viewed as the development
and realisation of this ethical ideal.5% For Kant, the
whole of history is to be judged under the point of view of

the ethical ideal:

52 "Das Historische" (A1904/4a) p.100.
53 Review of Kalweit (A1905/8) col.169.

54 This is Kant’s idea of universal or (weltblirgerlich) cosmopolitan
history. See, for instance, the essays "Idea for a Universal History
with Cosmopolitan Intent" and "Eternal Peace"” in Friedrich (ed.), op.

cit.



Chapter 2.2: Troeltsch and Kant 72

Therefore it is said ’Seek ye first the kingdom of pure practical
reason and of its righteousness, and your end (the well-being of
eternal peace) will be added unto you'.55

Troeltsch saw the heart of Kant'’s practical philosophy to
rest in the historical development of the free personality in
the community of free beings (Gattungstotalitit). He saw
this as a fundamentally religious idea, and although Kant
explicitly equated positive religion with superstition, he
valued quite differently the role of Christianity in the
future of humanity.56 It was only through the Church (as
the community of ethically orientated individuals) that there
could be a realisation of the ethical goal: the ethical a
priori had to be schematised by contact with the empirical
institution. Hence, according to Troeltsch, Kant does not
want and cannot have a religion of pure reason, "but wishes
to purify the positive religions through the religion of

reason' : 57

556 Kant, "Eternal Peace" in Friedrich (ed.), op. cit., p.466. Kant saw
human destiny as the realisation of freedom and reason. Such freedom and
reason could not be imposed from outside, but could only come from the
human itself, if they were to be genuine freedom and reason. In history
the human makes itself what it ought to be. Cf. Fackenheim, op. cit.,
p.397: Hegel and others, in moving beyond the limits of critical
philosophy saw "history as the march of God through time...But if Kant
failed in his construction of history, it was because he recognised the
true nature of the march. It was the death march of human freedom". Cf.
Weyand, op. cit., p.198f: "For Kant, the present is merely a
transitional stage on the road to the cosmopolitan goal...This
religiously founded theological final thought runs through his whole

philosophy of history".
56 Cf. "Das Historische" (A1904/4a) p.130.

57 ibid. p.130.
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Kant’s own doctrine of religion does not therefore look to an
unconditional religion of reason, but rather to a transformation
(Umbildung) and approximation (Ann8herung) of the faith of the
Church to the religion of reason, as this is demanded by the
present situation,S58

The critical tools of Kantian idealism thus prove an
extremely valuable weapon for Troeltsch’s criticism of the
Christian tradition, and in particular that tradition which
relies on an exclusive supernaturalism. Kant’s method thus
provided the bridge to the modern world.3? Rather than
being fixed and immutable, the tradition was ever open to new
developments: "What will happen in a thousand years time
nobody can know" .60

No religion could sever its links with the empirical,
since

religion is not a freely created product of the understanding, but
an expression of the fundamental laws of reason. It has rational
necessity but is never an independent reality cut off from all
sensibility and psychological intensity...It needs an
anthropomorphic picture, or schematism of analogy, or sensory
symbols through which it is first mediated, is given the power to
motivate, is organised and is lived.6!

In a review of Herrmann Cohen, Troeltsch re-affirms his

58 Review of Kalweit (A1905/8) col.169.
59 "Das Historische" (A1904/4a) p.153.
60 ibid. p.150.

61 ibid. p.140.
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criticism of the futility of attempting to create a religion
founded on reason alone:

From my side I cannot agree that [Cohen’s] construction of Kant’s
Religionsphilosophie on formal ethical-theistic rationalism is
correct. I find that the historical-psychological realities of
religious life are not properly understood in this rationalism.
Every Religionsphilosophie strives to be above confessionalism,
otherwise it would not be philosophical. But in its constructions
there must always be something alive on the ground (Boden) out of
which it grows...[Without this basis] one is left hanging in the
air, that is, in the realms of brochures and books. This is the
case with all the new religious creations of ’pure science’.®?2

.. . _onlo
No religion can survive ;in the dark recesses of the

individual soul:

Without a means of expression (Vehikel) there is no community,
without an organised community there is no durability, and no power
for life for the pure religion.®?3

Troeltsch admits that Kant was often unaware of the full
implications of his practical philosophy, and often used the
regulative critical canons of reason for a destructive
criticism of all empirical institutions, especially the

churches. Thus for many, Kant himself was the enemy of true

62 Review of Herrmann Cohen (A1915/12) col.385. Cf. MS Einflhrung, p.3:
"There is no way that philosophy can take the place of emotional

(gefiihlsmiissigen) experience".

63 "Das Historische" (A1904/4a) p.143. Troeltsch recognised this need
for a schematisation from the very beginnings of his career. In "Die
Selbstdndigkeit" (A1895/2) p.414, he recognised that the experience of
God and the experience of the sensible world "only take place within one
another". There was always the need for a means of expression (Vehikel)
if God was to enter the world. "Pure philosophical religion can never
grasp the livingness of God" (ibid. p.427). Troeltsch traces the need
for historical religion to the influence of Semler - only in concrete
religion could the universal be disclosed (Cf. Review of Gastrow
(A1906/7) p.147). Cf. Bohatec, op. cit., esp. p.636, where the
reciprocal interaction of the "mere empty idea" and the phenomenal world
is empasised: "Kant’s theory is characterised by Platonism in conflict

with Protestantism".
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religion, since he was guilty of the charge of a pure
rationalism, yet, Troeltsch argued, careful interpretation
yielded only a criticism of Kant’s actual practice rather

than of his principles for the critical yet constructive use

of reason.
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2.3 Troeltsch’s critique of Kant.

Despite his admiration for Kant and his appreciation and
utilisation of his critical idealism, Troeltsch recognised
one fundamental flaw in Kant’s system. Although a
schematisation had been shown to be necessary, Kant’s system
did not seem to allow for a connection between the noumenal
and the phenomenal.! Free action had been asserted as
necessary, but it could have no effect upon the world of
appearances. The modifications to Kant which Troeltsch
adopts to achieve a schematisation of reason which can be
effective in real time move him far beyond critical idealism
into the speculative realms of Leibnizian monadology. 2

In Kant’s Critique of Pure Reason, the relationship
between the phenomenal ego (the subject which experiences the
world of appearances) and the intelligible ego (the subject
of free action) remains problematic. The two egos appear to
do nothing other than exist side by side, each dominant in
its own sphere, yet neither able to exert any influence upon
the other. Troeltsch felt that if there was to be a genuine
conneétion between the empirical and the rational, then the

two should lie "in and over one another".3 The isolation of

1 Cf. Yovel, op. cit., esp. p.21, who echoes Troeltsch’s criticism of
Kant, that on the basis of Kant’s theory of time, no mechanism between
reason and empirical history is conceivable. Schematism is indispensable
but not coherent in Kant’s philosophy. Cf. Chipman, op. cit., p.115.

See also below, Chapter 6.22 for Troeltsch’s critique of Rickert’s

psychology.

2 See below, Chapter 6.23.

3 "Main Problems" (C1905/1) p.284.
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one sphere of reality from the other appeared completely
artificial.?

Troeltsch viewed this notion that the one ego should be
active in the other as a genuine alternative to parallelism,
since it meant that the personality, the unified ego, could
be the centre of both experience and free action. The
creative personality was formed as reality was shaped and
given meaning in the union of the two spheres of the rational
and the empirical:

Within the phenomenal ego by a creative act of the intelligible
ego in it, the personality should be formed and developed as a
realisation of the autonomous reason, so that the intelligible
issues from the phenomenal, the rational from the psychological,
the former elaborates and shapes the latter, and between both, a
relation of regular interaction, but not of causal constraint,
takes place.5

Mundle summarises Troeltsch’s modification of Kant:

The intelligible ego is not a shadowy Doppelgidnger as in Kant, but
rather it reaches into the empirical ego and is realised in it.®

This criticism of Kant was already present in Troeltsch’s
earliest works, where he criticises Kant's limitation of
inner experience to the phenomenal world which seemed to
allow no room for the "affirmation of spiritual realities",
for the self-determining will. This will, which unites the

different spheres of reality, leads to the concept of the

4 Cf. "Religionsphilosophie" (A1907/4) p.151.
5 "Main Problems" (C1905/1) p.284.

6 Mundle, op. cit., p.438. Walter Kbhler (Ernst Troeltsch, p.145)
suggested that this idea of the participation of the supersensuous in the
empirical is the modern equivalent of the Platonic idea of Methexis. See

below, Chapter 8.6.
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"personal individuality" or "personality

(Pers8nlichkeit)",? which moves beyond the antinomies of

the transcendental dialectic.® 1In "Die Selbstidndigkeit",
Troeltsch’s distinct philosophical method was already clearly
stated: what was important was the relation of phenomenal
reality to the ideal motivation.? He was not content that
the ideal or the noumenal should merely run parallel to the
phenomenal, but rather the important point was the

connection between the two.

This connection is brought about in the personality: the
human is not merely subject to the natural world, but is at
the same time subject of a spiritual world, which instils the
natural world with a "power, freshness and individuality".1¢

In the personality, as the unifying ego, there was an
interpenetration (Ineinander) between the noumenal and the
phenomenai. This interpenetration was not a mere postulate,
rather the two sides of reality were vitally active in one

another. 11

7 "Die Selbstindigkeit" (A1895/2) p.390.

8 Cf. Kant, Critique of Pure Reason, Second Division, Book II.
9 "Die Selbstdndigkeit" (A1895/2) p.391.

10 ibid. (A1896/1) p.80.

11 ibid. p.82.
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Traditionally conceived, the seat of this interaction was
the soul, where creative ideal motivation worked together
with the psychomechanical structures of the body.12 In the
soul, the natural world is "grasped" (ergriffen) by the
absolute and i&}illed with religious power. The
unconditioned and infinite of the spiritual world is forged
together (verschmolzen) with.the conditioned and the finite
of the natural~world:

Faith in this absolute is the essence of the Christian faith, that
is, devotion of the whole soul to an eternal truth which renews and
completes humanity.?!3

That this sphere of the unconditioned might gain ever closer
contact with the world is reflected in the Christian idea of
hope, as the personality grows to share ever more in
unconditioned creativity.

The dualistic nature of the human being is seen as
reflected in the traditional theological paradoxes of, for
example, theonomy and autonomy, creator and created and
freewill and predestination. Thus, theology has its roots,
not in any particular experience or in any revelation of the
absolute, but rather in the "original riddle" (Urrdtsel) of

human nature.14 It is only in religion that this dualism

12 ibid. p.83f.
13 ibid. (A1896/2) p.212.

14 Cf. Rainer Beer’s dissertation, Selbstkritik der
Geschichtsphilosophie bei Ernst Troeltsch esp. p.107. According to Beer,
Troeltsch aimed to "refound humanity and reason on the basis of a new
doctrine of the nature of the human being". However, there was nothing
new in Troeltsch’s doctrine of the nature of humanity: rather than
"refounding", Troeltsch was merely clarifying what had always been the

case.
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can be overcome, since it alone recognises an interaction or
an interdeterminedness (FlUreinanderbestimmtheit) between
nature and spirit.!5 Religion rests upon faith in a world
of the spirit which breaks into nature in the personality.
Thus it is in this

sphere of the personal-ethical life that the highest tasks
(Aufgaben) and goods of Christianity reside, together with the
sense (Sinn) and purpose of the world.1$

Troeltsch’s task is thus "set for the effort and labour
which constantly makes the rational penetrate the
empirical.”"1? His concern is with an "interpenetration"
(Ineinandergreifen), a unity of the supersensuous and the
empirical. Troeltsch thus uses the method he derives from
Kant to attempt to establish a philosophical basis for his
doctrine of the personality. The personality shapes the
whole of reality into a meaningful unity as it allows the

highest values of a supersensuous reality to gain a foothold

in the empirical. The absolute can thus penetrate the
relative. This is what lies at the heart of religion.
Indeed,

Kant had himself often enough practically felt this, and spoke of
freedom as an experience of communion with the supersensuous as a
possible but unprovable affair, [which, however, as a consequence
of his] ' strict adherence to the phenomenality of time and theory
of the empirical ego...is completely impossible.?!8

15 "Die christliche Weltanschauung" (A1894/1a) p.259.
16 ibid. p.320.
17 "Main problems" (C1905/1) p.284.

