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I n t r o d u c t i o n 

Christian theology has had to continuously transform its complex

ion (not to mention expanding its horizons) in order to retain its rele

vance to the ever-changing social, cultural, and scientific contexts in 

which it has always sought to play a guiding role. Liberal theology, neo-

orthodox theology, existential theology, process theology and liberation 

theology (to offer a small sampling of different perspectives) have all 

emerged during the twentieth century, each offering its individual per

spective in the hope that it may thus illuminate a path through the increas

ing uncertainty of our modern age and show people the way to 

enlightenment and hope. The encounter between theology and a rapid

ly-developing science has created a very dramatic, sometimes surpris

ing, history and is still opening new areas of understanding. Overall there 

have been times of cacophony and times of harmony. The dialogue with 

other religious traditions has turned out to be one of the most challeng

ing of all as Wilfred Cantwell Smith predicted back in 1962 when quot

ing Canon Warren to the effect that: "...the impact of agnostic science 

will turn out to have been as child's play compared to the challenge to 

Christian theology ofthe faith of other men."' 

Theology, to remain meaningful, must continue to be open to, and 

to dialogue with, new and fresh perspectives from whatever source they 

come. Otherwise, as has been demonstrated by past experience, it can 

become stagnant and irrelevant, unable to influence and persuade peo

ple of intelligence. 

One ofthe newest theological approaches to arrive on the scene is 

that ofthe Reverend Sun Myung Moon. This perspective, systematized 

theologically in Divine Principle2 and elaborated in the hundreds of 

speeches and sermons given by Reverend M o o n since 1956,3 has much 

to commend it. It has very evident strengths. One of these strengths is 

the fact that, while it drinks deeply of the wisdom of the thought and 

philosophy ofthe East, it is also fully and refreshingly resonant with tra-
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ditional Western thought. In fact, it is serving more and more as an effec

tive bridge between East and West. 

Anyone observing the Unification Movement over the course ofthe 

past several years could not help but notice how substantial this bridge 

is becoming. Not only between East and West, but more recently between 

North and South as well. Unificationism continues to expand virtually 

into every sphere of culture and society all over the world. In Seoul, 

Korea in August, 1992 the first World Culture and Sports Festival was 

held bringing together into a global forum scientists, diplomats, philoso

phers, economists, theologians, politicians, educators and other schol

ars, all men and w o m e n of significant social and cultural influence. 

Unification Thought, the philosophical expression of Unificationism, 

was given sustained and serious consideration in scholarly discussions 

at the Nineteenth International Conference on the Unity ofthe Sciences. 

At this same time the inaugural program ofthe Women's Federation for 

World Peace was presented, proclaiming the basic ideas of the Divine 

Principle and the important role w o m e n have to play on the world stage 

as we look toward the twenty-first century. Perhaps the most meaning

ful event for many of these participants was the holy wedding of 30,000 

couples in Seoul's Olympic Stadium, exemplifying the core belief of 

Unificationism that the God-centered family is the cornerstone of a 

healthy and prosperous society and culture. 

Again, in Korea in August, 1995 the second World Culture and 

Sports Festival was held, on an even greater scale than the first. This 

time, however, an unprecedented 360,000 couples4 were united in an 

impressive matrimonial ceremony in Seoul's Olympic Stadium, linked 

by modern satellite technology with more than one-hundred other coun

tries. 

Over the past several years there have been a very great number of 

conferences, seminars and projects, too numerous to list here,5 either 

inspired by, or under the auspices ofthe Unification Movement or its var

ious organizations. One ofthe most recent of these conferences is the ele

gant series of International Women's Friendship Conferences, each a 

beautiful and inspiring ceremony bringing together women (and now, 

even men and couples) from Japan and the United States. Marking the 

fiftieth anniversary of the end of the War, this gathering of women has 

generated tremendous healing on both sides. These conferences have been 

addressed by such notable personalities as President George Bush, Apollo 

13 Astronaut Jim Lovell, actor Charlton Heston, and Maureen Reagan 

and have received universal acclaim from those participating. It is sig-



Introduction 

nificant to note, however, that the single underlying thread running 

throughout all of these diverse activities is that they originate from the 

inspired vision and teaching ofthe Reverend and Mrs. Sun Myung Moon, 

and they have been organized and managed/directed by people who are 

attempting to translate that inspiration into positive action. By the time 

of this writing countless numbers of people, from all walks of life, nation

alities and vocations, have been introduced to the ideas of Unificationism. 

In the Commonwealth of Independent States (former Soviet Union), over 

the past several years tens of thousands of students, teachers, and gov

ernment officials have heard presentations on Unificationism. Unification 

ideas have been officially integrated into the school curriculum in high 

schools and universities throughout the C.I.S. 

Throughout much ofthe period from 1993 until 1996, Mrs. Hak Ja 

Han M o o n was proclaiming the core of Unificationism to audiences 

worldwide, including the United Nations, Moscow, and Beijing. During 

1995, Reverend and Mrs. Moon, together, presented their message, "The 

True Family and I," across the United States, throughout South America 

(where they had personal audiences with several national presidents) and 

to sixteen nations around the world, speaking to tens (perhaps hundreds) 

of thousands of people. The Unification message is being heard global

ly. Late 1995 and early 1996 saw an emphasis on bringing unity between 

North and South America culminating in a series of conferences attend

ed by 3,600 South American Baptist ministers. O n April 16, 1996, 

Reverend M o o n spoke in Washington D.C. to 3,000 religious and polit

ical leaders. That meeting was blessed by an invocation given by the emi

nent North American Baptist minister, Reverend Jerry Falwell. There is 

currently a series of seminars occuring in Washington D.C. attended by 

ministers, all of w h o m are listening intently to the message of the 

Reverend and Mrs. Moon. From July, 1996, Mrs. M o o n once again car

ried her message to America and the world on national and internation

al speaking tours. Last, but not least, the Family Federation for World 

Peace was inaugurated in August, 1996 in Washington, D. C. The title 

"Family Federation for World Peace and Unification" was declared in 

April, 1997 as the new title for the Unification Movement. The global 

impact of Unificationism is becoming more pronounced with each pass

ing month and Unification theology is clearly producing the fruits of its 

relevance to our modern situation. It is hoped that soon people all over 

the world, including the United States, will be able to respond to this new 

and hopeful message. 

Unification theology itself has an unusual systematic quality. In the 
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words of one theologian, "the Divine Principle may be the most impor

tant theological treatise ofthe twentieth century...The work of Karl Barth 

is comparable to it in terms of systematic power."6 Unification theology, 

as mentioned, is a fresh perspective in theological thinking. Several edi

tions of Divine Principle were published prior to the 1973 edition which 

has been declared as authoritative by Reverend Moon. Its full canoniza

tion is yet to come, however.7 Divine Principle discusses the nature of 

God and the original ideal for creation, the origin of crime and conflict 

which have resulted in a world of suffering and inequity and the long, 

often painful process of restoration back to the original ideal for the cre

ation. But the scope of application one finds in Unification theology is 

unusually broad, being able to cover a wide variety of questions and issues. 

At the same time it leaves room for considerable flexibility of discussion 

on specific details vis-a-vis particular issues. In order to express this broad 

scope and flexibility of Unification theology, some scholars have sug

gested using the term, "Unificationism." The present volume, 

Explorations in Unificationism, the editors being cognizant of this char

acter of Unification teaching, contains the term as a part of its title. 

The present volume comes to the reader in the hope that through these 

essays she or he may catch at least a glimpse, and hopefully an inspired 

vision, of the far-reaching implications of Unificationism and its appli

cations. Herein one will find a collection of articles written by 

"Unification scholars" who, while being members of the Unification 

Movement, have received academic training in the West and have stud

ied at some length in their areas of specialization. M a n y are graduates of 

the Unification Theological Seminary. Most have completed higher 

degrees at prominent universities, both in the United States and abroad. 

All are in the process of exploring and expanding the intellectual context 

of Unificationism in its relationship to the world of thought and action. 

The essays vary considerably, but they share one thing in common: 

they are all explorations in Unificationism or Unification thinking. Each 

author has attempted to relate Unification thinking to his/her respective 

academic area in order to develop and express it in terms of the con

ceptual horizons of biblical studies, theology, interreligious dialogue and 

encounter, philosophy, science and social science. Although the essence 

of Unificationism (which some might briefly define as "true love") 

remains unchanged, the way in which it is expressed and applied to con

temporary societies can (and should) change. 

Let us turn to consider the individual essays. The first section con

cerns the Bible and theology. Divine Principle is based on the Bible, 
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which has been a major source of wisdom and guidance to Western civ

ilization for centuries, biblical values playing an essential role in shap

ing Western civilization itself. Reverend M o o n has studied the Bible 

deeply and his teaching, the Divine Principle, is an in-depth interpreta

tion of the providence of God as he sees it revealed in the Bible and in 

world events. Even the most casual reading of Divine Principle is suffi

cient to show how extensively it draws upon biblical themes, traditions, 

and values. In addition to drawing upon the Bible, Divine Principle also 

resembles Christian systematic theology in addressing such issues as 

God, creation, fall, Christology, salvation, and eschatology in a coher

ent manner. Despite its theological uniqueness, therefore, Unificationism 

deserves close and honest scrutiny in the context of Christian theology. 

Thus, Section One presents essays exploring biblical and theological 

themes and issues. 

Whitney Shiner writes about "A Unificationist View of Scripture" 

and biblical interpretation in his essay. H e argues that insights into the 

proper interpretation of scripture might be derived from Unification the

ology itself. H e suggests that the four position foundation might be taken 

as the primary model for communication of God to a human being 

through scripture. Important factors for this model are the grace of God, 

the reader's level of spiritual development, the attitude brought to the 

text by the reader and the very act, itself, of reading the text. 

One of the central issues in theology is Christology and Theodore 

Shimmyo's essay, "Unification Christology: A Fulfillment of Niceno-

Chalcedonian Orthodoxy," argues that, given the Unification notion of 

the purpose of creation, Unification Christology employs the approach 

from above so "thoroughgoingly" that it also uses the approach from 

below "thoroughgoingly." The outcome of such an endeavor is the 

Unification view of Christ as a real man with perfect divinity. H e argues 

that Unification Christology is a fulfillment of traditional Niceno-

Chalcedonian Christology and that, because it also has a "unique" abil

ity to reconcile traditional and non-traditional Christologies, it is a viable 

"alternative Christology" for today. 

Dietrich Seidel offers an essay entitled "Understanding Marriage 

from a Dialectical Perspective: A Comparative Study of Schleiermacher 

and Unification Thought." H e attempts to show the ontological founda

tions for a theology of marriage by investigating the dialectical nature 

of reality and its application to a God-centered perception of marriage. 

H e argues that the principle of a dialectical interaction of polar positions 

applies not only to a general understanding of m a n and creation, but it 
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also sheds light on the question of how human beings relate to God, in 

particular with regard to the order of marriage. H e offers a comparative 

study between Schleiermacher's view and the Unification position that 

allows the reader to clarify basic philosophical and theological concepts 

as related to an ideal conception of marriage. 

Tyler Hendricks examines more contemporary eschatological think

ing in his essay, "Tough-Minded Eschatology in Charles Finney and Sun 

Myung Moon." H e examines the eschatological movements of these two 

evangelists and compares them in terms ofthe social changes which can 

take place in eschatological thinking. Both movements espouse a "tough-

minded" eschatology. The Finney movement failed to sustain its tough-

minded view and, although the Unification Movement has so far 

succeeded in sustaining a tough-minded view, it will have to overcome 

certain problems if it is to continue to do so. 

Theology, for several centuries, was concerned primarily with the 

Christian context of life and thought as distinct from other contexts. Now, 

in many cases, it has broadened its scope to the "theology of religions" 

and is considering the reality of religions other than Christianity. This 

broadening has taken place in response to a relatively new situation which 

is reflected in the question posed by Wilfred Cantwell Smith: "We explain 

the fact that the Milky W a y is there by the doctrine of creation, but how 

do we explain the fact that the Bhagavad Gita is there?"8 Many Christians 

now realize that theology, to be truly meaningful in this modern age, 

must operate in a context broader than Christianity. Exclusivism, a per

spective wherein one considers one particular perspective (for example, 

Christianity, setting aside for the time being the fact that even Christianity 

has many different perspectives) as being the whole truth, and all other, 

different, perspectives, as being virtually devoid of truth is no longer 

viable. The Unification Movement is exceptionally active in its encounter 

and dialogue with m e n and w o m e n of other faith communities and 

Section Two presents essays exploring interreligious themes and issues. 

David Carlson, in his essay "Emptiness and Heart: Two Ways of 

God?," addresses the encounter between Buddhism and Unificationism. 

Traditionally the Buddhist and Christian views of ultimate reality have 

been seen as quite disparate. Seeking an image of ultimate reality which 

might allow greater flexibility in dialogue, he proposes a view derived 

from Unification themes, particularly the notion of shimjung (heart). 

Anthony Guerra, in his essay on "Judaism, Christianity, Islam and 

Unificationism: Sibling Rivalry or Harmony?," considers the implica

tions of understanding God and images of God implied in the view of 
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scripture, religious events and community of each. 

Frank Kaufmann seeks to contextualize the Unification proposal for 

inter-religious relations among theories within the interfaith movement 

at large in his essay, "Reflections of a Unificationist on Inter-Religious 

Relations." H e examines the notions of conflict and peace and presents 

a program for the establishment of harmonious relations based on God's 

original ideal of true love. 

Since the time ofthe ancient Greek philosophers, reflective thinkers 

have attempted to understand the world and provide rational answers to 

the questions we all ask about ourselves and the universe. Past schools of 

philosophy, both East and West, have provided great insight and under

standing and have had an incalculable influence on cultures and civiliza

tions. There was in the West, until the Enlightenment, a close relationship 

between philosophy and theology (consider, for example, the systems of 

Augustine and Aquinas). W h e n Unification concepts are utilized in pro

viding answers to traditional philosophical questions and issues, once 

again creating a close relationship between philosophy and theology, the 

result makes for some challenging new insights. Unification theology, 

systematized philosophically as Unification Thought,9 can engage in pro

ductive critical dialogue with the great philosophical schools ofthe past. 

Furthermore, as past I.C.U.S. committees have demonstrated it can com

fortably and reasonably hold its own. Section Three presents essays which 

explore themes and issues in the area of philosophy. 

Theodore Shimmyo, in his essay on "Individuality and Relationship: 

A Unificationist View," offers a philosophical exploration of a key issue 

not only in the Western philosophical tradition but in Unificationism as 

well. H e argues that Unificationism affirms the genuine relationships of 

particular individuals by blurring the traditional sharp distinction 

between "universals" and "particulars," i.e., by saying that "universals" 

are particular and "particulars" universal in certain important senses 

which involve an effective "theory of collation" based on a doctrine of 

God's "Heart" and "dual characteristics." H e argues that Unificationism, 

in this regard, has a stronger case than other, similar, views such as 

Aristotle's "amended realism," Kant's and Rahner's "transcendental 

method," and Whitehead's "philosophy of organism." 

Paul Perry compares the ontological system of Unificationism with 

that of Hegel in his essay "Reason and Heart: A Comparison between 

Hegel's Philosophy and Unification Thought." Through a close exami

nation he argues that Unification ontology can correct and, in some cases, 

even enhance the Hegelian perspective. 
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Elizabeth Colford, in her essay "Towards a Unification Theory of 

Art and Beauty," looks at the realm of art and its concept of beauty with 

a view towards developing a new perspective on aesthetics. She seeks to 

identify those sources of artistic inspiration which lead to artistic cre

ation and, in the process, to identify the very purpose and bases of artis

tic activity. She contends that the purpose of true art is to stimulate the 

restoration ofthe spiritual senses in all persons and to impart joy to both 

artist and beholder in order for individuals to know God and the eternal 

world during their physical life. 