18 "Main Problems" (C1905/1) p.283 (amended).
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Kant, although restricting it to a mere postulate, desired
some real and observable relationship of the unconditioned
and the conditioned.!?®

The "intelligible ego", which stood beyond time, is
active, not alongside, but within the phenomenal or empirical
ego, and consequently in real time. A synthesis between
rationalism and empiricism gives "life" to the otherwise
empty a prioris of rational necessity, and avoids the anarchy
of an uncontrolled stream of sense-data.2? Such a
philosophy is founded upon the recognition of a fundamental
"polarity of life and thought, of mythos and logos".2! This
fundamental dualism of free-will and determinism, of
irrationality and rationality, could be overcome in the
synthesis undertaken by the personality which shaped its
finite world around absolute ends.

Troeltsch emphasises "freedom”™ as the basis of his
solution. This is not an arbitrary freedom devoid of
purpose, but a freedom to orient action around ends beyond

the mechanical and causal world of nature.22 This is the

19 Cf. Der Historismus (A1922/22) p.87.
20 "Logos und Mythos" (A1913/8a), p.136.
21 "Logos und Mythos" (A1913/8a) p.135. See below, Chapter 7.12.

22 Cf. "Die christliche Weltanschauung" (A1894/1a) p.249.
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"religious longing to be free over and against natural
détermination".23 In freedom, the two worlds of nature and
spirit "belong together". This freedom does not lead to an
escape from the world of nature, but to a spiritualisation of
this world as the two spheres are united.

The problem was how this notion of free (sch8pferisch)
action, of "creativity", could find its place in a world
determined by causal laws.24 So much of modern thought,
including Kant’s work itself, could not adequately explain
"the new". For Troeltsch, the answer to the problem was in
the very nature of human life itself:

To make the recognition of anything dependent upon its
rationalisability is no more than an enormous prejudice that is
being successfully resisted, today as always, by life itself.25

Troeltsch regarded this as summed up in the problem of
contingency, the "term now used to signify the irrational
factor beside and alongside the rational".26 In analysing
reality, philosophy was bound to arrive at a set of

antitheses: it could go no further, since

23 "Christentum und Religionsgeschichte" (A1897/10a), p.332. In a
footnote he added for the second edition of "Die christliche
Weltanschauung" in GSII, Troeltsch refers the reader to the article
"Contingency" which he had since written for the E.R.E. (A1910/20a),
where he had stated that this problem of freedom is at the centre of all
philosophy (A1894/1a p.249n.).

24 Cf. "Contingency" (A1910/20a) Sect. 5. Cf. MS Einfa"z‘lmg, p.8f.
25 "On the possibility of a liberal Christianity" (C1910/11) p.29.

26 "Contingency" (A1910/20a) p.88.
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[t]he actual thinking activity of man consists in a continuous
combination of the antitheses.2?7?

Troeltsch, however, aimed to move beyond antithesis, to reach
a synthesis. A final synthesis, however,

does not lie within the scope of human thought, and all attempts
"to reach it lead to contradiction.28

Antithesis and contradiction were necessary features, the
"continuing riddle (bleibende Ritsel)" of human life.2?

The task of synthesis was reiterated in Der Historismus
und seine Probleme. The philosopher of history was concerned
with' a "synthesis of natural conditions and value or meaning
or freedom".3? To accept the irrational as active within
the rational world of cause and effect meant that history had
to be so conceived that "the personality could come forth
from oppressive forces".31! Creative power had to be seen as

at work throughout history, and in the present. 32

27 Cf. "Contingency" in E.R.E., (A1910/20a) p. 89
28 ibid. (A1910/20a) p.89.
29 Der Historismus (A1922/22) p.88.

30 Der Historismus und seine Probleme (A1922/22) p.40. Cf. Review of
Wobbermin (A1903/22) where Troeltsch relates the interpenetration of
nature and spirit in the personality to the interaction of the divine and

the human spirit in history.
31 Der Historismus (A1922/22) p.51.

32 Troeltsch regards this as having recently been reaffirmed by
Nietzsche and Bergson. See '"Die christliche Weltanschauung" (A1894/1a)
pP.237n. Between the two editions of the essay, there had been revived
interest in the creative capacities of the will.
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Troeltsch moves beyond Kant with his synthesis between
individualism, the reliance on subjective powers, and the
need for objectivity and order. The personality, as the
union of subjectivity.and objectivity, abstracts from
empirical reality, and thereby instills it with meaning. In
the very process of individuation itself, the synthesis of
the unconditioned with the conditioned is made actual. Thus
to pick out individuals is to create meaning out of chaos. 33
Indeed, in "every act of thought (Denkarbeit) there is
something unconditioned™. 34

Troeltsch saw philosophy as concerned with human life
itself, with analysing its contradictions and dualism. It
could do no more than mirror life itself:

The religious life of our time is like the needle of a compass,
which does not find the pole and trembles and totters. But in the
arena of philosophy, there is also much that trembles and fumbles
around, and all theories alter nothing of the circumstances of
life.35

The synthesis which Troeltsch sought to establish aimed to
ensure the survival of the creative capacity of the
personality over and against unbridled individualism, the
impotence of monism, and the depersonalisation of capitalism

which characterised the modern world. The ground for this

33 cf. "Contingency" (A1910/ZOa):v"The fact of individuality plays havoc
with every system of thoroughgoing rationalism". Cf. Der Historismus
(A1922/22) pp.29ff, and p.211ff.

34 "Die Selbstindigkeit" (A1895/2) p.431.

35 Glaubenslehre (F1925/2) p.70.
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unity of spirit and nature in the personality did not come
from philosophy itself, but rather came from outside, from
the recognition of the divine ground to all existence. To be
meaningful, human life itself required an absolute ground at
its basis. A solution to the antitheses of philosophy could
thus only be found in religion.?36

The next Chapter looks at how Troeltsch applies his
modifications to Kantian critical idealism in his discussion

of the psychology and epistemology of religion.

36 See below, esp. Chapter 6.24.
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Chapter Three: Troeltsch’s "Religionsphilosophie".

3.1 Part One: The Psychology of Religion.

3.11 Introduction: The meaning of "Religionsphilosophie'.

The previous chapter showed how Troeltsch developed Kantian
idealism which he saw as the philosophical system best
capable of expressing the dualism inherent in the human
condition. This dualism had been shown most clearly in the
contradictions of the competing philosophical traditions of
the Enlightenment. This chapter moves on from these broader
principles which underpinned Troeltsch’s philosophical system
to a discussion of his Religionsphilosophie, where he most
clearly put them into practice.

What Troeltsch understood by the discipline of
Religionsphilosophie is problematic, not least because he
left no systematic work which might have done for
Religionsphilosophie what Der Historismus und seine Probleme
did for Geschichtsphilosophie.! However, Troeltsch left a

number of programmes which indicate what would have been the

1 Troeltsch often expressed the intention of writing a systematic
Religionsphilosophie. In a letter to von Hiligel, talking of Die
Soziallehren, he suggests that "when seen from the point of view of the
whole, [this was] merely a preparatory work and not my distinctive work.
This will have to be a Religionsphilosophie and an Ethik, followed by a
Glaubenslehre and a christliche Ethik. This is my plan" (G1974/1 p.93,
cf. p.63f. Cf. The Absoluteness (A1901/23) ET p.43). Even as late as
October 1922, when volume one of Der Historismus und seine Probleme was
first published in its entirety, Troeltsch expressed the hope "to be able
to carry out my Religionsphilosophie which touches all disciplines"
(A1922/17 p.viii). In a letter of the same period he laments not being
able to start work on this project owing to the exigencies of the time:
he was forced into "working purely for financial reward (mancherlei reine
Geldarbeit)" (Briefe (G1974/1) p.122).
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content of such a work. His unpublished lectures also
provide a systemétic treatment of the subject.?2 On the
basis of these sources, it is possible to give a coherent
account of Troeltsch’s Religionsphilosophie.?

Although Troeltsch regarded Religionsphilosophie as a very
diverse subject, % he offered a clear programme for his own
understanding of Religionsphilosophie. This is given
concisely in "Wesen der Religion und der
Religionswissenschaft",5 and in the lectures on
Religionsphilosophie.® The discipline is divided into four
separate areas: first, the scientific treatment of the
psychology of religion (Religionspsychologie). Secondly,

this is assessed as to its validity (Erkenntnistheorie der

2 Troeltsch lectured on the subject of Religionsphilosophie from the
Summer-semester of 1902 onwards. The lectures were given four times
weekly and lasted for one semester. They were repeated in the following
years at Heidelberg: S-S, 1904; S-S, 1906; S-S, 1908; S-S, 1910; S-S,
1912; S-S, 1914. From 1910 he also had teaching commitments in the
Philosophy Faculty. Troeltsch’s teaching commitments at Berlin also
included Religionsphilosophie, and he lectured on the subject twice a
week in the following years: W-S, 1915-16; W-S, 1917-18; W-S, 1919-20;
S-S, 1922. For details of the lectures referred to, see below,
Bibliographical Appendix.

3 Cf. Niebuhr, op. cit., p.11: "To collect and systematise, as best we
can, is the best possible way of understanding his thought as a whole".

4 Cf. "Religionsphilosophie" (A1904/7) p.108: "Religionsphilosophie is
a collection (Blindel) of all sorts of (verschiedenartiger) problems and
methods, which is very difficult to bring together to a unified
treatment". '

5 (A1906/5b) pp.492ff., ET "Religion and the Science of Religion",
pp.114-120.

6 MS Religionsphilosophie, p.16.
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Religion). Thirdly, the philosophical assessment of
historical forms of religion (Philosophie der
Religionsgeschichte). Finally, Religionsphilosophie, like
all branches of philosophy, moves to metaphysics as it
attempts a solution to the problems of philosophy. Thus for
Troeltsch, the "first task of a Religionsphilosophie is a
phenomenology", that is, the attempt to subject all aspects
of religion (psychological, epistemological and historical)
to philosophical analysis and criticism.? Consequently
Religionsphilosophie is philosophy about (liber) religion.?®
Troeltsch undertook a philosophical appraisal of the
history and the psychology of religion, but he did not see
this task as something divorced from the philosophical
assessment of the rest of reality, but merely that of

applying the canons of critical philosophy to the distinctive

7 Cf. Review of Dorner (A1905/10) p.765. Cf. "The dogmatics of the
religionsgeschichtliche Schule" (A1913/2), and "Religionsphilosophie”
(A1904/7). This latter essay does not so much attempt to outline the
tasks of the specific discipline of Religionsphilosophie as to offer a
criticism of competing philosophies as applied to the phenomenon of
religion. Cf. Pannenberg, "Toward a theology of the history of
religions", pp.78ff.

8 Cf. Psychologie und Erkenntnistheorie (A1905/7) p.1. Cf. "Die
Selbstdndigkeit der Religion" (A1895/2) pp.363ff., esp. p.376, where
Troeltsch sees Schleiermacher as redefining the philosophy of religion
along these lines. Cf. W. Trillhaas, "Religionsphilosophen" in R.G.G.?3
where Religionsphilosophie is seen as the "methodische Beschiftigung der
Philosophie mit der Religion" (col. 1014). Karl Barth in his early Ideen
und Einfdllen zur Religionsphilosophie, gives a similar definition of the
term. (See Barth in M.S. Fisher, op. cit., App. II, p.1). It has been
suggested by Fisher that notes taken at Troeltsch’s Heidelberg lectures
on Religionsphilosophie found their way to Marburg and were studied by
Barth. (M.S. Fisher, private correspondence).
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phenomenon of religion.?® The word "Religionsphilosophie"”
has usually been left untranslated in order to differentiate
it from the narrower use of the term "philosophy of religion"
in English, which tends to concentrate more on attempts to
prove the existence of God or the possibility of miracles, or
more recently, to show that religion is a distinctive '"form
of 1life".1% Troeltsch’s concerns are not with religion
divorced from the rest of reality, but of showing that
religion is a necessary constituent of any meaningful
reality. He does not aim to isolate religion from the rest
of reality, by showing that it has a unique form not amenable
to philosophical investigation, but rather sets about an
appraisal of the particular phenomenon by relating it to the
whole of reality.

Troeltsch viewed philosophy as something which had to
immerse itself in the description and analysis of reality.
Unlike in the past, however, when the whole of reality could
be grasped by the polymath, contemporary learning had
advanced so far that only a very small part of reality could

be understood in anything approaching its fullness:

9 Cf. Garrett Paul, op. cit., p.10, who equates Reljgionsphilosophie with
Religionswissenschaft. Although both Religionsphilosophie and
Religionswissenschaft are concerned with the appraisal of the phenomenon
of religion, only the former is concerned with the meaning and validity of
religion, rather than merely scientific investigation.

10 Such occupations account for less than one paragraph of Troeltsch’s
lectures on Religionsphilosophie (MS Religionsphilosophie, Para.9,
pp.54ff). Cf. Review of Marshall (A1903/10) col.1017: "I feel it is
more important to direct epistemological reflection towards the concrete
facts of religion than towards abstract conceptions of God".
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The philosopher could no longer hover like God above the waters,
but had to sweat and work within a distinctive sphere.11

For Troeltsch this sphere was religion.1!2

This chapter assesses the first two aspects of Troeltsch’s
"philosophy about religion", that is, his application of
critical idealism to the phenomenon of religion. The third
aspect of Religionsphilosophie, the philosophy of
Religionsgeschichte is the subject of the next two chapters.
Metaphysics, as the fourth aspect of Religionsphilosophie,
points to Troeltsch’s endurung concern with the future, and
the relation of the absolute to the relative, with
development towards an ideal, which forms the basis for his

theology and ethics.

3.12 The psychology of religion.

This section describes the function of empirical psychology
of religion which constituted the first aspect of Troeltsch’s
Religionsphilosophie. The notion of a synthesis between the
empirical and the rational is again a vital theme, since
neither empirical psychology nor rational epistemology could

alone explain the phenomenon of religion. Only if the two

11 MS Einflthrung, p.1.

12 Cf. Review of Biedermann (A1903/12) col.1214: "The problem of
universal epistemology and of metaphysics with which it is intimately
connected must be left to the professional philosophers who have more

training than we theologians. Our real interest is in the psychology and

the epistemology of religion in the narrower sense'.
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were brought into contact could dualism be overcome. A
synthesis required the possibility of an interaction between
the rational and empirical spheres of reality.

What is conspicuously lacking in Kant’s thought is a
serious assessment of empirical psychology. Any adoption of
critical idealism would have to account for the massive
advances in psychology in the hundred years following Kant's
death. This section discusses how Troeltsch develops the
ideas of Kant under a more advanced conception of empirical
psychology which results in an "improvement in the critical
system under the influence of modern psychology".1!3
Although accepting that Kant's appreciation of empirical
psychology was extremely primitive, Troeltsch did not intend
to reject his method, but merely wished to modify it, since,

with the most fundamental coherence Kant undertook the analysis of.
consciousness in general making it his fundamental proposition and
under this allocation, religion was given a defined place in the
economy of consciousness.!?

Troeltsch’s investigations into the psychology of religion,
however, are merely a preliminary to the investigation of the
validity of religious feeling.

The advances in psychology had made their impact in all
fields of human activity, not least in religion. On both
sides of the Atlantic during the first years of this century,
the theological journals were concerned particularly with the

psychology and history of religion, and journals devoted

13 "Main problems" (C1905/1) p.288.

14 "Religionsphilosophie" (A1904/7) p.143. Cf. Mundle, op. cit. p.438.
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purely to the psychology of religion had been established.!S5
In Germany, interest in the psychology of religion was
aroused particularly by the publication of the fourth to
sixth volumes of Wundt’s V8lkerpsychologie, which dealt with
religious themes.!'® American pragmatist psychology of
religion was popularised in Germany after Georg Wobbermin’s
translation of William James’ Gifford lectures of 1902-3.17
Indeed Troeltsch regarded psychology of religion as the
"favourite study of our time".1!8 The beginning of the
century had also seen the production of two massive
encyclopaedias aiming to provide an all-embracing scientific
account of religion.1t?

Although Troeltsch never entered the debate at anything

15 See, for example, The American Journal of Religious Psychology and
Education, ed. G.S. Hall, Worcester, Mass., and the Zeitschrift flr
Religionspsychologie, hrsg., von Rinze and Bresler, Halle, first
published in 1907.

16 W. Wundt, V8lkerpsychologie, Leipzig, 1905-9. For Troeltsch’s
assessment of Wundt, see his review of Lipsius (A1901/2) col.72:

"[Wundt] provided a scientific presupposition for the possibility and the
discussion of the specifically religious".

17 William James, Die religifise Erfahrung in ihrer Mannigfaltigkeit.
Deutsche Bearbeitung von Georg Wobbermin (1907). Translation of The
Varieties of Religious Experience. Also influential were E.D Starbuck,
The Psychology of Religion, and J.H. Leuba, A Psychological Study of
Religion.

18 MS Religionsphilosophie, p.17 (Sect.4).

19 Cf. Encyclopaedia of Religion and Ethics, (ed.) James Hastings, and
Die Religion in Geschichte und Gegenwart, (ed.) Max Schiele. Troeltsch
contributed to both.
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other than a superficial level, ?2° he saw the need for the
inclusion of the empirical findings of the psychologists in a

theory of religion suitable for the modern world. 21

3.13 The function of empirical psychology of religion in

Troeltsch’s "Religionsphilosophie"

In the lecture Troeltsch gave to the Congress of Arts and
Sciences at St. Louis on his tour of the USA with Max Weber
in 1904, he boldly affirms the importance of empirical
psychology in the study of religion:

The science of religion keeps in touch with that which without
doubt factually exists and is the object of actual experience: the
subjective religious consciousness. 22

In the attempt to form a synthesis between the empirical and
the rational aspects of religion, Troeltsch could not afford
to undervalue the scientific explanation of religious

experience. The advances since Kant’s day, especially in the

USA, were extraordinary, and could not be ignored. 23

20 He did however review a number of books on the psychology of religion.
See esp. his review of James (A1904/13). He also published two essays
devoted in part to a discussion of modern psychology: Psychologie und
Erkenntnistheorie (1905/7), and "Empiricism and Platonism" (A1912/6).

21 The most detailed account Troeltsch gives of the role of psychology
in his system was given in the lectures on Religionsphilosophie. MS
Religionsphilosophie, Sect.4. Cf. "Wesen der Religion und der
Religionswissenschaft" (A1906/5b), p.492f, ET. 114-116.

22 "Main problems of the philosophy of religion: psychology and theory
of knowledge in the science of religion" (C1905/1) p.275.

23 William James, however, maintained that succeeding generations of
psychologists would be related to him in the same way as chemists were
related to alchemists. (Troeltsch cites this reference in his lectures.

MS Religionsphilosophie, p.17.)
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Consequently it was in the field of psychology that Troeltsch
was most willing to criticise and move beyond Kant.

Troeltsch was attempting to show how the mass of data
collected in empirical researches could be used in a
philosophical system.24 Empirical psychology of religion
merely set about the delineation and codification of
religious phenomena. Alone it could say nothing as to their
value or truth. It was, however, of vital importance in
Religionsphilosophie. In&eed, Troeltsch suggested that the
first aspect of a Religionsphilosophie was the "enquiry into
the factual world of the religious consciousness':25

Any real theory of religion must keep itself much more independent
of all metaphysical presuppositions and must admit that the essence
of the religious a priori is extracted from a thoroughly impartial
psychological analysis. 26

This clearly echoes the American desire for a value-neutral

24 Cf. Georg Wobbermin, Aufgabe und Bedeutung der Religionspsychologie,
p.12: "in the work of the psychology of religion, American empiricism,
which is of such great merit, must be expanded by epistemological
criticism...and by transcendental psychological procedures”. For a good
introduction to the state of Religionspsychologie in Troeltsch’s time,
see Wobbermin, "Der gegenwfirtige Stand der Religionspsychologie",
pp.488ff. Cf. Glinter Irle, Theologie als Wissenschaft bei Georg
Wobbermin, pp.144ff. For a contemporaneous discussion of Troeltsch’s
Religionspsychologie, see Glnther, Die Grundlagen der
Religionsphilosophie Ernst Troeltschs, pp.76ff., who suggests that, in
affirming that the core of all religion is the feeling of the presence of
God, Troeltsch oversteps the limits of empirical psychology by
introducing his own rationalist presuppositions (p.79), and thereby is
guilty of a rational proof of God. See below, Section 3.28.

25 "Wesen der Religion und der Religionswissenschaft" (A1906/5b), p.460,
ET p.87. \

26 "Main Problems" (C1905/1) p.282.
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study of religious phenomena, as expressed by James and

Coe., 21

Troeltsch recognised the importance of empirical study of
the phenomenon of religion in his earliest works:

At their very basis religions are pure fact and derisive (spotten)
of all theories. Only they themselves give information about
themselves. 2 8

He went on:

Although logical thought is infinitely important for the
conception (Auffassung) of all things, and also for religious life
itself, it is however, not its basis (Grund) or its simple
origin. 29

However, Troeltsch could not rest content with a purely
empirical analysis of the phenomena, but wanted to show how
critical idealism could regulate these otherwise disordered
empirical findings, to "withdraw from the irrationality of

the multifarious to a rational criterion".3¢ Troeltsch

continued:

By this rationalism alone may the true validity of religion be
founded, and by this alone the uncultivated psychical life may be

critically regulated. 31!

27 Cf. G.A. Coe, The Spiritual Life. Troeltsch was aware of most of the
important writings of the American psychologists of religion. See the
bibliography to "Wesen der Religion und der Religionswissenschaft"

(A1906/5b) p.453n, ET p.122.

28 "Die Selbstdndigkeit" (A1895/2) p.379.
29 ibid. p.384.

30 "Main Problems" (C1905/1) p.288.

31 ibid. Cf. Dyson in History in the philosophy and theology of Ernst
Troeltsch: "Troeltsch thinks Kant has oversimplified the problem by
expecting that his rationalism could deliver assured knowledge. It
should serve to limit. and repress illusion, and to provide continuing
clarification and orientation before the confusing stream of

psychological data” (p.250).



Chapter 3.1: Troeltsch’s "Religionsphilosophie™

36

Troeltsch saw this as a mediation between Kant and
Schleiermacher. He regarded Kant as too deist, since he
undervalued the role of religious experience in favour of a
moral religion which did not allow for a separate sphere for
religion except as a means of affirming the eternal worth of
the ethical. A distinctive "religious experience”" was thus
severely restricted. 32 However, there were certain elements
in Kant’s theory which could provide the basis for a theory
of religion which took religious experience seriously. On
the other hand, Troeltsch believed Schleiermacher had
corrected Kant's underplaying of experience, but had moved
too far in the opposite direction, having failed to find an
adequate means for the critical evaluation of this
experience. For Troeltsch, unregulated religious experience
could never function as an adequate world-principle.?33
Devoid of some form of critical regulation, experience alone

was too vague to be of use in establishing an all-embracing

theory of religion.34

32 "Main Problems" (C1905/1) p.287.