One ofthe virtues of Unificationism is that it is not at all hesitant to 

engage in a dialogue with science. One of the objectives of the 

Unificationist Movement is the unity between science and religion. Past 

efforts to achieve some kind of understanding between these areas of 

endeavor have not been overly successful. In some cases it has even been 

looked upon as a kind of warfare. Since 1972 the International 

Conference on the Unity of the Sciences, founded by Reverend Moon, 

has been an important forum for scientific discussion between scholars 

representing the various different fields of science. This prestigious series 

of conferences has, over the years, drawn some of the world's top sci

entists, including Nobel laureates, together to share and reflect on issues 

beyond the boundaries of their individual scientific specializations. 

These conferences focus on the theme of "science and absolute values." 

Unlike the past, often strained, relationship between science and reli

gion/theology, Unificationism actively seeks to create a harmony. Aware 

that "science without religion is lame, religion without science is blind,"10 

I.C.U.S., and Reverend Moon, as especially evident in his founder's 

addresses, seek to instill in scientists, and therefore in their scientific 

work, an abiding sense of absolute values. In this way, values can guide 

and inform the spectacular achievements of modern science. It is the 

view of Unificationism that science and religion must be united in order 

to bring about the creation of an ideal world. Section Four presents essays 

which explore themes and issues in the religion/science interface. 

Alison Byer offers, in her essay on "Science and Unification 

Thought," certain applications of Unification Thought to the field of 

physics. She suggests that Unification Thought can serve as a resource 

in formulating a model to be used in explaining the universe in which 

w e live. Reflecting on the ideas of parallel universes, the transformation 

of virtual particles into real particles, the big bang theory, the nature of 

time and the possible existence ofthe spirit world, she suggests insights 

as to the developments which might be possible in theoretical physics. 
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Jennifer Tanabe, in her essay on "Psychology and Unification 

Thought," argues that Unification Thought, by providing a sound philo

sophical ground, can solve some ofthe past impasses in the use of psy

chological models. In this way, it can bring a new sense of unity, and 

direction, to current psychology. 

The primary thrust of the Unification Movement has always been 

more action-oriented than theoretical in nature. Social action has always 

been a priority. The Unification Movement has engaged in several evan

gelical campaigns and members are busy with hometown providence. 

Its work, in the former Soviet Union, throughout America, and current

ly in South America, has been focused on social action. Campus min

istry, National Council for the Church and Social Action, C A U S A , World 

Medical Health Foundation, Minority Alliance International and many 

other social projects exemplify the nature ofthe Unification Movement. 

Section Five presents essays exploring themes and issues regarding soci

ety and social change. 

Thomas Walsh, in his essay "Labor, Language and Family: 

Unificationist Reflections on the Practical Conditions of Social and 

Moral Existence," examines the roles of labor, language and family in 

terms of their efficacy in actually bringing about the social change nec

essary to create a better society. He critiques the effectiveness of labor 

and language in accomplishing the task and argues that the family can 

be the most effective agent of real social change. The family ideal as 

elaborated in Unificationism is heralded as a much-needed corrective to 

the current social situation. 

Yoshihiko Masuda writes on "Genuine Monotheism and Inter-X 

Movements: H.R. Niebuhrian Analysis ofthe Unification Movement," 

and provides some insights into the nature ofthe Unification Movement 

itself. H e suggests why he believes it can succeed in bringing about social 

change. 

Michael Mickler closes this section with his essay, "Writing History 

and Making History: Practical Applications of Unification Thought's 

Theory of History." He reflects on basic notions in the philosophy of his

tory to examine the historiographical and behavioral applications of 

Unification Thought's theory of history and outlines some ofthe impor

tant premises which should guide Unification historical reflection. 

To create a new society and world requires action as well as a new 

way of understanding the world and in the concluding essay, "Mapping 

Knowledge: The Unification Encyclopedia Project," Andrew Wilson 

introduces one ofthe many projects ofthe Unification Movement, the 



Explorations in Unificationism 

development of a new encyclopedia. This project has as one of its goals 

the establishment of a value-based perspective in knowledge. It plans to 

introduce certain areas which are inadequately dealt with in traditional 

Enlightenment-based encyclopedias. 

It should be apparent to the reader that the essays presented herein 

only touch the proverbial tip ofthe iceberg. However, if they succeed in 

stimulating further thought, and scholarship, in the various areas that 

constitute human culture and endeavor, and further activity towards real

izing the ideal of God, then the purpose of this book will have been amply 

served. 

W e would like to express our gratitude to all the contributors to this 

volume, to Kerry and Carol Pobanz, and Susan Schroeder for their help 

in the initial proof-reading and typing ofthe text, to T o m Bowers for the 

use ofhis computer facilities, and especially to President Dr. David S. 

C. K i m , without the support of w h o m this book would never have 

appeared. 
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A U n i f i c a t i o n i s t V i e w 

o f S c r i p t u r e 

by Whitney T. Shiner 

This essay on Unification hermeneutics represents the reflections ofthe 

author on the subject of what Unification theology says about the nature 

of scripture and the proper way to interpret it. Such reflections must nec

essarily take into account the ways in which the Divine Principle book 

approaches scripture, but they are not intended to be a description of 

how Unification theology has interpreted scripture in previous state

ments of doctrine. Instead, they represent a preliminary attempt of a stu

dent in the area of biblical studies to understand how the Unificationist 

worldview might guide the biblical interpreter in the proper fulfillment 

ofhis or her task. 

A s it might be objected that such a project is an attempt to subject 

scripture to an outside authority, i.e, the theology of Reverend M o o n , 

which would distort the voice of the scriptural witness itself, one must 

bear in mind that some theological decision concerning the proper way 

to read scripture is unavoidable. A s Willi Marxsen has noted, the canon

ization of certain books authorized those books for use as scripture in the 

church, but no method of interpretation has been canonized.' Even the 

basic Protestant principle of sola scriptura is a non-scriptural principle 

imposed upon scripture, and the reformation insistence on literal rather 

than allegorical or typological readings is similarly a principle which the 

biblical writers felt free to violate (e.g., Gal. 4.21-31; 1 Pet. 3.20-21). 

Indeed, the need for this inquiry into Unificationist principles of 

interpretation arises in part from the current chaotic state of Christian 

hermeneutics in general. Simply put, there is no consensus within the 
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Christian community on how to read scripture responsibly and Christianly. 

Besides the persisting division between fundamentalist and critical camps, 

the critical camp itself has fragmented since the theological and spiritual 

applications of critical findings remain illusive and the hoped-for consen

sus among critical scholars has never materialized. A growing number of 

voices have suggested alternatives to the historical-critical orthodoxy, 

among them Hans Frei's plea to return to the narrative meaning ofthe texts,2 

Brevard Childs' insistence on the canon as the proper context for inter

pretation,3 and the structuralists' suggestion that the meaning of scripture 

should be found in the deep structures of the text itself rather than in a 

reconstruction ofthe original meaning ofthe text.4 

Interpretive Methodologies in the Divine PrincipleIuu 

There are at least three distinct levels to the hermeneutical position ofthe 

Divine Principle which, though interrelated, must be treated separately if 

one is to avoid confusion about the Unification approach to scripture. One 

level is that ofthe specific interpretive methods used in the Divine Principle 

book in its explication of scripture. A second is the basic underlying 

approach to scripture which informs those specific interpretations. A third 

is that ofthe insights into the proper interpretation of scripture which might 

be developed from the theology itself. It is this third level which is the pri

mary focus of this paper, though the first two levels necessarily inform the 

discussion. A s a preliminary matter, however, some comments on the rela

tionship between the hermeneutics this paper seeks to explicate and the 

specific interpretive methods used in the Divine Principle book will help 

to clarify the nature ofthe project. 

If the interpretation of Unification hermeneutics developed in this 

paper is correct, the methodologies of scriptural interpretation used in the 

Divine Principle book are not necessarily to be taken as exemplary for all 

Unificationist interpretation, and it is conceivable that a Unificationist inter

preter having at his or her disposal a wider array of interpretive method

ologies might find other methodologies more appropriate than those used 

in the book in specific instances. Judging by the response of church lead

ers to presentations of Unification theology which have implicitly or explic

itly suggested such a flexibility in the application of specific methodologies, 

such a flexibility does, in fact, seem to be the church, or at least one legit

imate church, position. 

The exact bearing of the methodologies employed in the Divine 

Principle book on the development of a Unification hermeneutics must be 

evaluated on a case-by-case basis. Some cases m a y be entirely conditioned 
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by the historical situation ofthe immediate author ofthe book, Mr. Eu, 

or of Reverend Moon, reflecting the types of interpretation with which 

they had been familiar in Korean Christianity, and these might be quite 

incidental in any overall view of Unification hermeneutics. The alle

gorical interpretations of apocalyptic texts (DP 114-19),5 for example, 

seem to be relatively incidental to the theology, since it is the outcome 

of these interpretations rather than the nature ofthe interpretations which 

is important in the structure ofthe theology. The use of a certain form 

of typology in the understanding of narrative texts, on the other hand, 

seems to be much more basic to the structuring ofthe theology, and while 

the possibility of finding it incidental to a more basic level of theologi

cal meaning exists, its place in the present structuring of the theology 

requires careful consideration. 

This does not mean, however, that even the incidental use of inter

pretive methodologies is entirely irrelevant to an inquiry into the more 

basic level of Unification hermeneutics. The presence of such interpre

tive strategies in the text presents us with a prima facie case that they 

are consistent with the implicit hermeneutical principles ofthe theolo

gy. While it is conceivable that a careful consideration of those princi

ples might lead to the judgement that the methodologies are inappropriate 

or actually inconsistent with Unification hermeneutics, such a judge

ment must be arrived at with a great deal of caution, given the impri

matur which the Divine Principle book carries. 

Scripture as Norm 

The Bible has traditionally been regarded in the church as the "word of 

God" and as one, if not the only norm for belief. As the term "word of 

God" has other technical meanings in Christian theology which may lead 

to confusion, this paper will use a more descriptive phrase, "a commu

nication of God to humanity." A consideration ofthe nature of this com

munication is the center of the present hermeneutical discussion. The 

normative quality of scripture ultimately derives from its quality of con

veying the communication of God, but the sense in which we regard it 

as the communication of God is in part related to the sense in which we 

regard it as normative. 

It seems clear that in a community which believes in a continuing 

and ongoing revelation (DP 15-16), scripture cannot be the only norm 

for belief, since the present revelation carries if not independent then at 

least interrelated weight as a norm. The historical model for such a sit

uation is available in the teaching of Jesus and the life ofthe early church. 
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For both Jesus and the early church, the Hebrew scripture remained an 

extremely important norm, but both approached scripture with a great 

deal more flexibility than was prevalent in the mainstream Jewish com

munities. Jesus, for example, could abrogate the scriptural teaching on 

divorce (Mk. 10.2-9), and Paul could argue against Torah obedience (Gal. 

5.1-4). The existing scriptures were clearly reinterpreted by the early 

church in such a way as to make Christ the center of Old Testament teach

ing. Christ himself was the primary norm through which the secondary 

norm of scripture was seen and interpreted. Nevertheless, scripture 

remained normative for the church. Continuity between Christ and God's 

earlier acts and teaching was considered of great importance by the ortho

dox church, and scripture was seen as legitimating Christian teaching. 

Whether and in what sense scripture continues to function as a norm 

once another, superior norm has been introduced is a complex question 

which will not be pursued in detail in this paper. Centuries of discus

sions between Christians and Jews would indicate that the question might 

not be capable of resolution, since the readings of scripture in the two 

communities are so conditioned by their respective understandings of 

the world that the obvious continuity between Old and N e w Testaments 

perceived by generations of Christians was never perceived by Jewish 

interpreters. Similarly, the obvious continuity which most Unificationists 

perceive between the biblical witness and the Unification movement and 

teaching is not universally perceived in the Christian community. 

Whether this lack of shared perception should be credited to God's hard

ening of Christian hearts, to Unificationists' capacity for self-delusion, 

or the natural result of a paradigm shift is a question which I will leave 

for another discussion. 

Models in the Divine Principle for the Communication of God 

Unification theology does not consider scripture as the only possible or 

the only actual communication from God to humanity, but its long

standing use and the high regard in which it is held by the Christian com

munity indicates that it has been found for many centuries to be a 

communication of special value. Scripture's function as a norm for belief 

and action indeed follows from the high regard given to it as a commu

nication from God. In order, then, to understand scripture one must ask 

how it is that scripture functions as a communication from God. 

In Divine Principle there are at least two models for the communi

cation from God to human beings. One is a model of direct communica

tion: 
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...a man of perfection becomes one body with God in heart-and-

zeal, so that man and God become able to communicate with each 

other fully and freely. A d a m and Eve, though not quite perfect, 

were in the stage of communicating directly with God when they 

fell and caused their offspring to fall into ignorance of God. (DP 

120) 

The second model is a model of indirect communication through God's 

participation in the four position foundation. A perfected individual 

forms "one body" with God (DP 43); "the ultimate center of the four 

position foundation is God" (DP 36); the relationship between God and 

a perfected individual is in some way analogous to the relationship 

between the human mind and the human body, since the individual acts 

out the will of God (DP 57; cf. 211). The perfected individual feels exact

ly what God feels and knows God's will (DP 43). While the exact nature 

ofthe participation of God in the four position foundation which these 

statements seek to convey is not particularly clear, nevertheless, the con

viction that God does participate in some manner is frequently stated. 

Because of this lack of theoretical clarity, it is helpful to consider 

the character of those individuals w h o m Unificationists regard as per

fected, most notably Reverend and Mrs. Moon, in order to understand 

the nature of God's participation in the activity of such a person. In 

reflecting on those individuals, one could say that their activity does not 

always contain a communication of God in the sense of an oracle, "Thus 

sayeth the Lord...," but it does in the sense that it reflects the nature of 

God. Thus when a perfected individual goes fishing, God does not par

ticipate in that fishing in the sense of showing that individual where the 

fish are, but the individual's attitude in fishing reflects something ofthe 

nature of God, and God in some way shares in the experience of chal

lenging nature. To take an example which more closely approaches some 

aspects ofthe scriptural texts, one might say that when a perfected indi

vidual gives advice to another individual or group, in most cases he does 

not receive that advice directly as an oracle from G o d but through the 

oneness of the individual with God, God guides the shaping of that 

advice, and through the unity of that individual's heart with that of God, 

the advice reflects and shares in the intention of God. 

In the case of unperfected persons whose heart and purpose is 

aligned with the will of God, it seems that God still participates in their 

action, though not to the same extent (DP 55). That is, since growth to 

perfection is a gradual process, and there is no sudden and radical trans

formation ofthe individual at some moment which can be identified as 
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the moment of perfection, the participation of God in the life and activ

ity of an individual appears to slowly increase in depth as a person grows 

spiritually. Before perfection, however, the individual's connection with 

God is not so strong that he or she cannot decide to act contrary to the 

will of God (DP 55). If, in fact, the individual does so decide, God's par

ticipation in the individual's activity would cease until it is realigned with 

the will of God. Thus even though the biblical writers were not persons 

of perfected individuality, some participation of G o d in their activity of 

writing similar to that in the four position foundation is possible. 

Throughout this paper the term "four position foundation" will gener

ally refer to such an unperfected approximation ofthe true four position 

foundation. 

There are several necessary conditions for a four position founda

tion to exist in a human relationship. First of all, the perfected four posi

tion foundation implies the perfection ofthe individuals w h o form it (DP 

43-44). That means not only that their heart and purpose are aligned with 

God and that they have substantiated the character which G o d has given 

to them but also that their external action expresses that character (DP 

43). In the case ofthe unperfected relationships which w e are consider

ing here, the heart, character, and action simply approximate that of a 

perfected individual. Secondly, there must be a certain commonality in 

the inner nature ofthe two parties (DP 37-38). Thirdly, the four position 

foundation implies an authentic relationality between the parties. One 

aspect of authentic relationality is a shared heart and purpose (aligned 

with God's) in undertaking the relationship, so that the parties do not 

have conflicting intentions in the relationship ( U T 50).6 The relational 

activity must also be at an authentic level, in touch with the internal being 

ofthe actor and directed at the internal being ofthe recipient. Finally, it 

must be remembered that the four position foundation always involves 

concrete entities rather than abstracts. One or both ofthe parties may be 

a large collective entity, such as the people of Israel or all the inhabitants 

ofthe world in the year 1985, but even then the relationship with the col

lective can be resolved into the relationships with the individuals com

prising it. The authenticity ofthe relational activity is dependent on its 

being directed at the actual character of those individuals. 

Since God desires to be relationally connected to the world and to 

participate in the activity ofthe world and, indeed, created the world for 

that very purpose according to Unification theology (DP 42), w e can pre

sume that, by and large, God will participate in the world through the four 

position foundation when the conditions for his participation, as outlined 
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above, do exist. God, of course, is a free agent, but one can presume that 

his purposes are consistent and that he acts consistently in accordance 

with those purposes. In the course of restoration, however, God's ultimate 

purpose is expressed through his more immediate purpose of facilitating 

the process of restoration through indemnity, and God, in order to achieve 

that goal, would not necessarily always participate in such a possible four 

position foundation, and thus his participation, even though it would in 

any case be experienced as grace in the sense of being a free gift of G o d 

is presently experienced as grace in the sense that it does not necessari

ly match the merit ofthe human participants in the relationship in estab

lishing the conditions for his participation. 

Application of the Models to Scripture 

These two models for the communication from God to humanity can be 

applied rather directly to the formation of the biblical writings. Some 

prophetic books contain words which claim to be the words of God, a 

direct communication from God to the prophet which the prophet is pass

ing on to the people on behalf of God. If these words have been accu

rately preserved, they exemplify communication according to the first 

model. Most ofthe material in the Bible, on the other hand, does not itself 

purport to be words of God but rather consists of narratives, letters, poems, 

and other material of purely human composition. If, in the original situ

ation in which these materials were composed, they did indeed function 

as a communication from God, then they are communication ofthe sec

ond type, in which God participates through the four position foundation 

in the activity ofthe authors. 

The production of scripture, of course, is not a process which 

involves the authors of scripture alone. The books of scripture, and the 

traditions which lie behind them, were intended as communication and 

thus are one aspect of a relationship between the authors of scripture 

and the audience which they intended their writings to address. In the 

Unificationist terminology of the four position foundation, the books 

of scripture, when originally composed, were part ofthe give and take 

action between their authors and the intended audience. One presumes 

that the authors' purposes are aligned with God, and thus there is at least 

an intended four position foundation including the author and his or her 

audience implied in the composition of scripture. Whether there exists 

an actual four position foundation depends upon whether or not the 

audience shared the relational intentions of the authors and actually 

received the communication. At least in the case of some ofthe prophet-
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ic utterances, the intended audience appears not to have accepted the 

communication and completed the relationship. In such a case, the 

model must be modified as a potential rather than an actualized com

munication. 

Scripture as Historically Conditioned 

If scripture is indeed the communication of God, w e can presume that 

God did participate in the creation of scripture and also that the condi

tions of true relationality that are necessary for the four position founda

tion were at least approximated on the side ofthe author if not on the side 

ofthe original audience. This suggests that the concrete specificity ofthe 

situation addressed by the author is an important aspect of the original 

creation of scriptural writings, since the authenticity of the communica

tion depends on the authors addressing the inner reality ofthe actual audi

ence. W e should not be surprised, then, if scripture is in some part 

historically conditioned. This is in fact the position taken by the Divine 

Principle book. In explaining why a new expression of truth must appear 

for modern times, it states, "Naturally, the quality of teaching and the 

method and extent of giving the truth must vary according to each age, 

for the truth is given to people of different ages, who are at different spir

itual and intellectual levels" (DP 9). It can be expected that the inciden

tal conditions ofthe situations addressed by the scriptural writings would 

play as great a role in their formation as the level of the original audi

ences' spiritual evolution. "Scriptures of different religions varied accord

ing to the mission ofthe religion, the people who received it, and the age 

in which it came" (DP 9-10). The nature ofthe historical conditioning 

varies considerably in various parts of scripture. In some parts the author 

consciously addresses a specific historical situation, while in other parts 

the author appears to be presenting timeless truths to the best of his or 

her ability, but as the nature of human existence is historical specificity, 

timeless truth can only be stated in an historically conditioned mode. 

Nevertheless, the Christian church has recognized scripture as the 

communication of God even outside ofthe historical situation original

ly addressed. In canonizing scripture, the church recognized these writ

ings as having validity independent of their original use as a 

communication between the author and his or her original audience. In 

this situation, the nature ofthe writings as communication has changed 

radically from the original situation. Scriptural texts were not consciously 

shaped to address people of later generations in the same way as they 

were to address those immediately addressed. 

10 
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The Reading of Scripture as the Communication of God 

How, then, does God communicate with us today through the scriptural 

text? As outlined above, we have two models available to us for the com

munication of God to a human being, a model of direct communication 

and a model of indirect communication through the four position foun

dation. By definition the model of direct communication is not applica

ble if the communication is mediated through scripture, though a model 

of direct communication triggered by scripture is certainly possible. That 

is, the reading of scripture might prepare one's mind and heart to receive 

a direct communication from God, but in that case it is no longer accu

rate to say that scripture or the reading of scripture is itself God's com

munication. 

According to the indirect model, God participates in and in some 

way directs the relational activity within the four position foundation. 

Thus if the reader forms a four position foundation with scripture, God 

can participate in his or her reading of scripture in such a way as to com

municate to him or her in that reading. In traditional terms, we say in 

such a case that the Holy Spirit illuminates the reading of scripture. The 

model of the four position foundation requires that the nature of both 

parties in the relationship be basically aligned with the heart and pur

pose of God. Thus the application ofthe model to the reading of scrip

ture requires that the heart and purpose of God be somehow implicit in 

or behind or in front ofthe scriptural text, or perhaps one might say that 

the words of the scriptural texts are such as to tend to imply the heart 

and purpose of God. The judgement of the church in canonizing the 

scriptural texts might be described as a recognition ofthe possibility of 

reading the texts in such a manner as to reveal in a relatively clear form 

the heart and purpose of God and also ofthe quality ofthe texts to tend 

to produce that reading. That the texts can be read so as to obscure the 

heart and purpose of God was not denied by the church and is, in fact, 

the position ofthe texts themselves (John 5.39-40; 2 Pet. 3.16), and that 

position suggests that the texts themselves are not the communication 

of God but the vehicle for God's communication in the individual's read

ing of them. 

Conditions for the Communication of God in the Reading of Scripture 

If the four position foundation is taken as the primary model for the com

munication of God to a human being through scripture, we need to inquire 

whether the model gives any guidelines for the reading of scripture. H o w 

11 



Explorations in Unificationism 

can we read scripture so that God speaks to us in that reading? 

It should be remembered that God's participation in our reading of 

scripture is a matter of grace, and we cannot do anything to insure that 

it will happen, but the model ofthe four position foundation does sug

gest that there are some things which make that participation more like

ly. O f central importance is one's attitude in reading scripture. For the 

four position foundation to be formed, it is essential that the reader's pur

pose in reading be aligned with God's purpose. God's purposes for our 

reading of scripture may not be the same in all situations and might 

change radically from one situation to another. For example, from a 

Christian perspective, it might be argued that, after the advent of Jesus, 

God intended that the way in which the Old Testament is read should 

change so that the Old Testament now be read so as to illuminate the 

meaning of Christ. If w e understand scripture as the principal commu

nication of God to humanity, the reading of scripture must be seen as a 

circular process, since we have to understand God's purpose through the 

reading of scripture before we can read scripture correctly so as to under

stand God's purpose. Traditionally, the initial orientation to scripture to 

enable a proper reading was received through the church, but w e can 

expect to experience a gradual deepening of our reading of scripture as 

we discover through it a deeper understanding of the purpose of God. 

The model ofthe four position foundation suggests that the process 

of God's speaking to us in scripture is facilitated by an attitude of expec

tation of hearing the word of God, both because, presumably, God's pur

pose in our reading of scripture is at least sometimes to allow him to 

speak to us, and because relational activity is more likely to achieve a 

particular effect if it is the intention of the participants, at least at an 

unconscious level, to achieve that effect. 

The second thing which the model of the four position foundation 

suggests about the proper way of reading scripture so as to enable God 

to speak in that reading is the necessity of authentic relationality in the 

reading. That is, the reader has to engage in the reading process in such 

a way that the questions and concerns which inform his or her reading 

proceed from the deepest level of his or her being, and the reader seri

ously attempts to hear the meaning of scripture rather than imposing 

meaning on scripture. In short, the model suggests one should approach 

the reading of the scripture with approximately the same attitude with 

which one approaches a deep and sincere relationship with another per

son, and one can expect the reading of scripture to require just as much 

effort as is required by deep human relationships. The model does not 

12 
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suggest that it is necessary to read scripture uncritically. Since we have 

located God's activity in the reading process itself, it is not necessary for 

the reader to accept everything which is stated in scripture. In fact, since 

authentic involvement with the ideas of scripture means that one does not 

accept or simply gloss over those things which one does not understand 

or which seem untrue, too uncritical a reading would in all likelihood 

reduce the chances of hearing the communication of God in scripture. O n 

the other hand, the sort of critical stance which simply subjects scripture 

to judgement according to the reader's preconceptions does not allow for 

authentic relationality and is thus rejected by the model. 

Closely related to the authenticity of the relationship is its histori

cally concrete quality. That is, the reader in his or her historically specif

ic situation, brings to the text a great deal of baggage, including past 

interpretations ofthe text and accepted methods of interpretation, as well 

as all the general attitudes and concepts which comprise his or her world-

view. If the canonization of scripture means that the texts are understood 

as bearing the communication of G o d in any historical context, then one 

cannot insist that the communication of G o d through scripture is only 

available to one using a specific historically conditioned method of inter

pretation. That is, God can speak to a person in medieval Europe using 

allegorical and typological methods of interpretation as well as to a twen

tieth century reader using an historical-critical method and vice versa. 

That does not mean, however, that any interpreter's relationship to his or 

her own historical situation will lead the interpreter to regard certain meth

ods as legitimate and certain others as illegitimate, and if the interpreter 

is to read authentically, he or she has to use what he or she regards as a 

legitimate method, and the judgement as to the legitimacy of a method is 

informed by many aspects of one's worldview which are independent of 

scripture. Thus an interpreter can deny legitimacy to certain methods of 

reading scripture, but he cannot deny that other interpreters using those 

methods might still hear the communication of God in scripture. 

While this model allows a great deal of flexibility in the interpreta

tion of scripture, it does not make that interpretation into a purely sub

jective enterprise in which the interpreter has total freedom. The 

interpreter is obliged by the model to use a method of interpretation 

which he or she regards as legitimate, and any person authentically in 

relation with his or her world cannot arbitrarily choose the criteria of 

legitimacy. More importantly, no text is infinitely plastic in regard to the 

meanings which can be attributed to it, and the attempt to understand 

the true meaning ofthe text which is required by authentic relationality 

13 
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is likely to tend toward meanings actually suggested by the text. God's 

communication might be present in a variety of different interpretations 

made by interpreters in different concrete situations, but all those dif

ferent interpretations must in some way be informed by the actuality of 

the text. 

Judging Between Various Readings 

If the model for scriptural interpretation presented in this paper, which 

clearly allows for a variety of readings of scripture, is truly the 

Unificationist position, how are w e to understand the repeated claims of 

the Divine Principle book to present the true interpretation of scripture 

(e.g., D P 15, 114, 201)? The Divine Principle understands there to be 

certain eternal, unchanging truths (DP 9), such as the nature of God and 

creation and the principles by which God has been working to achieve 

the restoration ofthe world. These are the principles which embody the 

Divine Principle. These same principles are at least implied in scripture. 

The analogy of scripture being a "textbook ofthe truth" (DP 9) suggests 

that the purpose of scripture is to teach these principles to humankind. 

If, indeed, this is God's purpose for establishing the scriptural canon, 

then the reader who discovers those principles in scripture would be the 

one most in tune with the heart and purpose of God, and thus his or her 

reading would be the most adequate. The way in which the model would 

judge between the depth and adequacy of various readings in general 

would be on the basis ofthe closeness ofthe approximation of a read

ing to the actual heart and purpose of God. 

It is likely that in addition to having an overarching, cosmic purpose 

for the establishment of scripture, God might have a series of lesser, indi

vidual purposes for individual readers of scripture, so that a reading 

which seeks after something less than a full understanding ofthe nature 

and activity of God would still be perfectly legitimate, though not the 

"true" meaning in a more cosmic sense. 

There are also true and untrue readings in the sense that readings 

may or may not reflect the true nature of reality. The interpretation of 

scripture in the Divine Principle claims to be true also in this sense, that 

it most closely portrays the nature of reality. In this sense, however, the 

truth ofthe interpretation is based on an external criterion, the nature of 

reality, rather than on the text itself and such text-related criteria as the 

originally intended meaning ofthe text or the syntactical meaning ofthe 

phonemes. 

In the light ofthe qualified assent which this model gives to a vari-
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ety of legitimate individual readings of scripture, are there any practical 

guidelines which can be espoused for a Unificationist scriptural inter

pretation? Does a Unificationist interpreter have any recourse other than 

to regard the Divine Principle as a regulafidei by which to distinguish 

between adequate and inadequate interpretations without having any 

guide as to how those interpretations might be generated? In reflecting 

on the nature of the scriptural interpretations contained in the Divine 

Principle book, I have come to the conviction that one ofthe major fac

tors which distinguish the Unificationist interpretations of scripture is 

the nature ofthe underlying question which is being addressed to scrip

ture. While other interpretations of scripture cluster around basic ques

tions such as "What must I do to be saved?" or " H o w is it possible to be 

justified in the sight of God?" or "What is the nature of God and his 

dealings with the world?" Reverend Moon's approach to scripture is 

motivated by the underlying question, "What is m y responsibility in the 

restoration of the world and what is the path which I must follow to 

accomplish it?" Other questions, such as the nature of God and the nature 

of God's activity in history, are subordinated to that larger question. 

According to Unificationist tradition, Jesus' commissioning of Reverend 

M o o n took place before he developed the Principle and the interpreta

tions of scripture which were a part of its development. Thus the exis

tential motivating force for his interpretation of scripture was his desire 

to fulfill that commission. 

If, indeed, the quality of one's interpretation of scripture is related 

to the quality of one's own heart and the quality ofthe purpose with 

which one approaches scripture, then by adopting the same question as 

the background to one's own interpretation of scripture, the likelihood 

for God's participation in one's reading of scripture should be increased. 

The question of methodology remains open and may be determined by 

the nature ofthe specific questions which are being pursued. For exam

ple, in considering the sub-question ofthe nature of Jesus' mission, his

torical methodologies might have an important input into our 

understanding, while for other sub-questions, such as the purpose of 

God's creating the world, they may not be as relevant. 