33 Cf. "Die Selbstdndigkeit" (A1895/2) p.373f. In attacking
Schleiermacher on this point, Troeltsch is at the same time attacking
Herrmann. See below, Chapter 4.31 and 7.17. In a polemical attack on
pragmatism, Otto Scheel traces the history of an over-reliance on
experience from Schleiermacher to William James. (Z. Th.K., 1908,
pp.1-38.) He sees it as imperative that all serious philosophies of
religion must include a rational assessment of religious experience.

34 Cf. "Main Problems" (C1905/1) p.282. Cf. W. Glnther, op. cit., p.25:
"First one must look at the phenomenon in its factuality and
individuality before making any assessments as to its epistemological
content and validity. Kant only partly recognised this, whilst
Schleiermacher certainly carried out fine psychological observations but
assessed them with inadequate epistemological and metaphysical
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3.14 Troeltsch and William James.

In the German version of his 1904 St. Louis lecture,
Troeltsch stated that his appreciation of William James did
not merely arise from the fact that he was visting America at
the time, but out of a genuine admiration.3?5 Troeltsch’s
admiration for James was most clearly demonstrated in his
essay published in the Harvard Theological Review in 1912.,36
In this essay, Troeltsch outlined the importance of
empirical psychology for the study of religion. James’
psychology was important in that it treated religious
phenomena as realities irreducible to any other psychic form.
Unlike many from a similar philosophical tradition, James

treated religious experience in "its full vitality",37 and

principles".

35 "Psychologie und Erkenntnistheorie: Untersuchung lber die Bedeutung
der Kantischen Religionslehre flir die heutige Religionswissenschaft"
(A1905/7) Vorbemerkung, p.3. Troeltsch had favourably reviewed James’
Varieties in the D.L.Z., 25 Jg, Nr.49. (A1904/13). Cf. MS Einfllhrung,
(p.4) where Troeltsch considered James to be a philosopher of the
"highest freshness and originality'". James had acquired many disciples
in Germany. For instance, G. Vorbordt (in Z.Th.K. 1908, pp.60-67), saw
pragmatism as a means for overcoming the "perpetual oscillation between
subjectivism and rationalism" (p.61).

36 "Empiricism and Platonism in the philosophy of religion - to the
memory of William James" (A1912/6).

37 "Empiricism and Platonism" (A1912/6) p.412. James loathed the
"medical materialists" who attempted to discredit religion by pointing to
its origin in some diseased bodily state.
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was not guilty of succombing to the temptations of a
materialism or positivism deriving from Comte and Spencer. 38
According to Troeltsch, to explain everything according to
the positivistic methods of natural science was in fact "the
last evil remnant of a Platonism become natural science'. 3?9

Positivism had reified the guiding principles which
underlay scientific investigation into a kind of Platonic
Idea, whereas Troeltsch saw them as nothing more than
regulative principles for the investigation of empirical
data. Positivism hypostatised its a priori presuppositions
derived ffom natural science, and limited the whole of
reality to what could be explained in these terms. Troeltsch
did not aim to limit reality, but rather aimed to explain it
in its fulness.4°

Psychology of religion, according to Troeltsch, had to
treat religion as an independent sphere of reality not
reducible to any other.%1 Hence,

the importance of the questions of psychology rests in the

38 Cf. "Die christliche Weltanschauung" (A1894/1a) p.236, pp.242ff. At
another stage however, Troeltsch places James in a direct line of descent
from Comte. However he also asserts that "radical positivism has never
been completely held" (MS Religionsphilosophie, p.4).

39 "Empiricism and Platonism" (A1912/6) p.412.

40 Cf. "Die Selbstdndigkeit" (A1895/2) p.384.

41 Cf. ibid. Pt.II.
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question as to whether the religious state or condition of the soul
is only a combination of other conditions, or whether it had its
own independent essence like logical thought, ethical judgement or
aesthetic appreciation, that is, whether it is secondary or
primary. 42

James had attempted to counter reductionist tendencies in
psychology, but at the same time, he was determined to
evaluate religion on strictly pragmatic lines. For James,
religion "must run the gauntlet of confrontation with the
total context of experience".%43 It was to be evaluated
according to the pragmatic principles which guided his
epistemology, that is, in so far as it furthered the
practical needs of human existence.

Troeltsch congratulates James on his scientific approach
to the study of mysticism and the various other types of
religious experience, especially that of conversion, yet he
considers that if we adhere fully to James’ epistemology,
"all we can have is a highly indefinite, relative description
which piles up various characteristics”".4% He had merely
arrived at a "purely provisional description and analysis of
the phenomena", %5

According to Troeltsch, James’ theory of pragmatism lacked

42 "Religionsphilosophie" (A1904/7) p.151.
43 James, The Varieties, p.426.

44 "Empiricism and Platonism" (A1912/6) p.413. James certainly
recognised the vagueness of much of what he discussed. See the final

chapter in The Varieties.

45 "Empiricism and Platonism" (A1912/6) p.421.
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an adequate epistemology, restricting the activity of human
beings to "the vital movements and adjustments which
contribute to the self-preservation and self-expansion of the
race".4® Within these epistemological confines there was a
severe restriction of free-will, since all action was defined
beforehand as in accord with certain empirically observable
ends (i.e. that we might not perish). For Troeltsch, this
was an unnecessary restriction on an otherwise valuable
theory.

Despite its severe limitations, Troeltsch saw James’' work
as an important counterbalance to what he called the
"Platonic" theories of psychology prevalent on the Continent.

In this context "Platonic" is synonymous with those
rationalistic theories which allowed little function for the
role of religious experience in a theory of religion.

Against these, James maintained that "a vital intercourse
with God", a genuine feeling of conversion and redemption, is
possible. However, just as "Platonism" recoiled from the
world of appearances into the realms of pure reason, so James’
theory lost touch with reason. These two traditions of
empiricism and "Platonism" provided the polar extremes out of
which Troeltsch attempted to create his Religionsphilosophie
of synthesis, capable of explaining both the rational and the
empirical-historical aspects of the phenomenon of religion.

On the one hand, reason was indispensable for religion
since it regulated the empirical byAgiving it a "relation to

a whole, to an absolute, to something possessing inner

46 James, The Varieties, p.415.
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necessity".47 On the other hand, empiricism fulfilled a
vital function. It could instil the empty a priori of pure
reason with "life". It was this that Troeltsch regarded as
James’ most significant contribution to the psychology of
religion:

The impression of James’ presentation as living, unprejudiced,
saturated with reality, grows on me.48

Troeltsch’s task then in formulating his own
Religionsphilosophie was how "to adopt into Platonism, the
element of truth which pragmatism holds".%9 Troeltsch'’s
interest was in ensuring that the real "life" of religion
survived despite all attempts at rationalisation.5?0
Troeltsch’s account of the role of psychology in the
discipline of Religionsphilosophie emphasises the point that
the rational can have no independent existence apart from the

empirical: a "schematisation" is needed. The rational merely

47 "Empiricism and Platonism" (A1912/6) p.418. According to Troeltsch,
James recognised that there was a "reaction upon the cosmos" and had thus
surreptitiously introduced the notion of the "whole" back into what was
ostensibly a pragmatic theory. James introduced his famous "piecemeal
supernaturalism" to account for the way in which "the higher art of the
universe" affects the sensory world. (The Varieties, pp.516-520.)
However, he stopped short of identifying this with the God of traditional
theistic belief.

48 "Empiricism and Platonism" (A1912/6) p.420.
49 ibid. Cf. Mundle, op. cit. p.477.

50 Cf. "Autonomie und Rationalismus" (A1907/11) col.204.
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helps to correct and regulate

the intricacies and narrowness, the errors and false combinations
of the psychical situation.5?!

Thus

the irrational and purely fact-contents must remain or must be
restored to their rights. So we shall always have the ’mixed
universe’ of which James speaks. 5 2

3.15 "Lebensphilosophie" and the move to epistemology.

Whatever its insights, "in the area of explanation, the
American method has achieved nothing".53% According to
Troeltsch, all James had shown was that we have a particular
idea:

That we have an idea says nothing about whether it is true...Truth
or non-truth is no longer a psychological question.54

At another point Troeltsch suggests

total relativism results where there is merely psychology and no
criterion of the validity of religion, since there is neither
supernatural revelation nor rational criteria and necessity.5S5

51 "Main Problems" (C1905/1) p.286.

52 "Empiricism and Platonism" (A1912/6) p.421.
53 MS Religionsphilosophie, p.32.

54 MS Religionsphilosophie, p.49.

55 Review of Hébert, (A1907/12), col.1907.
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Troeltsch recognised a similarity between the American
method and a strand of European thought which emphasised the
primacy of experience in the concept of "life" (Leben).56
The work of Dilthey, in particular, had begun to
re-invigorate Kantian idealism by instilling it with life:

The more contemporary German thought represses Hegel’s
comprehensive substantial doctrine of the "objective spirit", and
re-acquires Kant’s method of idealism, and fills it with living
content, so it becomes more and more clear that it moves in the
direction of Dilthey’s work...This direction of thought illuminates
problems and possible results which for the most part have been
successfully harvested.s?7?

Among Troeltsch’s contemporaries, Simmel, in his
Lebensphilosophie, best exemplifies the primacy of "life"
over knowledge. Life was far greater than what could be
empirically known. In specific world-forms, (e.g. religion),
the human shapes the content of reality in terms of higher
ends. In his discussion of Simmel’s contribution to
Religionsphilosophie, Troeltsch’s praises and criticisms

mirror those he gives to James:

I can only say that I hold [Simmel’s] form of religion as a
distinctive psychological category, and above all his incisive
concept of the immanence of this category in all kinds of medium to
be correct and extremely fruitful. Yet I can only say that it
seems to me impossible to work with pure psychology
alone...Psychologism certainly has the advantage for
Religionswissenschaft in being able to evaluate religion as a
psychological phenomenon, and does not need to reduce it through
rationalistic dogma; but it also has the disadvantage of making

56 Cf. "Autonomie und Rationalismus" (A1907/11) col.207f: autonomy
always needs a balance between reason and the irrational. On this point,
see Becker, op. cit., p.130, who emphasises this "irrational'aspect of

Troeltsch’s thought.

57 Review of Dilthey (A1916/1) col.15. For Troeltsch’s relationship
with Dilthey, see below Chapter 6.121.
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its inner necessity and validity, and its developmental drive which
arises from these, into a matter of mere chance. Therefore
religion is profoundly related to epistemological
rationalism...which admittedly always leaves a vast field
unexplained and beyond conceptuality. However, psychological
analysis always remains as a fruitful basis in experience which, in
this case, has presented important and interesting observations.58

He put this more succinctly in a later review of Simmel:

In so far as the moderns exclude the idea of God from the outset,
or in their conclusions, they know neither substance nor
absoluteness any longer. Some kind of organising idea is needed in
the flow of life.59

For Troeltsch, supernaturalism could no longer provide
this "organising idea", and consequently, to rectify the
inadequacies of a purely psychological approach, a
transcendental philosophy was needed which could penetrate
deeper, and assess the claims of religion to truth and
knowledge. According to Troeltsch, as soon as we ask,

how Kant would have formulated an a priori for psychology, we lose
natural reality and wander into the garden of epistemology.®6?¢

For Troeltsch, psychology can never be pure science. It
"admittedly needs extensive natural-scientific data, but it
is not natural science".61! This is brought out most clearly

in the introductory lectures on philosophy.62 The boy who

58 "Zur modernen Religionsphilosophie" (A1907/15) col.841. Cf. Review of
Simmel (A1919/31) col.207.