Conclusion 

The salient points ofthe present model for the understanding of scripture 

are (1) the authority of scripture derives from the church's recognition 

that God communicates to humans through the reading of the text and 

the special character ofthe texts in enabling that communication; (2) the 

15 



Explorations in Unificationism 

communication of God is located in the act of reading rather than in the 

texts themselves; (3) the four position foundation is the principal model 

for understanding how G o d can communicate in the reading ofthe texts; 

(4) the primary determinants of the reader's ability to receive the com

munication of God in the reading of the text, besides the grace of God, 

are the reader's level of spiritual development and the attitude which he 

or she brings to the text; and (5) the specific methodology by which the 

reader reads the text is historically conditioned and does not determine 

his or her ability to receive the communication of G o d through the text. 

A n y model for Unification hermeneutics must be compatible with 

the Divine Principle's insistence on God's working through the Christian 

church in the history of restoration as well as through the other legiti

mate religions ofthe world. The model's allowance for broad variation 

in methodology and stress on the historically specific nature of each 

communication of G o d is consistent with that aspect of Unification 

belief. It also allows G o d to speak through scripture to members of non-

western cultures in ways which specifically relate to those cultures. 

While it embraces pluralism in scriptural readings, however, the model 

still reminds us that not all scriptural interpretations are created equal 

but some come closer to conveying the heart and purpose of G o d and 

thus come closer to capturing the communication of G o d to humanity 

which is possible in the reading of scripture. 
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I. 

Christology has two basically different approaches: "from above" and 

"from below."1 The approach "from above" has a storyline which moves 

from the divine realm above to the human realm down below: God comes 

down to become human. The approach "from below," by contrast, moves 

in the opposite direction, from the human to the divine realm: the man, 

Jesus of Nazareth, becomes divine. The former approach regards Christ 

as God rather than as a man, minimizing his human nature, while the lat

ter approach makes Christ a man rather than God, not recognizing his 

divine nature enough. Usually, therefore, there is a tension between both 

approaches, creating heated Christological controversies. The approach 

"from above" is represented by the traditional Christology of Niceno-

Chalcedonian orthodoxy, while the approach "from below" is seen in 

many present-day Christologies which want to move away from Niceno-

Chalcedonian orthodoxy.2 

Unification Christology, the Christology ofthe Unification Church, 
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has both approaches together, overcoming their tension. Its approach 

"from above" is reflected in its statement that Christ "should 'descend' 

from Heaven."3 Its approach "from below," by contrast, is seen in its fun

damental assertion that Christ is a man who has perfectly attained "the 

purpose of creation," assuming "deity."4 In order to overcome their appar

ent tension, Unification Christology uses both approaches thoroughgo

ingly. Its thoroughgoing use of the approach "from above" is such that 

it makes the downward movement from the divine realm really hit the 

very bottom of full humanity, from which the approach "from below" 

normally starts. And, Unification Christology's thoroughgoing use of 

the approach "from below," in turn, makes the upward movement from 

the human realm really reach the divine realm, from which the approach 

"from above" usually starts. Using both approaches together this way, 

Unification Christology lets Christ descend from God far enough to 

become someone (a man) other than God and then lets him reach God 

again closely enough to perfectly resemble the Creator with the result 

that he as a man becomes someone with perfect divinity (not just with 

some divinity), i.e., someone who, if not God himself, is a perfect reflec

tion of God. 

A s will be explained in the present essay's final section which is a 

more focused discussion of Unification Christology itself, the thor

oughgoing use of both approaches together by Unification Christology 

is derived from the distinctive Unification doctrine of the "purpose of 

creation" which maintains that God created humans for the purpose of 

feeling joy from them as his perfect reflections. It seems that tradition

al Christianity, given its basic view of God as not in need of the exis

tence of such perfect reflections of his own due to his status of being 

already completely actualized and self-contained, falls short of this 

Unification doctrine of the purpose of creation. Therefore, despite 

Unification Christology's use ofthe two approaches of "from above" and 

"from below" which emerged in the Christian tradition and despite 

Unification Christology's seeming resemblance to both of them result

ing from its thoroughgoing use of them, still Unification Christology is 

quite different from them both. 

First of all, Unification Christology, despite its use ofthe approach 

"from above," is quite different from this approach itself as traditional

ly used, in that the former makes Christ a m a n rather than God himself, 

as maintained above, whereas the latter still makes him God rather than 

a man. This difference needs our special attention because unfortunate

ly there are some people, whether Unificationist or non-Unificationist, 
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who are so anxious to stress the continuity of Unification Christology 

with traditional Christology that they mistakenly or even purposely 
obscure it.5 

Second, Unification Christology, despite its use of the approach 

"from below," is different from this particular approach itself, in that the 

former makes Christ a man with perfect divinity whereas the latter usu

ally makes him a m a n with some divinity only or even with no divinity. 

This difference, too, needs our attention because again unfortunately 

there are many people, whether Unificationist or non-Unificationist, 

who, after learning that Unification Christology is different from the tra

ditional approach "from above," erroneously and simplistically think that 

the Unification approach is merely "from below."6 

From the above, it is clear that Unification Christology is not iden

tical with the approach "from above" nor with the approach "from 

below." But, because of its thoroughgoing use of both approaches, 

Unification Christology expands and enlarges them to such a degree that 

they are brought together without any tension. Thus, Unification 

Christology has a unique ability to embrace and unify both approaches. 

This is the reason why Unification Christology can reconcile the ortho

dox position of Nicea with Arianism, as will be seen in the final section. 

As will also be discussed there, Unification Christology can even bring 

together the orthodox position of Chalcedon and the extreme views of 

Nestorianism and Eutychianism. Hence it has a very ecumenical per

spective on Christ. 

The real purpose of the present essay, however, is to show that 

because of its thoroughgoing employment ofthe approach "from above" 

as well as "from below," Unification Christology is a development and 

fulfillment ofthe traditional approach "from above" established through 

Niceno-Chalcedonian orthodoxy. Indeed Unification Christology is a 

fulfillment of Niceno-Chalcedonian orthodoxy and not a negation of it. 

In order to accomplish this purpose, the present essay will first explain 

in Sections II, III, and IV how the traditional approach "from above" was 

established historically through the Councils of Nicea (325), Chalcedon 

(451), and Constantinople (553), and then in Section V, the final section, 

it will discuss Unification Christology and its characteristics in the con

text of what is dealt with in those three preceding sections. 

Using as many as three sections to explain the historical establish

ment ofthe traditional Christological approach "from above" may be too 

much. But I have decided that it is needed as a real context in which to 

persuasively discuss Unification Christology in the final section. Quite 
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seriously, therefore, Sections II, III, and IV will respectively deal with the 

fourth-century Arian controversy involving the Council of Nicea, the fifth-

century Christological controversy involving the Council of Chalcedon, 

and the sixth-century development of Neo-Chalcedonianism involving the 

Council of Constantinople. 

To briefly explain the historical establishment of the traditional 

Christological approach "from above" at this point, the Council of Nicea 

decided, against Arianism, that the Son is of one substance (homoousios) 

with the Father within the Godhead, and then the Council of Chalcedon 

confessed against the heresies of Nestorianism and Eutychianism that the 

way the Son, who is divine, becomes human is such that his divine and 

human natures are united in one person "without confusion, without 

change, without division, without separation."7 From Nicea to Chalcedon, 

then, we see a downward movement ofthe Son, which starts from his divine 

status and then goes down to his assumption of a human nature. Hence 

came the traditional approach "from above." It is important to know what 

this traditional approach does in dealing with the two natures of divinity 

and humanity in the person of Christ. Because it starts from the divine sta

tus of Christ, it puts a primary emphasis upon the divinity in his person; 

and it basically regards the humanity merely as a secondary addendum to 

his person, no matter how it may try to say that Christ is truly human. Hence 

the sixth-century Neo-Chalcedonian doctrine of the physis anhypostatos 

and the physis enhypostatos, which means that the human nature of Christ 

has no hypostasis or person of its own, so that it finds its hypostasis only 

in the hypostasis ofthe divine Logos.8 Thus traditional Christology cannot 

really say that Christ has a human hypostasis or person. Unification 

Christology, however, would be able to say that Christ has a fully human 

person because its thoroughgoing approach "from above" lets him reach 

the bottom level of humanity to become someone other than God. At the 

same time Unification Christology would acknowledge perfect divinity in 

the human person of Christ because its thoroughgoing approach "from 

below" lets him reach and unite with God perfectly. 

Unification Christology is not alone in using the two approaches ("from 

above" and "from below") together. Martin Luther in the sixteenth centu

ry used both, proposing a unique Christology somewhat similar to 

Unification Christology.9 In the mid-1980s Daniel A. Helminiak, a Catholic 

theologian in America, published a Christological study involving a sys

tematic use of both approaches.10 H e correctly says: "The two are com

plementary. A n adequate christology requires both. The challenge facing 

christologies today is to unite the two in a way that is coherent, reasonable, 
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relevant and faithful to the Christian tradition."11 His Christology is strik

ingly similar to Unification Christology, although still having a consid

erably traditional flavor, as will be mentioned in the final section. 

This section is going to deal with the fourth-century Arian controversy 

involving the Council of Nicea. According to Arius (d. c. 336), the Son 

is not of one substance with the Father: "He is neither part of God, nor 

of any substance."12 The Son is not related to the Father by essence but 

only by will. Like other creatures, the Son was created ex nihilo by the 

Father, so that "there was a time when He was not."13 God created the 

Son as the first-born of creatures and then created the whole world with 

the Son as his agent of creation. Hence the Son is the intermediary 

between God and the world, neither true God nor part ofthe world. Even 

though he is the Son of God, as a creature he is "mutable" and "subject 

to change."'4 Arius was apparently interested to protect the oneness of 

God as a monotheist, when he decided that the Son is not part of God 

but a created being. Arius was also a follower of Origen (d. c. 254) in 

this matter, because the great Alexandrian had held the Son to be "a sec

ond God"15 and a creature.16 

But those who were against this Arian teaching appealed to Origen's 

other line of thought which had affirmed the eternal generation of the 

Son.17 (Thus it is easy to see how Origen could be quoted on either side 

in the controversy.) The Council of Nicea (325), the First Ecumenical 

Council, led by those who were against Arianism, officially condemned 

this heresy. This happened under the political supervision of Emperor 

Constantine, but largely through the spiritual leadership of Athanasius 

(d. 373). Nicea formulated its creed as follows: 

W e believe in one God, the Father almighty, maker of all 

things, visible and invisible; 

And in one Lord Jesus Christ, the Son of God, begotten 

from the Father, only-begotten, that is, from the substance of 

the Father, God from God, light from light, true God from true 

God, begotten not made, of one substance with the Father, 

through W h o m all things came into being, things in heaven and 

things on earth, W h o because of us men and because of our sal

vation came down and became incarnate, becoming man, suf

fered and rose again on the third day, ascended to the heavens, 

and will come to judge the living and the dead; 
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And in the Holy Spirit. 

But as for those who say, There was when He was not, and 

Before being born He was not, and that He came into existence 

out of nothing, or who assert that the Son of God is from a dif

ferent hypostasis or substance, or is created, or is subject to 

alteration or change—these the Catholic Church 

anathematizes.18 

The four anathemas in the last paragraph ofthe creed were specifi

cally directed against the Arian teaching. Noteworthy in the creed are 

the expressions such as: "begotten not made," and "of one substance 

[homoousios] with the Father." The Greek word homoousios, in spite of 

its not having occupied a prominent place in the Christian theological 

vocabulary prior to Nicea because of its associations with the Gnostics 

and Paul of Samosata, was nevertheless used in the creed as a test word 

to express the Latin consubstantialis. In the West, the consubstantiality 

between Christ and the Father had long been an orthodox teaching thanks 

to the work of Tertullian (d. c. 225) and Novatian (d. c. 257) 

A question arises here, however, concerning the real meaning ofthe 

word homoousios in the creed. What did the Nicene Fathers actually 

mean by that word? Did they mean the Son's "numerical identity of sub

stance" with the Father, as was traditionally believed by later Catholic 

theologians, or merely "generic identity of substance," as has increas

ingly been believed in recent years by scholars such as J.N.D. Kelly?19 

Kelly has argued for generic identity of substance chiefly because ofthe 

history ofthe word homoousios itself prior to Nicea. Before the Council 

of Nicea, the word, as used by the Gnostics, Paul of Samosata, Origen, 

etc., had hardly meant numerical identity of substance but fundamental 

likeness of different substances in the generic sense. But scholars such 

as Edmund J. Fortman in line with the traditional interpretation have 

strongly argued for numerical identity for a number of reasons, one of 

which is that Athanasius himself endorsed that meaning.20 I would sup

port Fortman rather than Kelly, because it seems to m e that the doctrine 

of generic identity, supported by Kelly, would admit of two different 

divine ousiai unacceptable to monotheists. 

Another important issue to be noted here is that while speaking of 

the Son's homoousios relationship with the Father within the Godhead 

the creed of Nicea never forgets to say also that the Son "came down and 

became incarnate, becoming man." This is already the traditional 

approach "from above." Although right after that passage we read some

thing different, i.e., that the Son "suffered and rose again on the third 

22 



Unification Christology 

day, ascended to the heavens," which may give the impression that Nicea 

endorses the approach "from below" as well, nevertheless we should say 

that the approach "from below" hardly exists here in actuality. The rea

son is that according to the creed the Son is still "God from God, light 

from light, true God from true God," who would not have to ascend to 

the heavens in the sense in which someone other than God does. The 

approach "from below" would not really apply to "God from God" but 

only to someone other than God. In the creed of Nicea, therefore, only 

the approach "from above" can be seen. Anyway, this Nicene approach 

"from above" recognizes some humanity in the fully divine Son, although 

it does not yet touch upon how the two natures are related to each other 

in the Son. The relationship ofthe two natures was to become an impor

tant topic to be discussed only after Nicea. 

After the Council of Nicea, and especially in the fifth century, the biggest 

theological issue was how the Son, who is fully divine because of his 

homoousios relationship with the Father, is also human at the same time. 

Over this Christological issue ofthe relationship ofthe two natures in 

Christ, there were two major heretical interpretations: Nestorianism and 

Eutychianism. (Note, however, that these two heresies never rejected 

Nicene orthodoxy.) Nestorianism made a real distinction between the 

divine and human natures of Christ, while Eutychianism confused the 

two natures. Chalcedonian orthodoxy stood somewhere in between these 

two extreme interpretations, condemning both of them. 

Nestorianism, named after Nestorius (d.c. 451), is well summarized 

in his own words: "With the one name Christ we designate at the same 

time two natures. The essential characteristics in the nature ofthe divin

ity and in the humanity are from all eternity distinguished."21 In other 

words, Nestorius held that Christ has only one person but two separate 

natures of divinity and humanity in it—separate in such a way that the 

integrity of each nature is always retained. Thus he rejected the com-

municatio idiomatum (communication of properties) between the two 

natures. It was for this reason that he rejected also the description of 

Mary as Theotokos. Of course, he spoke ofthe relationship ofthe two 

natures in Christ in terms of "conjunction" (synapheia), but he preferred 

not to use the word "union" (enosis), except as a union ofthe will. Thus 

Nestorius seemed to endanger the essential unity ofthe person of Christ. 

His teaching was, therefore, strongly criticized by Cyril of Alexandria 

(d. 444), proponent of the "hypostatic union" of the two natures, and 
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officially condemned by the Council of Ephesus (431), the Third 

Ecumenical Council. As a member of the school of Antioch, which 

appreciated the historical humanity of Christ much more than the school 

of Alexandria did, Nestorius separated the human nature from the divine 

in Christ, thus affirming two separate natures. But he would not accept 

the more extreme opinion of Diodorus (d. 394), founder of the school 

of Antioch, that there are in Christ two separate persons. 