59 Review of Simmel (A1921/17) col.212.
60 MS FEinflthrung, p.31.
61 ibid. p.29.

62 ibid. pp.28ff.
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correctly calculates the sum, 2x2=4, does so not because of
anything in his past experience, or because of any feeling of
compulsion, but because it is correct. He has acquired the
ability to multiply correctly. How he acquired such an
ability is irrelevant to the fact that he can do his sums.
The question of truth is thus of a different kind from the
questions of psychological causation. The two must remain
separate: the psychological explanation of the acquisition
of the particular ability to apply the criteria for correct
multiplication, or a description of the brain processes
involved, is not equivalent to calculating correctly.
According to Troeltsch, this mirrors the distinction between
freedom and determinism which philosophers such as James
failed adequately to appreciate:

The ego of the personality can never be explained by psychology
alone since it cannot be formed (erformen) by an
historical-reproductive or a natural-scientific method.$ 3

The problem which confronts the philosopher is how to link
these two distinct spheres. On Troeltsch’s view, even though
his solution was inadequate, Kant had at least grasped the
need for an inter-relationship between freedom and
determinism, by showing that

epistemology is not possible unless we previously have psychology,
and psychology is not possible unless we first have
epistemology. 64

Thus, on Troeltsch's view, an adequate Religionsphilosophie

63 ibid. p.30.

64 MS Einflhrung, p.30. Cf. p.38. See below, Chapter 2.3, for a
discussion of how Troeltsch tries to overcome the inadequacies of Kant’s
solution with his doctrine of interpenetration in real time.
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demands, above all, empirical knowledge of the phenomenon, but it
demands this only in order, on the basis of this knowledge, to be
able to answer the question as to the amount of truth.$635

In a memorable phrase, Troeltsch repeats this idea:
"psychology becomes the entrance gate to epistemology".$66
Empirical psychology did not concern itself with the

grounds and the goals of knowledge: these were beyond
natural science and concerned the attitude of the observer
towards the object:

It is not ’psychology’ which decides for the immediate
presuppositions [of science] but a certain intuition and an ethical
position of the will towards the question of the meaning and goals
of knowledge. Only this can conquer scepticism.$?

A science which claimed to be able to distinguish between
truth and falsehood required‘the acceptance of a certain set
of principles which would guide the practice of that
science.®8 In so far as Religionsphilosophie was the
delineation of these goals for the "science of religion"”
(Religionswissenschaft), then it too required a set of
criteria, of a priori presuppositions, whereby truth and

falsehood in matters of religion could be distinguished.8?

65 "Main problems" (C1905/1) p.277.

66 ibid. p.281. On this point, see esp. Karl Bornhausen, "Das
religiBse Apriori bei Ernst Troeltsch und Rudolf Otto", pp.194ff.

67 Review of Nelson (A1913/12) col.342.

68 Cf. ibid: "That means that the presuppositions of science rest in
something which is not itself science". Cf. Review of Oesterreich

(A1916/12) col.232.

69 See below, Chapter 6.22 for a discussion of Troeltsch’s attitude
towards this method in the social sciences and humanities which derives

from Windelband and Rickert.
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On this view, the philosopher of religion had to establish
an a priori criterion to assess the validity of religious
experience, distinct from the merely pragmatic or
empirical.?’® This application of the critical method to
religion became one of the most controversial themes in
Troeltsch’s Religionsphilosophie. Exactly why this is so,
and whether Troeltsch’s critics were justified, is the

subject of the remainder of this chapter.

70 "Main Problems" (C1905/1) p.280.
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3.2 Troeltsch’'s "Religionsphilosophie". Part Two:

The Epistemology of Religion.

3.21 The religious a priori.

The concept of the religious a priori was one of the most
hotly contested issues in German theology in the early years
of this century. There were large numbers of monographs’
explaining the development of the concept, and comparing the
different approaches to the subject.! In some ways, the
reason for this is clear: the religious a priori provided a

catch-phrase summary of what was involved in a critical

idealistic Religionsphilosophie. Thus Rudolf K8hler suggested

that

our time is looking for something which will carry the whole of
Religionsphilosophie...Theories of the religious a priori are
attempts to construct such a unified concept. ?

For some, the religious a priori was seen as representing
a natural theology which explained religion as a necessary

truth of reason.?® For others, who saw religion as based on

1 Ginther, op. cit., pp.106-109, lists sixty-two items in his
bibliography. Cf. Schlesinger, Probleme eines religifsen Apriori.

2 Rudolf K8hler, Der Begriff Apriori in der modernen
Religionsphilosophie, p.2. Troeltsch regarded this book as "a very good
exposition of my attempt to solve the problem” (Review of Kbhler and
Jelke, A1921/20, co0l.270). For other accounts of Troeltsch’s concept of
the religious a priori, see, e.g., Reist, Towards a Theology of
Involvement, pp.168ff., Schrey, "Ernst Troeltsch und sein Werk",
pp.40ff., Ritzert, op. cit., pp.56ff., and Apfelbacher, Frdmmigkeit und

Wissenschaft, pp.85ff.

3 Eg. Bodenstein, Der Neige des Historismus, p.30: "The theory of the
religious a piori is nothing other than an attempt to form a substitute

for a natural theology".
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an irrational value-judgement which denied the possibility of

any role for reason, the concept of the religious a priori was

anathema.} The history of the concept of the religious a
priori reflects the history of twientieth century theology.
In her discussion of the development of the concept, Ruth
Schlesinger observed that "the explanation of the
spiritual-historical destiny of a concept is very closely
bound up with the destiny of an epoch".%4 Consequently, once
the kind of idealist philosophy with its liberal Kantian
presuppositions which formed the backbone of Troeltsch’s
system had been banished from theology after the cultural
debacle of the First World War, virtually all discussion of
the religious a priori ceased. The era between the wars saw
the radical contradiction between the natural world and that
affirmed in the Christian decision of faith. All
philosophical creations of humanity were as nothing.
Cé%equently, there was virtually nothing published on the
subject . of the religious a priori between Rudolf K8hler'’'s
doctoral dissertation of 1920 and Ruth Schlesinger’s of 1959.

Indeed, KBhler was already highly dismissive of Kantian
metaphysics. He saw metaphysics as nothing other than a
function of a particular Weltanschauung, and not as

reflecting necessary truths of reason.S5

4 Ruth Schlesinger, op. cit., p.72.

5 Rudolf K8hler, op. cit. p.69. It is interesting how rapidly H.R.
Niebuhr’s statement, written in 1924, became untrue: "Although he
founded no school, his influence is everywhere evident in German theology
and philosophy of religion, and increasing familiarity with his work in
England, the U.S. and France promises to be not without effect upon the
religious thought of these countries” (Niebuhr, op. cit., p.1).
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More recently, Eberhard Lessing has called for a return to
the religious a priori as a "legitimate theological
concept".6 After the long exile during the dominance of the
dialectical theologies of the mid-century, the time is ripe
for a reappraisal of Troeltsch’s modification of Kantian
idealism as he put it to use in his Religionsphilosophie.
Indeed a reappraisal of Troeltsch’s Religionsphilosophie, as
summarised in the concept of the religious a priori, might
even "give promise of liberating modern theology from its
former perpetual oscillation between helpless agnosticism and
the sheer dogmatism of exclusive supernaturalism".?

Assessment of the concept of the religious a priori is
problematic since it functioned as a polemical term lacking a
clear meaning. It was a "very cloudy notion"8, or even an
"ambigdous catch-phrase".? This unclarity was best
expressed by Herrmann:

Whoever wishes to express experience on the one hand, and the Idea
or the principle on the other, expresses two conflicting
conceptions of religion. Whoever wishes to represent both together
achieves a confusing word-play which is today exemplified by the
phrase "a priori of religion" which Troeltsch proposes.!?

6 Eberhard Lessing, '"Die Bedeutung des religilsen Apriori fir
wissenschaftstheoretische Ueberlegungen innerhalb der Theologie", p.355.

7 D.C. MacIntosh, "Troeltsch’s Theory of Religious Knowledge", p.277.

8 Traub, "Zur Frage des religibsen Apriori", in Z.Th.K., 24, 1914,

9 Mundle, op. cit., p.428.

10 "Wilhelm Herrmann Uber Ernst Troeltsch" p.233.
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There was little in common between two of its leading
exponents, Rudolf Otto and Troeltsch.

Troeltsch was not offering a natural theology: his
intentions were far more limited. First and foremost, he was
concerned with the rational structure of religious judgements
and the way in which this was related to empirical religion.
The religious a priori explains the logical relationships
behind religious judgements, but does not show the rational
necessity of religion, nor prove the truth of religious
objects or beliefs.!! Troeltsch’s guiding motive is thus
not "the impulse to know",1!2 but merely the desire to

clarify and thus purify the phenomenon of religion.

3.22 The concept of the "a priori".

The first task is to look at the nature of the a priori, which
stands at the centre of Troeltsch’s idealist epistemology.1!3
He saw it as the only means for distinguishing between truth
and falsehood which did not collapse into total relativism.

If experience was to be meaningful there had to be an a

priori form of judgement to which empirical data were

subjected:

11 Cf. Christian Thought (E1923/7) p.60: "We entirely renounce all
attempts to prove the truth or necessity of Christianity."

12 Sleigh, op.cit., p.66. Sleigh over-estimates the capacities of the a
priori. He saw its function as giving the "purely irrational its
fundamental quality of rational necessity"” (p.76).

13 Cf. MS Einfillhrung, p.41: "Through the gate of the a priori we enter
that realm which is the homeland of idealism".
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By this rationalism alone may the true validity of religion be
grounded, and by this alone the uncultivated psychical life may be
critically regulated.!4

Kant’'s primitive philosophical psychology located the seat of
these forms of judgement in the understanding, a so-called
"faculty" (which in fact had little function other than as a
seat for the a priori forms of judgement) .15

However, despite the restrictions of his psychology,
Kant’'s point is clear. The a priori is concerned with the
conditions for the possibility of valid experience and
necessarily preceeds experience. Experience is, however,
itself necessary to give some content to what is otherwise
merely empty form. The a prioris are hence "limiting
concepts”" (Grenzbegriffe) in that they determine the logical
form and boundaries of all judgements, but say nothing about
the empirical content of these judgements.

It is, however, difficult to state exactly what this
notion of a limiting concept guarantees epistemologically:

all it shows is that, if there is to be a valid judgement in

a certain domain of reality, then it must conform to a certain

pattern or form.1%8 The a priori does not constitute

rational knowledge, but is rather, a

14 "Main Problems" (C1905/1) p.288.
15 Cf. Kant, Critique of Pure Reason, A69/B94.

16 Cf. MS Religionsphilosophie, p.51: "All we want to show is whether
the religious function of consciousness attains the character of the a

priori."
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valid mode of reflection which issues forth from the nature of
consciousness itself.17

For Kant, the ethical a priori stands at the basis of a
theory of ethics. Genuine ethical judgements must conform to
a certain form. This is made particular clear in the
Groundwork of the Metaphysics of Moralst® where Kant
specifies the need for the universalisability of ethical
Jjudgements. What distinguishes ethical judgements from other
forms of judgement concerning human action is this logical
form. The a priori attains the character of absolute
necessity.1!? Kant shows that the canons of utility
(NlUtzlichkeit) so prevalent particularly in the British
philosophy of the Enlightenment, could not provide the basis
for a genuinely universalisable ethics. Rather than
establish an ethical system all they gave was a theory of

prudential (zweckméssig) action.2¢% For Troeltsch, as for

17 "Kant" (A1914/15) p.656. This recognition of the limitations of the
concept of the a priori is already present in Troeltsch's review of

Lipsius (A1901/2).
18 ET in The Moral Law, (ed.) H.J. Paton.

19 See MS Religionsphilosophie, p.51. Cf. the section in Kant’s
Groundwork entitled "Heteronomy of the Will as the source of all spurious

principles of morality", pp.102ff.

20 MS Religionsphilosophie, p.51. Cf. "Die englischen Moralisten"
(A1903/24a), esp. pp.409ff. Here Troeltsch criticises the "calculated
self-interest” theories which developed into the full-blown
utilitarianism of the nineteenth-century. Any theory of action
orientated around the enactment of certain ends which placed these ends
within the empirical world (e.g the "greatest happiness principle")
failed to carry the absoluteness of the moral law. This view has
recently been challenged by R.M. Hare (in Moral Thinking) who arrives at
the same view of ethics by both a priori and utilitarian means.
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Kant, the a prioris of practical reason had to be purely
formal, since they functioned as absolutes which by their
nature could never attain complete realisation in history.
The religious a priori functions in Troeltsch’s system as a
goal, which can never be wholly achieved.

Troeltsch moves on from Kant, however, in seeing the need
for a separate religious a priori which regulates the logical
form of religious judgements.?! Religion was a sphere
separate from the ethical.22 Just as judgements could be
said to be ethical only if they conformed to a certain
universalisable form, so judgements could be said to be
religious only if they conformed to a certain pattern. Thus
on the basis of a modified Kantianism, but in opposition to
Kant himself, Troeltsch wishes to establish religion as a
self-sufficient area of human spiritual life alongside and

independent of ethics.

21 Troeltsch believed Kant had deliberately avoided introducing the
notion of a religious a priori, as he "saw all the dangers of mysticism
lurking in it" (Main Problems (C1905/1) p.287).

22 This question was addressed in "Die Selbstindigkeit" (A1895/2) p.371:
"Can there be an evaluation of religion, or is the entire process
nothing more than a collection of many parallel, different sides?" This
was one of the reasons why Troeltsch was so favourably inclined towards
James and Schleiermacher. Cf. Mundle, op. cit., p.438.
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3.23 The limits of epistemology.

Critical idealism never yields absolute knowledge of
things-in~themselves but merely provides borders and
coherence to the confused stream of psychological experience.

It criticises all claims to absolute knowledge. 23 Idealist
epistemology is not capable of proving the existence of the
religious object:

If we want a scientific (wissenschaftlich) proof of God, then we
are back with theories that Kant destroyed. 24

Rather, what Troeltsch aims to show, is that, if life is to
be ordered sub specie aeternitatis, then certain forms of
judgement are necessary. The absolute is not something that
can be known in itself, but is something that has to be
thought if life is to be pursued under the highest ends. The
religious a priori helps distinguish

what is nothing more than a vague feeling of supersensual
regulations, from real and characteristic religiousness. 25

This is, however,

the final achievable foundation in science for establishing the

23 Cf. Psychologie und Erkenntnistheorie (A1905/7) p.23.

24 MS Religionsphilosophie, p.54. Cf. "Der Deismus" (A1898/20a) p.464f.
In discussing Hume’s scepticism, Troeltsch suggests he "raised the level
of debate" and made a positive contribition to Religionsphilosophie. No
longer could supernaturalism, or a miracle, justify the truth of
religion. Cf. MS Religionsphilosophie, p.55: "For us, miracles are
proofs no longer". Cf. p.57: "God is not an object which can be known
(erkennen), but an Idea which we must think".

25 "Main Problems" (C1905/1) p.286.
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truth content of religion which leads to the means of critical
purification and further development of naturally growing
psychological religion. 2?6

The religious a priori functions like the other a prioris:
it regulates experience. However, since religious experience
involves experience of reality as "sub specie
aeternitatis",?? the a priori can have merely a provisional
character, because of the human impossibility of ever
grasping this eternal, the absolute, in its fullness. All
attempts to reach it must be mere approximations.
Consequently the religious a priori, unlike Kant’s rigorous
logical a prioris 6f pure reason which regulate all aspects
of scientific judgements, is open-ended: 28

A finished system of a priori principles [is not given, but
rather] is always in growth, and will be obliged unceasingly to
correct itself, and to contain open spaces.??

Troeltsch views knowledge, even in the logical sphere, as

26 "Psychologie und Erkenntnistheorie" (A1905/7) p.27.
27 MS Religionsphilosophie, p.52.

28 Cf. MS Religionsphilosophie, p.35: "If, however, we have a ’'thing’
(Ding) which completely explains consciousness, that means: back to
materialism”". Cf. Kant’s theories of aesthetic judgement, in the
Critique of Judgement, tr. J.C. Meredith. See esp., para. 17, on the
jidea of beauty. Beauty (Das Schénen) is a hazy a priori idea of reason
with an "open" character, yet something which constitutes the basis for

aesthetic taste.

29 "Main Problems" (C1905/1) p.280. Cf. MS Religionsphilosophie, p.53:
"The whole realm of freedom is developing and forming around an ever
greater unfolding...there is no ready system of categorical forms. We
have only developing forms and approximations...Autonomous reason is not
like a pair of parentheses as for Kant, which surrounds everything, but
itself only an approximation (Anndherung)."
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something always progressing and not hard and fast, forever
fixed in the Newtonian mould. It is the continual
approximation to the thing—in—itself. Troeltsch thus moves
away from Kant’s rigid categories:

It is true, the solutions which Kant made which were closely
connected with the classical mechanics of the time, with the
undeveloped condition of psychology...and with the incompleteness
of historical thinking which was only just beginning, have been
more than once given up.3°¢

There is likewise an element of provisionality in the
religious a priori. What the human can say about the
absolute reality which the a priori regulates can only ever

be tentative. It is

only a rational a priori of the psychical appearances, but not the
replacement of appearances by the truth free from confusion....It
is only a reduction which abstracts from empirical reality just as
the categories of pure reason do.31!

In introducing the notion of "openness", Troeltsch was

attempting to make Kant’s categories

fit life, not to abolish them altogether and put the chaos of
reality into their place. If Religionsphilosophie is to exist at
all - and it is impossible to see how, in view of our distrust of
all merely ecclesiastical and enthusiastic affirmations, we are to
get on without it - then the abstractions of the transcendental
method will have to stay with us. We must simply try to put into
them more of the living reality.3?2

30 "Main Problems" (C1905/1) p.278 (amended). This view of Kant’s
categories accords closely with the view presented by R.G. Collingwood in
his Essay on Metaphysics. According to Collingwood, Kant'’s categories
had been supplanted by the new physics, their "proper place today [1939]
is among the interesting occupants of that ' Anchorage for obsolete
vessels’ which may be found in the Admiralty Charts of the Isle of Wight"

(p.246).

31 "Main Problems" (C1905/1) p.285. Cf. Glaubenslehre (F1925/2) p.15.

32 "Empiricism and Platonism" (A1912/6) p.422.
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However, even though the a priori is provisional and only
ever approximates to the truth, the implications are
profound. The religious a priori reflects the need for
ordering life around an absolute truth, albeit only partially
perceived:

We are in the arena of an enormous abstraction. But, that we are
able to complete abstractions means we are rescued from the
relative, 33

The religious a priori provides the form whereby the human
being makes itself aware of its finitude before the face of
the absolute. It does not claim to be the revelation of the
absolute itself, but reflects the human need to order life
under absolute ends, to judge sub specie aeternitatis. It is
this alone which can overcome relativism.
Religionsphilosophie can thus never achieve an absolutely
secure and complete knowledge of the truth of religion. 34
The a priori immanent in our experience is conceived of as
provisional, yet at the same time the best we can at present
attain.?5 Troeltsch reiterates this point in Christian

Thought:

A truth which in the first instance is a truth for us, does not
cease because of this to be very truth and life.36

33 MS Religionsphilosophie, p.53.
34 cf. Glnther, op. cit., p.35.

35 Cf. "Logos und Mythos" (A1913/8a) p.823. There is movement towards a
yearned-for, yet unobtainable goal. Cf. Glaubenslehre (F1925/2) p.139.

See below, Chapter 5.22

36 Christian Thought (E1923/7) p.34.
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This is as far as the human can ever go:

The proof of (the) subjective necessity (of the a prioris) supplies
the measure of all of the objective knowledge which they can
attain.37

Troeltsch suggests that absolute truth is

not only unknowable by man, but this kind of ’truth’ is absolutely
impossible because of the vital, changing character of our
world...where...there are increasingly new and vital attempts to
construe the essential nature of a reality which is ever in process
of evolution.38

At this point, philosophy must, as it were, cease with
justifications and epistemological security, and move over to
faith, a faith in the absolute under which life can be
meaningfully ordered, a faith in "the normality and
meaningful organisation of our consciousness".3?? Troeltsch
builds up his theological and philosophical system upon these

profound insights into the limits of human knowledge.2?

37 "Kant" (A1914/15) p.656.

38 "The Dogmatics" (A1913/2) p.17f., "Die Dogmatik" (A1913/2a) p.516.

39 "Religionsphilosophie" (A1904/7) p.156. Cf. MS

Religionsphilosophie, p.58: "The existence of God cannot be proved, but
rather the thought (Gedanke) of God is necessarily grounded in the
normality of our consciousness". Cf. "Glaube: III" (A1907/22a) col.1443.
cf. E.W. Mayer, "Der gegenwirtige Stand der Religionsphilosophie",

pp.41ff.

40 The limitations of knowledge and the futility of asking questions
where there can (logically) be no answers demonstrates an affinity
between Troeltsch and the later Wittgenstein. Cf. Wittgenstein, On
Certainty, sect. 204: "Giving grounds however, justifying the evidence
comes to an end". Cf. Philosophical Investigations, sect. 108: "The
preconceived idea of crystalline unity can only be removed by turning our
whole examinatioh round. (One might say: the axis of reference of our
examination must be rotated, but about the fixed point of our real

need)".
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This is, however,

far enough, for in all other areas it is the same. Science can go
no further.41

For Troeltsch, there is no knowledge in any sphere without
an axiomatic decision of the will: it is in this act that
doubt is overcome.%2 The final justification for science,
as for religion, rests in faith in the meaningfulness of
consciousness:

Whoever recognises truth recognises the absoluteness of our
consciousness. Without truth we sink into the quagmire (Sand und
Sumpf). Here the final decision is practical. This is the
decision about the value of our very being.43

The final word of the religious a priori rests in the
decision to ground the whole of reality in the absolute. 24
Thus, the modern world with its scientific methods, which had
so often been threatening to religion, is shown to require

religion if it is to be preserved as a unity, or more

41 MS Religionsphilosophie, p.58.

42 There was a certain analogy with ethics. Cf. Mundle, op. cit, p.450:
"The conditions, i.e. the a priori foundations of [e.g.] ethics are
obviously valid whoever recognises the conditioned [in this case,
morality - (Sittlichkeit)] and who does not exclude the voice of his
ethical consciousness right from the outset”. On Troeltsch’s concept of
decision, see below, Chapter 7.25.

43 MS Religionsphilosophie, p.63. Cf. MS FEinflhrung, p.41: a deed is
responsible for all knowledge: "Apperception stands against
association”". Cf. Slskind, op. cit. p.57. The axiomatic deed was more

far reaching in religion than elsewhere, since only religion required a
changed lifestyle! (Cf. Mundle, op. cit. p.462).

44 Cf. Schlesinger op. cit. p.63. Cf. Bornhausen, op. cit., p.197.
Becker, op. cit., 320, suggests that "the religious a priori was nothing
other than a cipher for the rational structure of reality".
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graphically,

the spear of Odin [the modern spirit] heals the wounds which it
had itself inflicted.45

Consequently, although Glinther’s accusation that Troeltsch
used religious faith to ground religious faith is correct, 46
it misses the point. The grounding of life in general
through the adoption of a religious view can only ever be in
the subjective decision of réligious faith. We cannot ever
know what it is to perceive reality sub specie aeternitatis.
Such an unknown character inevitably means an element of risk
or of dare.?7 Religion can only be affirmed by a "deed of

the will".1s

3.24 The religious a priori as the Lebensgrund.

The religious a priori thus differs significantly from the a
prioris of other forms of judgement. It is that under which
the whole of reality is unified around an absolute end and is
seen as "carrying" the other a prioris, in that it gives to

them a "firm substantial basis", a Lebensgrund.*® It thus

45 "Christentum und Religionsgeschichte" (A1897/10) p.338. Cf. Drescher,
Glaube und Vernunft, p.83.