The other heresy, Eutychianism, came from the school of Alexandria 

whose Platonic, mystical tradition saw in Christ the full making divine of 

the human. Eutyches (d. 454), after whom this heresy was named, con

fused the two natures in Christ to say that there is only one nature after 

the confusion: "I confess that our Lord was of two natures before the 

union... but after the union one nature."22 When he thus spoke of one 

nature after the union, Eutyches completely absorbed Christ's humanity 

into his divinity in line with the Alexandrian tradition. Therefore, he nat

urally denied that the body of Christ was consubstantial with us. Because 

of his formula of one nature after the union, Eutyches became the real 

founder of Monophysitism. He was condemned at a local synod in 

Constantinople (448) and criticized by the Tome of Pope Leo I (449), 

which clearly set forth the Latin orthodox formula of two complete natures 

permanently united in one person, entertained in the West since the time 

of Tertullian.23 Eutyches was rehabilitated at the Robber Council (449), 

but was officially condemned again at the Council of Chalcedon (451). 

Avoiding the two extremes of Nestorianism and Eutychianism, the 

Council of Chalcedon, the Fourth Ecumenical Council, attempted to offer 

an orthodox settlement to the Christological controversy. The Definition 

of Chalcedon reaffirmed the creed of Nicea as the standard of ortho

doxy, setting the so-called Niceno-Constantinopolitan creed beside it. 

The Definition also approved Cyril's two Letters (against Nestorianism) 

and Leo's Tome (against Eutychianism). The essential part of the 

Definition is the creed of Chalcedon, which is as follows: 

In agreement, therefore, with the holy fathers, we all unani

mously teach that we should confess that our Lord Jesus Christ is 

one and the same Son, the same perfect in Godhead and the same 

perfect in manhood, truly God and truly man, the same of a ratio

nal soul and body, consubstantial with the Father in Godhead, and 

the same consubstantial with us in manhood, like us in all things 

except sin; begotten from the Father before the ages as regards 

His Godhead, and in the last days, the same, because of us and 

because of our salvation begotten from the Virgin Mary, the 
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Theotokos, as regards His manhood; one and the same Christ, Son, 

Lord, only-begotten, made known in two natures without confu

sion, without change, without division, without separation, the 

difference ofthe natures being by no means removed because of 

the union, but the property of each nature being preserved and 

coalescing in one prosopon and one hypostasis—not parted or 

divided into two prosopa, but one and the same Son, only-begot

ten, divine Word, the Lord Jesus Christ, as the prophets of old and 

Jesus Christ Himself have taught us about Him and the creed of 

our fathers has handed down.24 

According to this creed, Christ has only one person (prosopon or hyposta

sis) in which his two perfect natures of divinity and humanity, being 

respectively "consubstantial with the Father" and "consubstantial with 

us," are united "without confusion, without change, without division, 

without separation" (asynchytos, atreptos, adiairetos, achoristos). Ofthe 

four celebrated negative adverbs, the first two are directed against the 

heresy of Eutychianism and the last two against the heresy of 

Nestorianism. Thus the creed affirms both the unity and the distinction 

of the two natures in Christ at once with a good balance. The unity of 

the two natures is seen not only in the anti-Nestorian expression, "with

out division, without separation," but also in the repetitive use of the 

words "the same" for one and the same person of Christ and in the adop

tion ofthe title Theotokos for Mary. (Note, however, that the creed does 

not use the Cyrillic expression "hypostatic union.") The distinction of 

the two natures is seen not only in the anti-Eutychean expression, "with

out confusion, without change," but also in the phrase, "in [en] two 

natures," ofthe final version ofthe creed, which replaced the first draft's 

phrase, "from [ek] two natures."25 Understandably, the creed of 

Chalcedon is a mosaic of excerpts from Cyril's two Letters, Leo's Tome, 

and so on. Chalcedonian orthodoxy took a position midway between 

Nestorianism and Eutychianism, and more generally, between the schools 

of Antioch and Alexandria. 

IV. 

Traditional Christology was shaped by the two most important 

Ecumenical Councils: the Council of Nicea, which "has always lived in 

Christian tradition as the most important in the history ofthe church,"26 

and the Council of Chalcedon, whose creed is "theologically second only 

to [the creed of Nicea] in importance."27 The Council of Nicea acknowl-
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edged the full divinity of the Son, the second person of the Trinity, by 

affirming his homoousios relationship with the Father. The Council of 

Chalcedon, too, acknowledged the full divinity of Christ, reaffirming 

the creed of Nicea as the standard of orthodoxy, but it did something 

more. It acknowledged the full humanity of Christ as well and said that 

the two full natures are united in one person "without confusion, with

out change, without division, without separation." Thus traditional 

Christology starts "from above," i.e., starts by talking about the divini

ty of Christ and then goes on to deal with his humanity. 

What is characteristic of this traditional approach "from above" is 

its main emphasis upon the divinity in the person of Christ, because its 

starting point is the Nicene doctrine of homoousios. So, even though the 

Council of Chalcedon itself acknowledges the full humanity of Christ 

and affirms a good balance of unity and distinction ofthe two natures 

in the person of Christ, nevertheless Christology in the continuous tra

dition of Niceno-Chalcedonian orthodoxy cannot help viewing the 

human nature of Christ merely as a secondary addendum to his person 

which is considered to be primarily divine. In other words, traditional 

Christology "from above" cannot help believing that the human nature 

of Christ has no hypostasis or person of its own. 

If the human nature of Christ has no hypostasis of its own, however, 

the relationship between his human nature and his hypostasis is far from 

clear. The Definition of Chalcedon was not very clear yet about this rela

tionship. Hence Joseph Ayer says: "The definition [of Chalcedon] was ... 

not preceded by any clear understanding of what was to be understood 

by nature in relationship to hypostasis."1^ Therefore, the sixth-century 

Neo-Chalcedonian development to clarify this point had to occur natu

rally. 

The Neo-Chalcedonians were those w h o interpreted the creed of 

Chalcedon in a Cyrillic sense in order to incorporate the moderate 

Monophysites into Chalcedonian orthodoxy. In the fifth century, Cyril 

of Alexandria, putting much emphasis upon the divinity of Christ in his 

doctrine of hypostatic union, had said that the humanity of Christ is lit

tle more than a non-hypostatic or impersonal nature. Along this line there 

came in the sixth century the Neo-Chalcedonian teaching that the human

ity of Christ is a physis anhypostatos, having no hypostasis of its own. 

In this connection, one important further suggestion was made by 

Leontius of Byzantium (d. 543) on the basis ofthe Aristotelian cate

gories. According to him, a nature or species cannot be conceived of 

except as exemplified in a hypostasis which is a particular subsisting 
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entity, so that no nature is really non-hypostatic. Therefore, the human

ity of Christ as a physis anhypostatos should be understood to be a physis 

enhypostatos, i.e., a nature which finds its hypostasis only in the partic

ular hypostasis ofthe divine Logos. This interpretation of Leontius great

ly assisted Emperor Justinian's Neo-Chalcedonian cause. Justinian 

convened the Council of Constantinople (553), the Fifth Ecumenical 

Council, which condemned the so-called "Three Chapters" as sympa

thetic to Nestorius.29 

The Neo-Chalcedonian doctrine of the physis anhypostatos and the 

physis enhypostatos was a natural outcome of Niceno-Chalcedonian 

Christology "from above," even though it had not been explicitly indi

cated in the Definition of Chalcedon. Thus many of the Christologists 

"from above" in Christian orthodoxy referred to this Neo-Chalcedonian 

doctrine as authoritative. For example, Karl Barth in this century upheld 

this doctrine and in this connection stated: "It is only as the Son of God 

that Jesus Christ also exists as man."30 

Because of this doctrine, Christian orthodoxy has not even hesitat

ed to say, if in a rather non-technical way, that Christ is God. 

Unification Christology lets Christ become someone other than God, by 

carrying out the approach "from above" thoroughgoingly. It does not let 

Christ stop somewhere on his way down to the bottom of full humanity, 

unlike traditional Christology which, because of its non-thoroughgoing 

approach "from above," lets him stop only somewhere in the middle in 

which he assumes just some humanity called the physis anhypostatos. 

According to Unification Christology, Christ, after originating from God, 

becomes a perfect outer manifestation of God, so that he is someone 

other than God, yet perfectly reflecting God. Here we have two impor

tant things: 1) the origination of Christ from God, and 2) the perfect outer 

manifestation of God in the distinct person of Christ. Regarding the for

mer, Unificationism says that Christ "should 'descend' from Heaven,"31 

and regarding the latter, it asserts that as a perfect outer manifestation 

of God "he can by no means be God Himself."32 The latter is the 

inevitable fulfillment ofthe former, if the approach "from above" is car

ried out thoroughgoingly. Unification Christology, because of its thor

oughgoing use of this approach, talks about both things, while traditional 

Christology, because of its non-thoroughgoing use of it, basically speaks 

ofthe former only. Thus Unification Christology is an inevitable devel

opment and fulfillment of traditional Christology. 
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Unification Christology's thoroughgoing use ofthe approach "from 

above" is necessitated by the Unification doctrine ofthe purpose of cre

ation."33 According to Unificationism, God created humans and the rest 

ofthe universe for the purpose of feeling joy from them and sharing joy 

with them. What is important is: "Joy is not created by the individual 

alone";34 joy is felt only when you have an object, whether visible or 

invisible, in which your own character and form are developed and 

reflected. This applies to God also; joy cannot be produced by him alone. 

He needs his objects for joy. So, he wants Christ to be his object, in whom 

his character and form are developed and reflected, so that he may be 

able to feel joy from him. To be God's object in this sense means to be 

someone other than God. If Christ were not someone other than God but 

merely "God from God, light from light, true God from true God" as the 

creed of Nicea says, then God would not feel joy fully from Christ The 

purpose of creation, then, would not be fully accomplished. 

The purpose of creation necessitates also Unification Christology's 

thoroughgoing use of the approach "from below." In order for God to 

feel perfect joy which is the purpose of creation, Christ, after coming 

down to become someone other than God, should go up to reach and 

unite with God perfectly, thus reflecting God's character and form per

fectly. In other words, in order to attain the purpose of creation perfect

ly, Christ as a fully human person should reach God to become his perfect 

reflection, assuming perfect divinity. This is none other than Christ's 

upward movement from the level of full humanity to that of perfect divin

ity. Hence, Unification Christology's thoroughgoing approach "from 

below." 

According to Unificationism, the "value" of a man who has perfectly 

attained the purpose of creation is such that he lives "in perfect union 

with God's heart and feeling," becomes "the temple of God's constant 

abode," and assumes "deity."35 Christ, if approached "from below" thor

oughgoingly in Unification Christology, is a man of this value who has 

attained the purpose of creation: 

Jesus is truly a man of this value. However great his value 

may be, he cannot assume a value greater than that of a man who 

has attained the purpose of creation. Therefore, we cannot deny 

that Jesus was a man who had attained the purpose of creation.36 

...Jesus, as a man having fulfilled the purpose of creation, is one 

body with God. So, in light of his deity, he may well be called 

God. Nevertheless, he can by no means be God Himself37 
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From the above, we can realize that the Unification doctrine ofthe pur

pose of creation enables Unification Christology to employ both 

approaches ("from above" and "from below") consistently. To say that 

the purpose of creation, which is joy, should be perfectly attained requires 

the thoroughgoing use of the approach "from above," which in turn 

requires the thoroughgoing use of the approach "from below." Hence 

centering upon the purpose of creation, the first approach is completed 

by the second. Daniel A. Helminiak, arguing for the complementarity 

ofthe approaches "from above" and "from below" from a Catholic per

spective, says virtually the same thing: "The first movement of chris

tology leads to a second. Without it the first was not to be completed. 

What was possible in the first movement still needed to be made actual 

in the second."38 

Helminiak's position, harmonizing both approaches, is strikingly 

similar to Unification Christology. But there is at least one difference, 

which should be mentioned here to further clarify Unification 

Christology. Helminiak believes that Christ still maintains his divine 

identity as God even after becoming fully human by leaving his divini

ty behind in his downward movement: 

He surrendered his former principle of activity, divinity, and lim

ited himself to a new principle of activity, humanity. This does 

not mean that he stopped being God. His divinity is indistin

guishable and inseparable from himself as Eternally-Begotten-of-

the-Father. Nonetheless, he prescinded from acting as divine when 

he became human.39 

Thus, although Helminiak quite boldly goes beyond traditional 

Christology in that he lets Christ give up his divinity in the process of 

the Incarnation, nevertheless this Catholic thinker still has some impor

tant allegiance to traditional Christology because he never lets Christ 

give up his divine identity as God. B y contrast, Unification Christology 

is very different from traditional Christology, for it never regards Christ's 

identity as God, even though it accepts his origination from God. This 

difference between Helminiak's position and Unification Christology 

has much to do with the above-mentioned notion ofthe purpose of cre

ation. Apparently, Helminiak does not have as much awareness of this 

important notion as Unificationism does. Thus it can be said that his 

approach "from above" is not thoroughgoing enough. 

From the above discussion, it is clear that Unification Christology, 

due to its thoroughgoing use of the approach "from above," does not 
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accept the Nicene formula of homoousios which undoubtedly regards 

Christ's identity as God. Thus Unification Christology is not Nicene. Is 

it, then, Arian? T h e answer is that it is not so, either. There are at least 

two reasons w h y Unification Christology is not Arian. In the first place, 

Unification Christology, because of its thoroughgoing use of the 

approach "from below," recognizes full divinity in the m a n Christ, where

as Arianism completely denies h i m divinity.The other reason is that 

Unificationism does not literally agree with the doctrine of creation ex 

nihilo which Arianism accepts. These two reasons are interrelated to 

each other. For Unificationism maintains, based upon its unique doc

trine of creation,40 that it is possible for a creature to assume divinity, 

whereas Arianism believes on the ground ofthe doctrine of creation ex 

nihilo sharply distinguishing between the Creator and a creature that the 

creature cannot assume any divinity. 

Figure 1: The Inner and the Outer Trinity in Unificationism 

G O D 

H = Heart (Father) 

SS = Sung Sang (Son) 

HS = Hyung Sang 
(Holy Spirit) 

...Inner Trinity 
(Nicene) 

i ...Outer Trinity 
- L V e / (Arian) 

Therefore, Unification Christology is neither Nicene nor Arian. But 

if w e further examine Unification Christology from the perspective of 

the Unification doctrine of the Trinity, w e can realize that in a w a y 

Unification Christology is both Nicene and Arian at once. For, accord

ing to Unificationism, there are two kinds of Trinity at the s a m e time: 

the inner and the outer Trinity (the latter being the outer manifestation 
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ofthe former as a result of God's act of creation),41 and in a way the for

mer is Nicene and the latter Arian. For the sake of visual clarity, see 

Figure 1. The inner Trinity is the divine threeness constituted by God's 

three major attributes: "Heart," "Sung Sang," and "Hyung Sang,"42 

which are respectively equivalent to the three divine persons within the 

Godhead as traditionally understood: the Father, the Son, and the Holy 

Spirit. B y contrast, the outer Trinity is constituted by three elements: 

God, perfected A d a m (Logos incarnate), and perfected Eve (Holy Spirit 

incarnate).43 While the three attributes of God in the inner Trinity share 

one and the same substance of G o d the three elements in the outer Trinity 

have their o w n different, if similar, substances for the reason that per

fected A d a m and Eve are not God, but created individuals. While the 

three in the inner Trinity are homoousios with one another, the three in 

the outer Trinity are homoiousios to one another. In this sense, the inner 

and the outer Trinity in Unificationism are Nicene and Arian, respec

tively.44 (This means that Nicene orthodoxy failed to see the outer Trinity, 

while Arianism failed to recognize the inner Trinity.) O f course, the outer 

Trinity is not exactly Arian for the reason that perfected A d a m and Eve 

in that Trinity can assume perfect divinity according to Unificationism, 

whereas they would be denied divinity in Arianism and Semi-Arianism. 