46 Glinther, op. cit., p.90.‘

47 Cf. "Logos und Mythos" (A1913/8a) p.820.

48 "Zur Frage des religilsen Apriori" (A1909/31a) p.761

49 "Wesen der Religion und der Religionswissenschaft" (A1906/5b) p.494,
ET p.116. Cf. Reitsema, op. cit., p.3. Cf. Bornhausen, op. cit., p.194,

who suggests Troeltsch’s motives are the desire to provide a rational
goal of "a unity of spirit against the flowing stream of life".
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moves beyond Kant:

In Kant we have vast oceans of the given which we structure. How
this material comes to be conceived is insoluble in terms of the
theoretical categories (Grundfunktionen).S5?©

Rather than providing merely an epistemological basis for
religion, the religious a priori grounds the whole of
reality. Religion is seen as fundamental to the possibility
of meaningful reality. Without a perception of the absolute,
everything remains in flux. The final acceptance of religion
rests in the sacredness of the consciousness itself, a faith
in an unconditional meaning for human life:

When we connect matter and spirit to one another in the
theoretical functions, when we unite that which is diffuse, we can
only do this because we have experienced this unity in the
religious consciousness. 51

Thus

however anti-intellectual the decision is, it is no act of chance
(Willklir) or of mere taste, but it introduces the feeling of
objective necessity into...all subjectivity.S5 2

The religious a priori is the "tacit immanent
presupposition of all value functions".53 It centres around
the affirmation of a religious life-world (Lebenswelt), the

comprehension of the highest purpose for humanity.5%

50 MS Religionsphilosophie, p.59.
51 ibid. p.60.
52 "Logos und Mythos" (A1913/8a) p.821.

53 MS Religionsphilosophie, p.60. Cf. Walter K8hler, Ernst Troeltsch,
p.148: the religious a priori is the "simple final fact of the life of

the soul".

54 Cf. "Zur Frage des religi8sen Apriori" (A1909/31a) p.760. Cf.
Perkins, Explicating Christian Faith, p.107: "Troeltsch maintains that
the impulse towards value entails a relationship with God as the source

of moral worth".
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Consequently it serves more as a grounding of reality
through religion. The unified approach to reality becomes
essentially a religious viewpoint.55 Thus Troeltsch affirms

the background to Kantian thought is an energetic theism, and such
is also the background to Religionsphilosophie. 5 6

The religious a priori is thus connected ultimately with the
purpose of humanity and the possibility of meaningful

existence. 57

The only justification for the adoption of the religious a

priori was that it guaranteed

a more solid stance towards life (which) avoids the fatal
contradiction posed from the stance of radical pessimism and
relativism. 58

Either origin of religion out of the psychological illusion of

55 Cf. Schlesinger, op. cit, p.42. In religion there is a union of
subject and object - the recognition of the religious a priori is a
"thing of faith in the connection of divine and human reason" (p.37).
Religion thus becomes that "through which truth is generally possible”
(p.43). See below Chapter 8.3.

56 "Zur Frage des religi8sen Apriori" (A1909/31a) p.764. Cf.
Schlesinger, op. cit., p.9: "the religious quality of [Kant’s] a priori
was not given any particular place in the system; rather it concerned
the religious foundation of the whole system."

57 Cf "Zur Frage des religi8sen Apriori" (A1909/31a) p.767.

58 "On the possibility of a liberal Christianity" (C1910/11) p.29. Even
Bodenstein recognised that the religious a priori was successful at this
point: "In spite of everything, the theory of the religious a priori is
one of the most important achievements in the re-founding of religion and
an essential contribution for the overcoming of positivism" (op. cit.,

p.-34).
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positivism...or the foundation of religion in an a priori of
consciousness, 59

By providing the basis for unity among the competing spheres
of life, religion was a means of overcoming an

aestheticising naturalism, a relativism that changes anything into
everything and robs every particular of its direct relationship to

the absolute, and a pessimism that sublates individual striving and
leads to self-transcendence through culture.6?¢

In short, the acceptance of the religious a priori was
nothing short of accepting a power for life in a world of

confusion. 61!

3.25 The rational and the irrational.

The religious a priori points to the inevitable conflict in
ony

human knowledge and thought, since ianinite , picture of
reality, there is always the remnant of the inconceivable
(Unbegreiflichen). Historical religion survives as the
effort to realise this inconceivable absolute in the

historical world: that is, the attempt to put the

inconcievable into concepts.®62 The effort to understand the

59 Cf. Review of Breysig (A1906/13) p.688

60 "On the possibility of a liberal Christianity" (C1910/11) p.29.

61 Cf. Bornhausen, op. cit., p.205, and Dyson, (in History in the
Philosophy and Theology of Ernst Troeltsch)Ttghggest the concept of the
religious a priori was little more than an existential appeal for the
recognition of the primacy of the spirit against all materialism and
positivism. Cf. Review of Wlassek (A1917/24) col.468.

62 Cf. Mundle, op. cit., p.470: 'through our thought (Denken) we search
for the depths of being (Sein) in nature and history; through our will
we grasp the elevated heights of the ethical ought (Sollen). Through our
imagination (Phantasie) we know ourselves to be carried into a realm
where the conflict (Zwiespalt) between Sein and Sollen, idea and reality,
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absolute meaning of reality is always characterised by a
conflict founded in the very finitude of the human being:

The two realities, which the critical system must recognise at its
very foundation, continue in strife with each other, and this
strife, as the strife of divine truth with mere illusion is, for
the science of religion, of still more importance.®3

Troeltsch thus points out the necessary conflict in the
attempt to reach the absolute.®8%* The religious a priori is
understood as something always in process: what is true must
at the same time also be, in part, human error:

The true and rational reality to be attained by thought is always
in conjunction with the untrue reality, the psychological, that
containing illusion and error.65

Troeltsch’s motive here is to preserve an anti-monistic

view of reality which allows for "personalism".66 _Hence

is raised up, but this realm is only a dream, an illusion, which cannot
last - only through religious faith can we succeed in really solving the
conflict." Cf. Schlesinger, op. cit., p.58.

63 "Main Problems" (C1905/1) p.281. Cf. MS Religionsphilosophie, p.51.
64 Cf. "Contingency'" (A1910/20a) p.89.

65 ibid. Cf. Glnther op. cit. p.37: "Reality is never completely
rational, but is conceived as a battle of the rational against the
anti-rational. Against the rational battles the not yet rational and
the irrational; the radical meaninglessness and the radical stupidity
(Dumme) . "

66 "Glaube III. Dogmatisch" (A1910/11), p.27. Cf. "Contingency"
(A1910/20a) p.88.
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Troeltsch maintains:

Life itself is not shackled by the religious a priori, it is
merely regulated.6?

The concept of the personality "plays havoc with every system
of thoroughgoing rationalism", 68 since

in such a case as this, the irrational is recognised by the side
of and in the rational.®?

The new authority of the autonomus individual

meant in fact a powerful, formal change, an increase in the
subject and its responsibility, a change of foundation, an
intensification of self-consciousness...but it still means adopting
a position towards (Stellungnahme) the given...The content given
[in the old supernatural authorities] remains for the most part, as
before, the point of departure, and the material for thought and
for practical formation (Gestaltens)..."Reason" (Vernunft) or
thought, is not the creator of the whole of reality...but [it]
works upon the given and the factual, upon historical traditions
and forces.?9

Consequently, Troeltsch wrote to Bousset:

I incline towards an anti-rational affirmation of life, which is
extremely difficult to unify with the rationalist currents of my

thought .71

67 MS Religionsphilosophie p.52. Cf. p.36: "The secret of the ego is
not knowledge, but life". See above, Section 3.15.

68 "Contingency'" (A1910/20a) p.88.

69 "Main Problems (C1905/1) p.284. "Psychologie und Erkenntnistheorie"
(A1905/7) p.47.

70 "Autonomie und Rationalismus" (A1907/11) col.207f.

71 Letter to Bousset of 14/12/1909 (G1976/1) p.46. Cf. Liidemann, "Die
religionsgeschichtliche Schule", p.361. The essay "Logos und Mythos"
(A1913/8) was written to counter Bousset’s claim (in "Kantisch-Friesisch
Religionsphilosophie" Th.R. 12, 1909) that he had not carried out "the
return to Kant’s rational approach with sufficient energy" and that he
had "displaced Kant'’s rationalism with strong historical and
psychological elements" (Bousset, p.436). However, Troeltsch contends
that a rational religion can never take into account "life" and
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Thus in Troeltsch’s epistemology there is room for the
working of God, as the symbol for the unconditional absolute,
on the human spirit. Religious categories like inspiration
and revelation can retain a role. Indeed, for Troeltsch,

without the possibility of finding the divine presence in concrete
events there is no real religion.?2

The religious a priori emphasises the dependence and
inter-dependence of the personality on the absolute.?3

The exact content of the religious a priori is difficult
to determine, since it is concerned with the absolute which
lies beyond the limits of human thought. There can be no
firm answers as to how this absolute is to be expressed.
This explains why an exact definition was absent in
Troeltsch’s works. 74 Either we must content ourselves with
the idea (following on from James) of the dark presence of

God acting on the individual, 5 or with the relation of all

creativity. (On this debate, see Paul, op. cit., Chapter Seven). From a
Catholic perspective, Emil Spiess (in Die Religionstheorie Ernst
Troeltschs, esp. p.272) was also critical of Troeltsch’s irrationalism
and subjectivism. Spiess’s massive book contains a good and impartial
account of the debate on the religious a priori (pp.257ff).

72 "Religionsphilosophie"? (A1904/7a) p.478.
73 See also Ritzert, op. cit., p.56. Ritzert regards this as a

"mystical experience" and sees the religious a priori as concerned with
the connection of the finite person with the absolute substance. See

below, Chapter Eight.

74 Cf. Mundle, op. cit. p.446. Cf. Paul, op. cit., p.103: "He never
seems to define a priori in exactly the same way twice".

75 "Psychologie und Erkenntnistheorie", (A1905/7a) p.36.
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creatures to the absolute substance.?’6¢ The religious a
priori provided the structure for judging everything in terms
of the "eternal worth of the personality"77, but as the
basis for a religion it lacked "life", and could never be
anything other than a vague religious individualism or
mysticism. 78

There are close points of contact with Schleiermacher’s
notion of the creature’s participatory-consciousness in the
original ground of all consciousness. Indeed, this seemed to
Troeltsch to be

up till today the correct solution, and only to require a working
out of Schleiermacher’s theory of feeling.??

The religious a priori aims to express the fundamental
thought of religion as the relation of the human to the
godhead, to the absolute, everlasting and eternal, a view of
the world "sub speci€ aeternitatis". It thus explained the
"gift of grace", the "effect of the supersensuous permeating

the natural phenomenal life of the soul".s8?

76 Cf. "Wesen der Religion und der Religionswissenschaft" (A1906/5b)
p.494, ET p.116; "Zur Frage des religi8isen Apriori" (A1909/31a) p.764,
and "Empiricism and Platonism" (A1912/6) p.418.

77 "Logos und Mythos" (A1913/8a) p.823.

78 See above Section 3.15.

79 "Religionsphilosophie" (A1904/7) p.155.

80 "Main Problems" (C1905/1) p.285, "Psychologie und Erkenntnistheorie”
(A1905/7a) p.47.
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The actualisation of the a priori is the completion of the
connection of transcendent reality, the realm of
things-in-themselves, to the empirical in terms of "a genuine
and not merely postulated, self-completing connection to the
divine",81! felt in "the sense of mystery (which) is the soul
of all religion".82 Epistemology "cannot be the last word"
in Religionsphilosophie, but rather an "éctualisation was
needed in the individual and in real religion".8%3 Beyond
epistemology is metaphysics and religion, where this union of
the transcendent with the empirical, the absolute with the
relative, takes place. It was Kant who clearly pointed to
the character of the human being, as something which creates
its reality in thought, but which alone can never get beyond
this to the knowledge of things-in-themselves.8% To move to

this knowledge is a matter of speculation and of faith.

81 "Religionsphilosophie"? (A1904/7a) p.478.
82 "Religionsphilosophie" (A1904/7) p.132.

83 "Religionsphilosophie" (A1904/7) pl155f. The religious a priori is
actualised in specific experiences. Cf. Glnther, op. cit., p.43, sees
these as "conversion, prayer and contemplation, and enthusiasm

(Schwirmerei), vision and ecstasy in the excitation of pious feeling".

84 Cf. Niebuhr, op. cit., p.269: "In our logical labour we approach the
Divine Life and the Divine Ideas, but we only approach and at every step
beyond our limits we fall into contradiction and antinomies".
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3.26 A psychological a priori: Rudolf Otto’s alternative.

A sophisticated criticism of Troeltsch’s position was made by
Rudolf Otto. He undertook a similar task to Troeltsch
himself, aiming to establish a substantial unity grounding
life but one which did not have to resort to metaphysics.
However, according to Troeltsch, this turned out to be
nothing more than a psychological rationalism lacking
critical regulation, failing to grasp the necessary finitude
of the human perception of the absolute.

According to Otto’s theory, Troeltsch placed

the emphasis on knowledge (the Erkenntnismoment) too strongly in
the foreground, and at the same time overlooked the individuality
of religion, that is, as an experience of the numinous. 85

Otto emphasises experience, and he bases the a priori in the
psychological apprehension of religion. Religion is
epistemologically founded upon the feeling of the certainty
of the unity and necessity of things. This a priori moves
beyond Kant’s, who saw it as a limiting concept, and becomes
instead something of real worth, that is, something involving
an "immediate dark feeling".8é®

Otto maintained the essential unity of the world as it was

mediated to humans by instinctive (geflhlsmissig) insight.?87

85 Lessing, op. cit., p.355. On Otto, see esp., Ansgar Paus,
Religi8ser Erkenntnisgrund: Herkunft und Wesen der Aprioritheorie Rudolf

OttOS, eSp. ppo 61"75 .
86 Cf. Bornhausen, op. cit., p.98.

87 Cf. ibid. p.99.
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The synthetic unity which Kant placed in the sphere of the
transcendental ego was seen by Otto as taking place in real
time, and was not merely an empty form, but was guaranteed by
a feeling of truth. 1In this manner the speculative ideas of
absolute being, of the soul and of freedom were "divined" as
real. The religious a priori was "the same a priori, with
which we guarantee the reality of a tree, of a headache, of
certainty and of God".88 Hence in Otto’s philosophy there
were no special presuppositions for Religionsphilosophie, and
no need for the primacy of practical reason. The perception
of the religious object was of the same type as the
perception of any other object.

Otto held with J.F. Fries that Kant’s error had been the

fallacious inference from the apriority of knowledge to the
ideality of the known, the object of that knowledge.S?®

For Fries the noumenal was just as real and was something
guaranteed through the faculty of Ahn[d]ung, that is of
presentiment, or reason’s self-reliance, a disinterested
claim to the experience of beauty which assures the human
that the world of appearances and the world of
things-in-themselves are not two worlds, but one world. Otto
made his theory of religious perception clear in his

discussion of Fries’ book, Wissen, Glaube und Ahndung:?®?°

88 ibid. p.201.

89 Otto, Kantisch-Fries’sche Religionsphilosophie, tr. E.B. Dicker,
p.19.

90 J.F. Fries, Wissen, Glaube und Ahndung, Jena, 1805.
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Every religious man will concede, even if my terminology is not
quite to his taste, the truth of this statement: the feeling on
which his faith is really based is the instinctive sensation of the
eternal in the infinite.®%1

Later, Otto re-affirmed this point:

The fact that we really know something in our sense-perceptions,
i.e. that we conceive an object which really exists and conceive it
according to its being, is solely based on Reason’s natural
self-confidence that it is capable of truth and knowledge, a
confidence that no scepticism can really shake.?9?

Whoever was firmly convinced by the feeling of truth, could
have access to the "pure science of nature", even before
being able to Jjustify the findings.®93

Otto indeed found a latent Platonism in Kant, the
philosopher who, above all, restored the meaning of "Idea" in
its fullness. The Idea was

something which absolutely transcends all experience, which
moreover, cannot be applied to experience but is rather revealed in
the immediate knowledge of Reason itself.91

Hence, as in a glass darkly, the human could cognise the

universal essence of things-in-themselves through its own

(special) perceptive faculties:

91 Kantisch-Fries’sche Religionsphilosophie, ET, p.32.
92 ibid., p.53.
93 ibid., p.59.

94 ibid., p.66.
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He who sees a landscape through a mist does not cognise an utter
nothing; he is not dreaming...he cognises the landscape itself,
and his knowledge is valid, but valid with limitations.?®5

These pure ideas were, as it were, "schematised"” in the
"profoundest and most emotionally effective types of poetry,
mythology and eschatology".?96

The book Das Heilige (E.T., The Idea of the Holy) tries to
analyse the exact nature of the immediate feeling which
cognises the religious object. Otto emphasises the wholly
other, "numinous" character of religious experience. Over
and again he talks of symbols and gestures which relate the
meaning of religion more clearly than words could ever do.?97

Such a feeling has analogues in the world of art. For
example, "the tower of the cathedral of Ulm is emphatically
not magical, it is numinous".%% He goes on:

Not even music, which else can give manifold expression to all the
feelings of the mind, has any positive way to express "the Holy".
Even the most consummate Mass-music can only give utterance to the
holiest...by sinking into stillness.99

95 ibid., p.67.
96 ibid. p.82.
97 Cf. Otto, Das Heilige, tr. J.W. Harvey, p.53.
98 ibid. p.83.

99 ibid. p.85.
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The numinous is thus something inexpressible and can only be
grasped as

an immediate, underivable judgment of pure recognition, and it
follows a premise that defies exposition and springs directly from
an irreducible feeling of the truth.too

Whether Otto is talking of merely the recognition of "The
Holy" as an a priori category (as in Das Heilige), or of a
more general feeling of the security of all a priori
categories (as in Kantisch-Fries’sche Religionsphilosophie),
his theory identifies, albeit mysteriously, the numinous, the
thing-in-itself, with the natural character of objects, and
not as lying beyond human capacities of perception. Reality
is conceived of as a unity in which the doublesidedness of
thought and existence, which in Troeltsch are interactive,

become united.

3.27 The need for metaphysics: Troeltsch’s critique of

Otto.

Troeltsch reviewed Das Heilige at length,1?1 seeing Otto’s
concerns as similar to his own. For them both,
Religionsphilosophie emerged from a more general

philosophical theory.102 Troeltsch saw Otto’s mistake in

100 ibid. p.187.

101 "Zur Religionsphilosophie" (A1918/21). Cf. Apfelbacher, op. cit.,
p.64, for an assessment of the importance of this essay for Troeltsch

interpretation.

102 Cf. "Zur Religionsphilosophie" (A1918/21) p.66.
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his adoption of an inadequate philosophical system, which
affirmed the belief that "strong norms" could be obtained
from experience alone. According to Troeltsch, Otto’s theory
did not derive from Kant, but rather "leads back to Hume":

The pure psychological and anthropological has little or nothing
to do with the Kantian doctrine of critical apriority, that is, an
inner necessity and validity.1©¢3

This was an understandable temptation because it meant the
"labyrinth of metaphysics" could be avoided.

Otto gave scarcely any information about the contradictory
nature of the religious object, as a blend of the rational
and irrational, but rather looked at the realisation of the
noumenal in terms of a "harmonious unfolding".104 Hence
Troeltsch charged Otto of rationalism:

It is easy to recognise - even though the content may have changed
a great deal - the formal elevation of the Religionsphilosophie and
theology of rationalism.!05

Otto’s philosophy is the

atheoretical rationalism of anti-metaphysical yet still rational
(vernunftmissigen) Religionsphilosophie.!?6

By asserting this harmony and unity, Otto avoided the true

character of Religionsphilosophie which was characterised by

103 ibid. p.70
104 ibid. p.73.
105 ibid. p.74.

106 ibid. p.70



Chapter 3.2: The religious a priori 136

conflict and compromise in its unfolding of the dualism of
human life.

Troeltsch’s point in introducing the idea of the religious
a priori is to show the limits of epistemology. He makes no
attempt to introduce a special faculty of divination, which
is nothing other than a special religious means of knowing.
For Troeltsch, no amount of religious experience can
guarantee the truth of what is experienced. No amount of
intellectual searching will ever be able to prove the
thing-in-itself,107

There is, however, a point of contact between Troeltsch
and Otto.198 In Otto, according to Troeltsch, Fries’ theory
of the religious predisposition is modified under the old
mystical theory of "spirit" (Geist), and of "Divine Spark"
(Gottesfunken) :

In this way, Otto confirms my thesis that modern
Religionsphilosophie and theology stand much closer in their
scientific thought to spirituality than to objective theology, to
the Word and Authority of Luther or the natural religion of the

Enlightenment.10¢9

Troeltsch objects to Otto’s conclusions in so far as they
rest upon Fries’ presuppositions but he regards Otto’s
superstructure (Ueberbau) as impressive, but as something

requiring a more acceptable philosophical basis.110 For

107 Cf. "Logos und Mythos" (A1913/8a) p.823.

108 Cf. Niebuhr (op. cit., p.174) who also sees a similarity with
Windelband, even though he allowed no separate sphere for the Holy.

109 "Zur Religionsphilosophie" (A1918/21) p.75.

110 Bornhausen draws out the connection between Troeltsch and Otto.

Both were concerned with an underlying unity, yet Otto’s theory could
never succeed since it derived a prioris from the very experience they
were to organise. "It could appear that Otto had created the unity of
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Troeltsch, the feeling of dependence, and the experience of
the noumenal, are not primary, but can only be understood in

terms of critical philosophy.111

3.28 The charge of rationalism.

Most of Troeltsch’'’s critics lacked Otto’s sophistication, yet
for them as well, the provisional character of Troeltsch’s
notion of religious truth could obviously never satisfy their
continual demands for complete certainty and secure knowledge
of the absolute.!12 The dispute revolved around the status
which could be accorded to the truths proclaimed by faith.

In what sense could they be said to be known?113

the a priori that Troeltsch had passed over. Much more has Otto
destroyed religion through purely psychological foundations" (op. cit.
p.201).

111 Cf. Bornhausen, op. cit. p.201. Cf. Garrett Paul, op. cit. p.114,
who criticises Troeltsch’s a priori for its purely formal content:
"There is a fundamental inconsistency, if not a contradiction, in
Troeltsch’s concept of the religious a priori and its function in a
philosophy of religion". For Troeltsch, however, the religious a priori
had to be formal, yet it also had to be in a necessary connection with
the material: the rational had to be schematised. Paul'’s criticism
derives from Nygren’s insistence on a material a priori which stands in
direct relationship to Otto. Cf. Nygren, Die GlUltigkeit der religidsen
Erfahrung, pp.31-32: "When [Troeltsch] allows himself to be guided by
epistemological concerns, he holds fast to the formal charcter of the a
priori in connection with Kant. When, on the <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>