But still the outer Trinity is Arian for the above reason. 

From the preceding discussion we can say that Unification 

Christology has a broad perspective to be able to contain both Nicene 

orthodoxy and Arianism, while at the same time it is not exclusively 

Nicene nor Arian. In this sense, Unificationism is like Origenism which 

was quoted by both Athanasians and Arians in the Arian controversy. 

Let us now proceed to examine whether Unification Christology is 

Chalcedonian, Nestorian, or Eutychean. It is quite easy to see that it is 

neither Chalcedonian nor Nestorian nor Eutychian, for the three schools 

(i.e., Chalcedonian orthodoxy, Nestorianism, and Eutychianism), in spite 

of their divergent interpretations of the two natures of Christ, all pre

suppose the Nicene formula of homoousios which regards Christ's iden

tity as God. Unification Christology, due to its thoroughgoing use ofthe 

approach "from above," does not accept this Nicene formula. 

But if w e have a little adventure to consider the three schools in them

selves, disconnecting them from the Nicene formula, then perhaps we 

can say that Unification Christology is in a way Chalcedonian, Nestorian, 

and Eutychian. Let m e explain this. 
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Figure 2: Three Stages of the Growth Period and Perfection of the 

Individual Four Position Foundation in Unificationism 

Above 

"Perfection" 
(Eutychian) 

" G r o w t h " 
(Chalcedonian) 

" F o r m a t i o n " 
(Nestorian) 

Divinity 

M i n d J ( B o d y J Humanity 

Below 

According to Unification Christology, which uses the two approaches 

of "from above" and "from below" thoroughgoingly, once Christ is m a d e 

someone other than G o d (the thoroughgoing approach "from above"), 

he has to assume perfect divinity by perfecting the purpose of creation 

within himself (the thoroughgoing approach "from below"). For that pur

pose he has to go through the three stages of "formation," "growth," and 

"perfection" in the growth period,45 proceeding from below to above to 

perfect the union of divinity and humanity within himself based upon 

the "individual four position foundation" which involves four elements: 

God, mind, body, and their union.46 It is schematized in Figure 2 for the 

sake of visual clarity. Here the point is that the three stages of "forma

tion," "growth," and "perfection" are respectively Nestorian, 

Chalcedonian, and Eutychian in the sense to be shown below. 

In the four position foundation, G o d is the source of Christ's divin

ity; Christ's mind and body represent his humanity; and the union ofhis 

mind and body centered upon G o d represents the union of his divinity 

and humanity in his person.47 A s Christ proceeds from below to above 

in the process of his growth, the degree of the union of his mind and 

body increases, so that the degree ofthe union ofthe two natures increas

es, too. In the "formation" stage in which his mind is still a "form spir

it," the union is still rudimentary, so that the two natures of divinity and 

humanity are basically still distinct from each other. In the "growth" state 
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in which his mind is a "life spirit," the degree ofthe union is intermedi

ary, so that it has both unity and distinction of the two natures. In the 

final "perfection" stage in which his mind becomes a "divine spirit," the 

union ofhis mind and body is perfected centered upon God, so that the 

union of the two natures is perfected.48 Thus the three stages in 

Unificationism are Nestorian, Chalcedonian and Eutychian, respective

ly, if the three schools are considered in themselves in separation from 

the Nicene formula. 

A s has been seen so far, Unification Christology is neither Nicene 

nor Arian, neither Chalcedonian nor Nestorian nor Eutychian, while at 

the same time being able to embrace all these different schools of the

ology. This means that Unification Christology is neither orthodox nor 

heretical, while at the same time having the capacity to appreciate both 

orthodoxy and heresies. Unificationism, then, has a broader, bigger and 

more ecumenical picture of Christ than Christian orthodoxy. Helminiak's 

Christology, which uses the two approaches of "from above" and "from 

below" together, makes a similar claim: "This 'model,' a paradigm, 

would be capable of absorbing and integrating all the other models of 

Jesus."49 

But the question might arise: Is Unification Christology with its 

broader perspective really Christian? I answer this question in the affir

mative for at least two reasons. 

In the first place, Unification Christology with its broader perspec

tive can embrace all the Christian schools in question (including the 

Christian heresies such as Arianism), even though it does not exclusively 

accept any of them. Therefore, it must be Christian. 

The above reason has a certain weakness, however, for it could be 

argued against it that Unification Christology is unChristian because it 

is neither Nicene nor Arian, neither Chalcedonian nor Nestorian nor 

Eutychian. So we need a second, much stronger, reason. The second rea

son, I suggest, is that Unification Christology is a fulfillment of Niceno-

Chalcedonian Christian orthodoxy, so that it must be Christian. 

Niceno-Chalcedonian orthodoxy did a good job in its approach "from 

above," describing Christ as having originated from none other than God. 

But it basically stopped at that point without going further. Hence the 

orthodox formula of the physis anhypostatos and the physis enhypostatos. 

Unification Christology goes further than this point, by saying that 

Christ, after originating from God, becomes a perfect outer manifesta

tion of God, so that he is someone other than God, yet perfectly reflect

ing God. This is Unification Christology's thoroughgoing approach 
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"from above," which in turn necessarily results in its thoroughgoing 

approach "from below." Thus Unification Christology is a development 

and fulfillment of traditional Christian Christology, without abandoning 

it. In this sense, Unification Christology is definitely Christian. 

Traditional Christology has been accepted as orthodox by all major 

Christian Churches (Greek Orthodox, R o m a n Catholic, Lutheran, 

Reformed, Anglican, Methodist, and so forth). But today there is a strong 

trend a m o n g Christian theologians to move away from it. In reaction to 

the traditional approach, they approach "from below," from the histori

cal Jesus, saying that he is not G o d but a man, a real man. They have a 

weakness, however, in that they strongly tend to be Arian, minimizing 

the divine nature of Christ. Unification Christology can remedy this 

weakness in such a way as to reconcile this present-day trend with 

Christian orthodoxy, because as a fulfillment of Christian orthodoxy the 

Unification approach regards Christ's human reality as the inevitable ful

fillment ofhis divine origin. Hence Unification Christology is a viable 

alternative Christology. 
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Introduction 

To examine the ideal of marriage from a theistic or Christian point of 

view has not only been of principal importance for the nineteenth cen

tury theologian Friedrich Schleiermacher, but it also remains a central 

concern for believers in our time. A s traditional family values come 

increasingly under attack, it becomes necessary to hear voices in defense 

of marriage and family. Faced with an ongoing decline of marital rela

tions over the last three generations, such a defense can no longer adapt 

secular or humanistic standards, but it needs to focus on absolute val

ues.1 

In 1818 Schleiermacher preached on the Christian ideal of marriage 

and later published its content in his Sermons on the Christian 

Household2 (henceforth cited as Household Sermons). W h e n studying 
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Schleiermacher's view on marriage, one can distinguish between an 

"early" or "Romantic" position, mainly based on his writings before 

1806, and a "late," mature or Christian view as it is expressed in sources 

such as Outline of a System ofEthics^ and in particular the Household 

Sermons from 1818. Henceforth, we will focus on Schleiermacher's 

mature view on marriage by referring primarily to the first ofhis nine 

household sermons. 

H o w then can we evaluate the relevance of Schleiermacher's under

standing of marriage for our time? One option which is chosen for this 

paper is a comparative study between Schleiermacher's view and the 

Unification Thought position on marriage by paying special attention to 

the dialectical aspects of marital teaching. Such an agenda allows not 

only a discussion of marriage within the larger context of each of the 

two systems of thought, but it also highlights the importance of absolute 

values for marriage as it is expressed by Schleiermacher in an early nine

teenth century setting, and by Unification Thought, which offers a late 

twentieth century theistic approach to marital teachings. 

Unification Thought is best understood as a contemporary philo

sophical explication of Unification theology, a system of doctrine which 

is based on a comprehensive revelation received by Reverend Sun Myung 

Moon. Two sources will be used for analyzing the Unification position, 

namely, Explaining Unification Thought4 and Fundamentals of 

Unification Thought.5 Both works seem to cover adequately the 

Unification view of marriage, in particular with reference to its dialec

tical implications. 

In the first part of this study we present a brief account of 

Schleiermacher's dialectics and how it applies to his conception of the 

Christian ideal of marriage. In the second part, w e will analyze the 

Unification view of marriage and likewise focus on its dialectical foun

dation. It will be our task to show how a priori dialectical concepts shape 

the understanding of marriage in Schleiermacher and Unification 

Thought. Beyond pointing at the affinities emerging from the dialecti

cal framework within the two systems of thought, w e attempt to show 

the uniqueness of their doctrinal formulations with reference to an ideal 

conception of marriage. 

The Christian Ideal of Marriage According to Schleiermacher 

One of the more distinct characteristics of Schleiermacher's thought 

refers to a consistent concern with ethical issues. In particular, 

Schleiermacher seeks to explain the intricacies of human relationships, 
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an intention which finds one of its most articulate expressions in his 

teachings on marriage. Considering the task of this study to examine the 

dialectical aspect of marriage in a comparative setting between 

Schleiermacher and Unification Thought, we will first present some of 

the basic dialectical issues in Schleiermacher's understanding of God as 

the transcendent Ground of being. With that foundation, we then pro

ceed to a discussion of Schleiermacher's mature view on marriage as it 

is stated in his Household Sermons. 

A. Dialectical Foundations 

In this section, we will briefly analyze Schleiermacher's approach to his 

doctrine of G o d and m a n with reference to some basic tenets of his 

dialectics. In fact, the purpose of this section is to show how 

Schleiermacher perceives the relationship between God and human 

beings, in order to highlight possible implications for his view on mar

riage. 

Schleiermacher chooses an epistemological starting point for devel

oping his understanding of God. It is the analysis ofthe process of know

ing in the thinking subject which provides the categories for formulating 

the conception of God. Schleiermacher raises first the question about 

the certainty of knowledge, a certainty which he locates in man's con

sciousness about himself as a thinking and willing being.6 The two states 

of consciousness of thinking and willing are then described by 

Schleiermacher by means of two kinds of thinking, namely, reflective 

and creative thinking.7 O n the one hand reflective thinking forms images 

of an already existing reality in the process of becoming knowledge 

while, on the other hand, creative thinking intends to shape a not yet 

existing reality according to a definitive intention and purpose. 

W h y does Schleiermacher analyze these contrasting states of human 

consciousness? His general goal consists of gaining insight through the 

correlation and combination of opposites, a goal which is at the heart of 

his dialectical method. Reflective and creative thinking are now in such 

a position as to offer a dialectical dynamic by involving opposite posi

tions. One state of human consciousness identified as reflective think

ing has its beginning in reality and ends in thought, while the other 

conscious state of creative thinking starts with thought and ends in real

ity.8 Thus, for Schleiermacher, the unity of human consciousness and 

with it the certainty of knowledge cannot be found only in the reflective 

or only in the creative mode of thinking, for in both modes one encoun

ters always a difference between thought and being. The point of unity 
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must in some way combine thought and being by showing an intrinsic con

gruence between the two contrasting activities of human consciousness 

identified as thinking in the sense of being influenced by reality (reflec

tive thinking) and willing in the sense of shaping reality (creative think

ing). For Schleiermacher that point of unity is defined as the immediate 

self-consciousness; it is the locus where the identity of thought and being 

becomes conscious to human beings, but in such a way as to exclude any 

possibility to make that immediate self-consciousness itself the object of 

further intellectual reflection.9 

Schleiermacher offers more reflections on the notion of immediacy in 

order to clarify his view on the interaction between the realms of tran

scendence and immanence. According to Marvin Miller, immediate self-

consciousness is characterized by Schleiermacher with the concept of 

"transition" (Ubergang).]0 In fact, the term transition attempts to describe 

the meeting point of the two activities of human consciousness, that is 

reflective and creative thinking. This means, transition refers to that con

tent of consciousness which marks the end ofthe process of reflective think

ing and the beginning of creative thinking. In other words, transition is a 

consciousness about "nothing" because it no longer belongs to reflective 

thinking and it belongs not yet to the process of creative thinking. 

Schleiermacher speaks of "the identity of the subject in the preceding 

(reflective mode of thinking) and in the following (creative mode of think

ing)"1 ' and, thus, identifies the content of the notion of transition as the 

consciousness ofthe self in an immediate sense. 

Moreover, the concept of transition is not identified with any spatial 

categories since space refers to a property of reality outside of conscious

ness. Likewise, transition is not definable with any temporal categories 

because it is posited between the moments of the processes of reflective 

and creative thinking. Thus, immediacy as described by the concept of tran

sition and with it the notion of immediate self-consciousness are identified 

by Schleiermacher in terms of ontological qualities which transcend time 

and space, while at the same time immediate self-consciousness marks the 

innermost identity ofthe subjective self, an identity which is rooted in an 

awareness ofthe immanence of Ultimate Reality. 

At this point, Schleiermacher speaks ofthe necessity ofthe idea of G o d 

as the transcendent Ground of being because the immediate self-con

sciousness does not possess within itself the ground for its own unity.12 

That is to say, the unity of self-consciousness rests on the identity of thought 

and being (also referred to as the identity of reflective and creative think

ing) as applied to self-consciousness itself, but the unity of consciousness 
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perceived in the larger context of human existence involved in a plural

ity of activities presupposes for its unity the transcendent Ground.'3 

Schleiermacher points out that the transcendent Ground marks the iden

tity of thought and being in a universal sense, while immediate self-con

sciousness describes the identity of thought and being for a particular 

consciousness. What follows is an analogy of being between God, per

ceived as the transcendent Ground, and man's immediate self-con

sciousness as a particular manifestation of the identity of thought and 

being.14 

In expressing the idea of God, Schleiermacher uses a variety of terms 

such as the absolute identity of the ideal and the real, of thought and 

being, of reason and nature, or the spiritual and the corporeal. In partic

ular, Schleiermacher speaks of God as the transcendental presupposi

tion of man's cognitive and volitional faculties inasmuch as God 

guarantees the compatibility of reason and nature as the Ground of ulti

mate unity.15 Moreover, Schleiermacher identifies the human faculty for 

perceiving such ultimate unity as feeling. In fact, feeling describes the 

immediate unity of reason and nature of thought and being, and as such, 

feeling becomes the locus for immediate self-consciousness. Here, 

Schleiermacher explores further the actual relationship between God and 

human beings and identifies immediate self-consciousness with God-

consciousness, thus focusing on the subjective experience of God in the 

individual. In particular, God-consciousness manifests itself in the feel

ing of absolute dependence, a state of consciousness which arises from 

the fact that the subject finds itself in opposition to the world to which 

it relates as relatively free and relatively dependent. The unity in such 

an experience ofthe world can then only be found in the feeling of abso

lute dependence within which relative freedom from and relative depen

dence on the world is related back to the Absolute.16 Thus, human beings 

become aware of God's presence, inasmuch as they relate themselves 

with their inherent opposites to the transcendent Ground of ultimate 

unity, an awareness which springs forth in man's immediate self-con

sciousness in which the opposition of relative freedom and relative 

dependence is harmonized in the consciousness of absolute dependence. 

After our discussion of Schleiermacher's Dialectics and his view of 

the relationship between God and human beings, we raise the question 

h o w Schleiermacher perceives the unique Christian element in that rela

tionship. The answer shows Schleiermacher's distinct Christocentrism. 

Christ must become part ofthe self-consciousness or inner history ofthe 

Christian.17 Stated differently, the total self-consciousness ofthe believ-
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er needs to be related to Christ, so that there is no relation to God apart 

from that intimate relationship with Christ. For Schleiermacher, such a 

unity with Christ is lived out in the Christian community. Since the indi

vidual knows himself or herself as being dependent on God together with 

other individuals, God-consciousness as actualized in consciousness of 

Christ then becomes the unifying ground in each subject.18 This unify

ing presence serves to facilitate not only the establishment ofthe church 

but also the building of a harmonious marital relationship. Thus, 

Schleiermacher's dialectical method offers an understanding of God and 

man which, in fact, enriches Schleiermacher's ethics in general and his 

teachings on marriage in particular. Let us now turn to a presentation of 

Schleiermacher's view on the ideal of Christian marriage, by focusing 

on issues which will prove to be effective in a later comparison with the 

Unification Thought position. 

B. Christian Marriage 

For our analysis ofthe mature expression of Schleiermacher's doctrine 

on marriage we use the first ofhis Household Sermons^9 as our major 

source of reference. W e will focus our attention on three topics, name

ly: 1) the higher purpose of marriage, 2) the harmonizing of differences, 

and 3) the Christ-centered union ofthe marriage partners. 

l.In his first household sermon on marriage Schleiermacher speaks 

about the love for God and the Savior as the overall purpose ofthe domes

tic life, a purpose that assigns also to marriage its central significance.20 

According to Schleiermacher, it is the goal of domestic relationships 

to enhance our fellowship with God and to deepen our love for Christ. 

The temporal order serves here the fulfillment of the providential plan 

in the eternal order. In particular, the marital relation is singled out to 

fulfill that overall purpose, since it establishes the most fundamental 

relationship in the domestic life, from which all other human relations 

develop. In other words, the marriage partners are called to deepen their 

love for Christ through their personal relationship. Henceforth, marriage 

provides the foundation for active Christian discipleship and becomes 

instrumental for fulfilling God's providence of salvation. 

That providential purpose of marriage is further specified by 

Schleiermacher who speaks of the holy covenant of marriage as being 

the foundation for three institutions, namely, the family within the 

Christian household, the state as the organized whole of civil society, 

and the Christian community that forms the church.21 

While the principal purpose of marriage within household and state 
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consists of the propagation of the human race, there appears an addi

tional purpose of the marital bond within the church, namely, the prop

agation ofthe divine word throughout successive generations. 

In his "Christian Ethics" (Die Christliche Sitte), Schleiermacher 

speaks ofthe propagating activity ofthe church in terms of a process of 

dissemination ofthe Christian disposition.22 That process has its start

ing point in Christ, as the one perfected individual, and moves towards 

its end point, namely, the dissemination of the Christian disposition 

throughout all of mankind. Moreover, Schleiermacher points at two com

munities that are involved in that process of dissemination. First, there 

is the sexual union within marriage that marks the origin ofthe single 

individual. It also relates to the starting point ofthe dissemination pro

cess for the Christian disposition. According to Schleiermacher, pro

creation becomes here the original form of all propagating activities not 

only for the church, but also for the state.23 Second, there is the com

munity of believers that is organized as the church. This community 

relates to the end point ofthe dissemination process. The church is here 

defined as the organic union of people who are active in propagating the 

Christian disposition. At this point, Schleiermacher emphasizes that the 

Christian church is only complete when she is fully composed of 

Christian households. The higher form ofthe church consists of a union 

of families and not of single people. The state of singleness is incom

plete and essentially of a transitory nature. Thus, Schleiermacher affirms 

that the vertical relationship with Christ can only fully manifest itself 

through horizontal relationships within marriage and family. 

2.Schleiermacher employs Biblical teachings for defining the con

cepts of an internal complementarity in marriage with which he describes 

the inner dynamics of marital life. H e affirms that in the process of devel

oping the marital relationship there appear seemingly opposite positions 

that need to be harmonized. For Schleiermacher, it is the unique strength 

of Christian marriage to deal successfully with actually or potentially 

conflicting positions within the marital life. H e outlines the principal 

task ofthe Christian marriage in terms of harmonizing seemingly oppo

site or separate positions within the marital bond. The Christian conduct 

of marriage is then defined as a perfect balance between the mutual life 

that manifests the earthly dimension ofthe marital union with its active 

involvement in the world, and the mutual life in the divine spirit which 

represents the heavenly dimension of marriage.24 Moreover, there should 

be a complete harmonization between the different positions and respon

sibilities of sexes. 
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According to Schleiermacher, it is evident that the perfect balance 

between the earthly and heavenly dimensions of marriage leads to the 

final harmonization of the relationship between husband and wife. 

H e further explains the inner dynamics ofthe marital life by means 

of a twofold adjustment of complementing positions. That is to say, the 

harmonized husband-wife relationship is based on the unity between the 

heavenly and earthly dimensions of marriage. Vice versa, the unity 

between the heavenly and earthly aspects of marital life is advanced 

through the active mutual relation between the marriage partners. Here, 

Schleiermacher points to the reciprocal dependence between two inter

nal complementing relations for the development of Christian marriage. 

In other words, the perfection ofthe horizontal interaction ofthe spous

es has to be rooted in the complete balance of the vertical relation 

between the heavenly and earthly aspects of their union. However, that 

vertical balance can only be achieved through the process of an advanc

ing harmonious horizontal relationship. 

Moreover, Schleiermacher implies the individual participation of man 

and w o m a n in the heavenly dimension of their marital union through their 

spiritual faculties and the basic connection with the earthly dimension of 

marriage on account of their natural endowments. According to 

Schleiermacher, the earthly dimension includes here also the dominion 

ofthe spirit over the body. The resulting unity of spiritual and sensuous 

aspects in the marital relation then becomes the presupposition for par

ticipation in the heavenly dimension of marriage. For the marital sexual 

life to be not only ethical but also Christian it has to be centered on God. 

The sexual union ofthe marriage partners can only contribute to the har

monization of their positions if it is rooted in their c o m m o n spiritual life. 

Schleiermacher emphasizes the necessary religious aspect of that com

m o n spiritual life of spouses beyond a purely ethical conduct of marriage. 

Even the highest form of an ethical marital union must be oriented towards 

communion with God in order to develop into a Christian marriage.25 

To prevent possible misinterpretations, Schleiermacher warns of any 

distorted notion of a seemingly fulfilled but socially isolated marital 

union that claims to be rooted in the c o m m o n religious life ofthe spous

es. To be religious means for him to reshape this world. Any withdraw

al from the world into the seclusion of personal marital happiness is 

strictly rejected by Schleiermacher. The c o m m o n religious life and with 

it the heavenly dimension of marriage can only be built by the marriage 

partners through their active involvement in the world.26 This partic

ipation in the concerns and sorrows of the world becomes, for 
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Schleiermacher, a genuinely Christian characteristic ofthe marital bond. 

At this point the mutual complementarity between the physical order 

and the spiritual order becomes visible. Schleiermacher not only affirms 

the necessary penetration of all natural aspects ofthe marital relation by 

the spirit, but he also understands spiritual growth and marital love to be 

rooted in the interaction ofthe spouses with the temporal order and the 

world at large. 

3.Schleiermacher understands the Christian fulfillment of marital 

love in terms of a complete equality between the spouses. H e empha

sizes that the mutual penetration ofthe personalities of husband and wife 

has to be grounded in their superior love for Christ. Here the defense of 

perfect equality between the marriage partners presents an argument that 

is based on the complete Christ-centeredness of the marital bond. The 

love for Christ then appears as the precondition for a fulfilled marital 

love. Only by loving the Redeemer can human beings be elevated to com

munion with God. Thus, God-centered marital love can only be attained 

when the spouses accept Christ into their hearts with such an intensity 

that he becomes the third one within their marital union.27 

In fact, that c o m m o n love for the Redeemer becomes the ultimate 

ground where any inequality between husband and wife is dissolved into 

a most perfect equality. The marriage partners do not only become like 

each other, but, above all, they become more Christ-like. The con

sciousness about their marital union is raised to a higher level where they 

perceive Christ to be the third party in their marital bond. 

Schleiermacher understands the innermost unity of the marriage 

partners not as a mere fusion of their individualities, where they seek 

self-affirmation in their mutual interaction, but rather their unity is now 

based on an implicit denial of individuality in order to make room for 

Christ to take the place of a third party. This means the Christian ideal 

of marital love does not consist ofthe event that the spouses find mere

ly their own individuality confirmed in each other, but, on the contrary, 

true marital love emerges from the willingness to deny one's own indi

viduality for the sake ofthe higher c o m m o n individuality which is root

ed in Christ's presence. This implicit self-denial for building the marital 

union then appears as the key for the spouses to find their own true being 

confirmed in their love for Christ and for each other. 

C. Summary 

At this point it will be our task to show some systematic connections 

between Schleiermacher's understanding ofthe dialectical foundations 
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of reality and his view ofthe Christian ideal of marriage. We will dis

cuss: 1) the mediating role of marriage between the temporal and the 

eternal orders and 2) the purpose of marriage according to the Christian 

ideal. 

l.As mentioned before, Schleiermacher locates marital life, and with it 

the life in the Christian household, within the general principle that the 

temporal order serves the fulfillment ofthe eternal order.28 In order to 

accomplish such a mediating role, marriage itself has been defined in 

terms of earthly and heavenly dimensions. From the perspective of 

Schleiermacher's dialectic, w e can discover a consistent correspondence 

between his understanding of marriage and his epistemological cate

gories of subjective experience. In other words, the earthly dimension 

of marriage and with it the temporal order can be seen as correspond

ing to the subjective experience of creative thinking, while the heaven

ly dimension of marriage and its rootedness in the eternal order appear 

to be connected with the subjective experience of reflective thinking. 

Inasmuch as reflective and creative thinking are integrated through the 

experience of immediate self-consciousness, that necessitates the idea 

of God as the transcendent Ground of being; likewise the heavenly and 

earthly dimensions of marriage and their mediating function for the eter

nal and temporal orders can be seen to reflect in their interaction the 

unity of thought and being and with it the presence of divine reality. 

It is interesting to notice that Schleiermacher expands his purely sub

jective approach for defining the dialectical nature of reality, when he 

assigns to marriage, and no longer to the individual, a mediating posi

tion between the temporal and eternal orders. That is to say, marriage 

becomes now the fundamental application ofthe general principle that 

temporal activities serve the fulfillment ofthe eternal realm. In partic

ular, Schleiermacher sees marriage in its ideal Christian conception as 

the instrument for fulfilling God's providence, a task which is carried 

out in accordance with his earlier defined dialectical approach. 

2.How then does Christian marriage advance God's providence? W e have 

seen that, according to Schleiermacher, there exists a twofold purpose 

for marriage, namely, the procreation ofthe human race and the propa

gation of the divine word.29 Each of these two purposes seems to dis

play its own dialectical structure. This means, procreation presupposes 

for Schleiermacher the total unity of spirit and flesh as a distinct mani

festation ofthe unity of thought and being or reason and nature. In this 

ideal formulation, procreation is then seen as the paradigm for all prop

agating activities. In particular, the propagation ofthe divine word pre-
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supposes the harmony of creative and reflective thinking within each 

spouse. This means that the fulfillment of both marriage purposes is 

rooted in the God-consciousness of the marriage partners.30 

Schleiermacher's dialectical framework can also be applied to the inter

relatedness of the two marriage purposes. Inasmuch as the propagation 

ofthe divine word represents the spiritual life ofthe spouses and with it 

primarily their reflective thinking in the eternal order, in like manner one 

can perceive procreation primarily as an expression of creative thinking 

in the temporal order. Schleiermacher implies that for procreation to 

become a full manifestation ofthe unity of reason and nature the guid

ing function of the divine word has to be dominant. Thus, we can argue 

that the advancement of God's providence through Christian marriage 

is rooted in a dialectical interrelatedness ofthe two marriage purposes. 

The Unification View of Marriage 

In our study of Schleiermacher we have discussed an early nineteenth 

century doctrinal formulation of Christian Marriage. N o w we will focus 

on a contemporary view ofthe marriage ideal as it is stated in Unification 

Thought. The method of our discussion will parallel our assessment of 

Schleiermacher. In the first section we will examine dialectical concepts 

in Unification Thought that can be expressed through three universal prin

ciples. Here, we present the Unification view of God and the created order 

in preparation for our second section which will deal with the applica

tion of the dialectical foundations for the understanding of the ideal of 

marriage in Unification Thought. Although this presentation is selective 

and limited in its scope, we hope to cover enough ground for entering 

later into a fruitful comparative discussion with Schleiermacher's view. 

A. Three Universal Principles 

Unification Thought affirms that human reason cannot grasp God as a 

being in himself; however, we can describe the attributes of God, thus 

being able to develop a "Theory ofthe Original Image."31 Such an 

"image" approach is fully biblical (Gen. 1:27) and allows the use of 

anthropomorphisms for describing God's attributes.32 Stated different

ly, the theory ofthe Original Image explains God by means of concep

tual, ideal types as derived from human experience. Hence, the 

relationship between God and creation becomes instrumental for the 

understanding of God. 

The Unification view of marriage is directly related to a dialectical 

understanding of God's attributes. Thus, we will first discuss three uni-
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versal principles which provide an explanation ofthe major character

istics of G o d and creation. These principles can be identified as: 1) the 

primal principle of origin, 2) the give and take action, and 3) the four 

position foundation. 

l.What then is the primal principle of origin which can also be 

described as the central attribute of God? Unification Thought points 

out that the innermost character of God is heart which in turn defines 

the purpose for all created reality33 Heart is explained as the "emotion

al impulse to obtain joy through love," thus affirming that God's moti

vation for creating is rooted in the desire to realize joy through love. 

Such a starting point for describing Ultimate Reality implies that the 

principal attribute of God is expressed in terms of dialectical concepts. 

According to the theory ofthe Original Image, the dialectical nature of 

heart can be derived from human experience in which love and joy are 

identified as emotional forces which presuppose the interaction of polar 

positions of subject and object. Subsequently, the relationality within the 

Original Image is affirmed based on polar characteristics which reflect 

the subject-object interaction. In particular, based on the structure ofthe 

created order, Unification Thought identifies the polar attributes ofthe 

Original Image as two sets of dual essentialities, namely, internal char

acter and external form together with positivity and negativity.34 For our 

considerations it is important to point out that these dual essentialities 

within God are not to be understood as ultimates in themselves, but they 

are inherently united through heart which then functions as the primal 

principle of origin. In other words, in a final sense the primal principle 

of origin guarantees that the polar attributes in God interact harmoniously 

and purposefully, thus excluding any ultimate conflict.35 

2.The dialectical conception of the Original Image as expressed 

through the nature of heart includes the second universal principle, name

ly, give and take action. A s heart provides the motivational force for the 

realization of love it becomes obvious from human experience that love 

is actualized based on the reciprocity of giving and receiving. According 

to Unification Thought, relationality is not only an ultimate principle in 

the created order, but it also refers to the Original Image. In short, the 

reciprocal action within God's polar characteristics are actions of giving 

and receiving from positions of subject and object centered on the pur

pose of heart.36 Thus, God's existence can be perceived as a self-relat-

edness of love that is determined by the presence of heart. 

Unification Thought also implies a qualitative difference between 

the kind of love which is present within G o d and the loving relationship 
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between Creator and creation. This means that the original ideal of cre

ation would be able to offer a unique response to God's love, a response 

which could not be accomplished within God himself, thus representing 

a genuine unfolding of love according to the desire of God's heart. 

3.The structural expression ofthe primal principle of origin and the 

principle of give and take action in G o d and creation is explained with 

the Unification concept of the four position foundation. This concept 

describes the inherent dialectical structure of both the Original Image 

and created beings by defining four positions (also called quadruple 

base), namely, heart or purpose, subject, object and finally the position 

ofthe harmonized body37 The function ofthe four position foundation 

is best described as the give and take action between subject and object 

based on heart or purpose which then results in advancing the fulfill

ment of an original intention or plan as indicated by the harmonized 

body. According to Unification Thought, the dialectical content ofthe 

spatial analogy of four positions is further illustrated by an identical tem

poral analogy of origin, division, union action.38 In short, this temporal 

analogy states that God's original intention or the motivation of heart 

leads to a division of polar interaction of subject and object which then 

forms a new result in a unitive state. It is interesting to note that 

Unification Thought applies the four position foundation to two basic 

modes of existence, namely, identity and development. That is to say, 

both identity and development are perceived in terms of a relationship 

of giving and receiving as it is expressed in the notions of the identity 

maintaining quadruple base and the developing quadruple base.39 

Our discussion of three universal principles has shown the perva

sive dialectical character of the theological and philosophical founda

tions of Unification Thought. Based on our findings we will now analyze 

the Unification view of marriage. 

B. The Marriage Ideal 

W e will see that the three universal principles as stated in Unification 

Thought apply directly to the understanding of the marriage ideal, thus 

underlying the dialectical aspects of marriage. First, let us discuss the 

purpose of creation as related to God's heart and with its function as the 

primal principle of origin. According to Unification Thought, the moti

vation for God's creative activity lies in the impulse to seek joy through 

love.40 In short, joy is realized when a loving relationship between God 

and created beings is established. However, the nature of love is based 

on the aforementioned principle of give and take action which implies 
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that the object, as the recipient of love, just be able to offer an adequate 

response to the subject. For Unification Thought that response of the 

object is based on the quality of resembling the subject and is called 

beauty. Thus, love is characterized as a relational concept which involves 

a reciprocal exchange of love from the initiating subject and beauty from 

the responding object.41 Unification Thought then derives the purpose 

of creation from that relational concept of love and holds that, in par

ticular, human beings were created as the objects of God's love. 

Second, we need to ask the question how do human beings become 

qualified objects for God's love, or how do they resemble God the most. 

The Unification view emphasizes that the supreme manifestation of 

God's love in the created order is accomplished through the ideal of mar

riage and the subsequent building ofthe family.42 However, before men 

and w o m e n are qualified to enter the marital bond they need to attain 

individual maturity. That is to say, human beings are first called to resem

ble God on an individual level by developing the ideal of a unique per

sonality centered on God's heart. Unification Thought describes that 

process of individual maturation through the aforementioned four posi

tion foundation. A person's mind and body form the subject-object rela

tionship and growth occurs through a harmonious mind-body 

relationship centered on the purpose of creation in accordance with the 

desire of God's heart. Moreover, the uniqueness of individual growth is 

characterized by the right use of freedom and responsibility. H u m a n 

beings do not grow exclusively based on natural law, but they are called 

to involve themselves creatively in the formation of their personality.43 

The mature individual then reaches an intimate love relationship with 

God according to his or her inherent beauty, a beauty which resembles 

God's dual essentialities of internal character and external form through 

the harmonized relationships of the individual mind and body. 

Individual maturity can be seen as connected with God's vertical 

love in which a distinct partnership between God and the individual per

son is actualized. However, God's love finds its further expression and 

fulfillment in the created order through a horizontal partnership between 

two spouses in marriage. 

W h y do human beings in a marriage relationship resemble God more 

than they do as individuals? Our previous discussion of Unification 

Thought has shown that the Original Image is not only perceived as the 

harmonized essentialities of internal character and external form but it 

also includes the harmonized secondary attributes of positivity and neg

ativity, attributes which appear on a further developed level as mas-
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culinity and femininity. Thus, God's resemblance by human beings is 

fulfilled on two levels. While the harmony of character and form in the 

Original Image is manifested through the mature interaction of mind and 

body in the individual, there is beyond that level the expression of mas

culinity and femininity of the Original Image through an ideal partner

ship of husband and wife. 

One can say that the dialectical nature of love ascribes to God the 

position of ultimate subject while m a n and w o m a n bound together 

through an ideal marital relationship fulfill the position of a qualified 

object vis-a-vis God. Here, the earlier discussed universal principle of 

the four position foundation further explains the dialectical aspect ofthe 

marriage ideal. As husband and wife in their respective positions of sub

ject and object realize through their mutual give and take action the ful

fillment of horizontal love, they maintain at the same time a strong loving 

bond with their Creator due to their achieved individual maturity. In other 

words, the horizontal love between the spouses is fully centered on their 

vertical love for God. 

The partnership of a horizontal two-in-oneness then extends to a ver

tical and horizontal partnership of a three-in-oneness between God, hus

band and wife. Subsequently, the original desire of God's heart reaches 

its ultimate fulfillment when the complete oneness of vertical and hor

izontal love brings forth the new creation through the birth of children.44 

In this way, the marriage ideal fulfills its inherent purpose by establish

ing the four positions of God, husband, wife and children. The fulfill

ment ofthe ideal marriage then means the realization ofthe ideal family. 

C. Summary 

W e have seen that the Unification view of marriage presents a consis

tent application of the earlier discussed three universal principles. It 

emphasizes the centrality of God's heart as the primal principle of ori

gin which determines the unfolding of loving relationships between God 

and human beings. In particular, the marriage relationship has been iden

tified as the supreme manifestation of a qualified object for the love of 

God. This implies that the Unification doctrine on marriage speaks not 

only about the self-communication of God's heart through the creation 

of human beings, but it also affirms an indispensable human response 

for the actualization of love between God and man. This means that the 

gift of God's grace in creation is answered by human beings through their 

fulfillment of responsibility on the levels of individual maturation, mar

riage and family life. 
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Moreover, we have seen that the dialectical aspect of marriage is not 

only expressed through the horizontal love between the spouses, but that 

such a dialectical dimension becomes even more visible through the ver

tical love between God and the spouses. It can be argued that such a high

er visibility ofthe dialectical aspect of marriage is demonstrated through 

the two manifestations of vertical love, one being the relationship ofthe 

individual spouse with God and the other can be understood as an actu

alized presence of God within the loving relationship of the marriage 

partners.45 

The Comparative Study 

W e have touched on a number of dialectical considerations and a vari

ety of marital issues in our presentation of the doctrine of marriage in 

Schleiermacher and Unification Thought. At this point, it will be our 

task to isolate three themes which lend themselves to a fruitful compar

ison ofthe two systems of thought. W e will focus our concluding obser

vations on: 1) the starting point for dialectical reflections, 2) the God-man 

relation and its implication for marital teachings, and 3) the principle of 

growth and development in marriage. 

1 .We have seen that Schleiermacher develops his dialectical method 

by starting with the individual human being as the thinking subject. The 

forms of thought as related to reason and will, that is, reflective think

ing and creative thinking, have been used for approaching an under

standing ofthe Absolute. It is interesting that Schleiermacher perceives 

God as the transcendent Ground who is seen as the identity of thought 

and being and whose direct manifestation is located in the immediate 

self-consciousness of human beings. At the same time, however, he 

seems to say that the notion of identity includes the affirmation of polar

ity. In short, God combines aspects of reason and will in perfect unity, 

thus implying a subject-object relation within divine Reality which would 

be the presupposition for an independent consciousness in God him

self.46 

Our presentation of Unification Thought has shown that the start

ing point for any dialectical activity is the notion ofthe primal principle 

of origin or God's heart. Moreover, the polar attributes ofthe Original 

Image have been identified as internal character—external form, posi

tivity—negativity and masculinity—femininity. All of these attributes 

perform harmonious give and take action because ofthe primal princi

ple of origin. The direction of this activity of giving and receiving is then 

determined by the desire of God's heart and, as such, it puts the concept 
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of purpose in a central position.47 

It seems significant that both Schleiermacher and Unification 

Thought use a dialectical approach for discussing Ultimate Reality and, 

in doing so, the need for a principle of unity becomes apparent. While 

Schleiermacher employs an analogy of being between the transcendent 

Ground (as the identity of thought and being) and the immediate self-

consciousness of human beings, we find that the Unification doctrine 

employs the central human experience of heart in order to show the anal

ogy for the primary attribute of heart in the Original Image by way of 

affirming theological anthropomorphisms. In short, for Schleiermacher 

the unitive principle is defined as the identity of thought and being or 

the unity of reason and nature, whereas Unification Thought affirms the 

heart of God as the original unifying principle. Both systems of thought 

then affirm the importance of human experience and the faculty of feel

ing for understanding Ultimate Reality. 

Schleiermacher, on the one hand, operates with an epistemological 

starting point of subjective human experience by introducing the con

cepts of reflective and creative thinking. By way of intellectual analysis, 

he defines the unifying point ofthe two forms of thinking with the sub

jective reality of immediate self-consciousness that in turn becomes the 

locus for divine reality and the faculty of human feeling. O n the other 

hand, Unification Thought starts with the basic human experience of 

heart and its expression through love and joy. Divine Reality is then 

understood not through intellectual deduction but through an affirma

tion of the basic revelation that God is above all the God of heart who 

communicates himself through relational unity of love with creation. 

Feeling is here defined as the expression of heart in terms of providing 

the experience of loving relationships. Thus, Unification Thought 

ascribes to feeling an intrinsic characteristic of mutuality as it is 

expressed in the relational concepts of self-giving love and responding 

beauty. 

It is interesting to point out that Unification dialectics with its rev

elatory starting point contrasts with Schleiermacher who chooses an 

epistemological analysis for developing his dialectics. In other words, 

Unification Thought understands the relationship between God and 

human beings as the image for the relationship between spirit and body 

in the individual, whereas Schleiermacher uses the subjective-cognitive 

distinction between reflective and creative thinking and the resulting 

polarities of thought and being or spirit and body as interpretive tools 

for explaining Ultimate Reality. Thus, Unification Thought sees God 
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always in relation to creation through which the centrality of purpose is 

explained. By contrast, Schleiermacher perceives God as the transcen

dent Ground of being who is perceived primarily in terms ofthe identi

ty of spiritual and temporal realities. 

2.How do Schleiermacher and Unification Thought perceive the 

relationship between God and human beings with reference to marital 

teachings? As Schleiermacher defines the transcendent Ground in terms 

of the identity of thought and being, he offers a description of God as 

the universal manifestation of immediate self-consciousness. Thus, the 

conception of God appears as consciousness, but in an absolute sense, 

while man's experience of immediate self-consciousness includes a rel

ative dimension. The crucial question is whether God in his absolute

ness is somehow dependent on creation, or if such a relative dimension 

in God is excluded. Schleiermacher posits an absolute self-conscious

ness for the understanding of God and subsequently affirms absolute 

dependence for the order of creation. In particular, human beings have 

an experience of God-consciousness in their immediate self-feeling of 

absolute dependence. That feeling of absolute dependence then becomes 

the binding force not only for the relationship between God and people 

but also among human beings. This implies that marriage partners relate 

to God and to each other based on that feeling of absolute dependence 

within which the love of Christ assumes a guiding function.48 

The Unification view presents a different paradigm for the God-man 

relationship. Above all, God is seen as the Absolute in his essential char

acter of heart, but the quality of heart includes a genuine self-commu

nication through creation in terms of actualizing love and beauty. Here, 

the degree of resemblance between subject and object determines that 

process of actualizing love. In other words, God is seen as including an 

element of relativity by allowing himself to be dependent on the response 

of human beings for the unfolding ofhis love in the created order. Thus, 

for Unification Thought, the binding power of marital love implies mutu

al dependence between God and human beings which operates within 

the unifying power of God's heart. 

From a pastoral perspective there appears to be general agreement 

between Schleiermacher's view and the Unification position on the ideal 

of marriage. To see marriage as an instrument for fulfilling God's prov

idence, to insist on the necessary interaction between the earthly and 

heavenly dimensions of marriage and to center the marital love of the 

spouses on their love for Christ are all doctrinal points within 

Schleiermacher's view that can also be affirmed by Unification Thought. 
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However, the question of how marital love is connected with the love of 

God seems to receive different answers in the two systems of thought. 

A s stated above, Schleiermacher understands marital love as rooted in 

God-consciousness through which the feeling of absolute dependence 

is determined. Even if the spouses love Christ as the third party within 

their marital union, their relationship with God will still be confined to 

an awareness of absolute God-consciousness as it is mediated through 

Christ. Unification Thought would interpret absolute God-conscious

ness and the feeling of absolute dependence as an essentially passive or 

receptive mode of experiencing God's presence. There, the major dif

ference from Schleiermacher's view becomes clear when Unification 

Thought insists that the ideal of marital love includes the ability ofthe 

spouses to return beauty to God. In other words, the active response to 

God's love and being able to move God's heart become qualities of mar

ital love that elevate it to the level of divine love. Schleiermacher's 

paradigm ofthe marriage ideal, in which Christ as the third party in the 

marriage covenant communicates absolute God-consciousness, is now 

advanced through the Unification paradigm to the ideal of marital love 

in which God, husband and wife are forming a three-in-oneness or trini

tarian union of a fulfilled love relationship that embraces both the ver

tical, eternal order and the horizontal, temporal order.49 

3. A n initial reading of Schleiermacher and Unification Thought on 

the issue of growth and development in marriage leaves one with the 

impression of considerable compatibility between the two systems of 

thought. W e have seen that Schleiermacher operates with the principle 

that activities in the temporal order lead to the fulfillment of purposes 

in the eternal order. Furthermore, he assigns to marriage a mediating 

role between the two orders by emphasizing the harmonious exchange 

between the earthly and heavenly dimensions of marriage. In fact, 

Schleiermacher is adamant about the need of the marriage partners to 

be actively involved in the world in order to advance their spiritual life 

as a Christian couple.50 Likewise, Unification Thought offers a doctrine 

of spiritual growth that involves a distinct interaction ofthe spiritual and 

physical realms. In particular, the advancement of the spiritual life in 

terms of fulfilling the purpose of creation is understood to be dependent 

on the function ofthe physical body for providing vitality elements for 

the spirit.51 In our comparison with Schleiermacher, it is important to 

point out that Unification Thought defines the purpose of creation and 

spiritual maturation as the attainment of co-creatorhood with God. In 

fact, it is the purpose of the physical order to allow human beings to 
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achieve creatorhood on the individual level, in marriage and family life, 

and in exercising lordship over creation.52 Ultimately, m e n and w o m e n 

in their calling to pursue the ideal of marriage as husbands and wives, 

attain the full image of God and are able to enter into an actual partner

ship of love with God. 

W e can conclude that there is general agreement between 

Schleiermacher and Unification Thought with regard to the under

standing that the interrelatedness between the spiritual and physical 

orders is essential for developing marriage and family life. However, 

after closer examination it becomes clear that the different starting points 

in the two systems of thought lead to contrasting results. Schleiermacher, 

in choosing the subjective experience of knowing as the central criteri

on for relating the spiritual and physical spheres to each other, arrives at 

a rather descriptive approach by stating that the spiritual reality concerns 

the one w h o knows (comparable to reflective thinking) while the phys

ical reality concerns that which is known (comparable to creative think

ing).53 Such an epistemological agenda is then applied to the 

understanding of reason and nature with spirit and body as their highest 

manifestation. Schleiermacher seems to explain the interaction of spir

it and body in terms of a need or desired goal when he speaks ofthe total 

penetration of nature by reason or the complete dominion of the spirit 

over the body. 

While Unification Thought is fully affirming Schleiermacher's view 

on the goal for the spirit-body interaction, it offers also a distinct empha

sis on the process of spiritual motivation by assigning a nourishing 

dimension to the physical body for the development ofthe spirit. In other 

words, beyond Schleiermacher's descriptive approach for the goal ofthe 

spirit-body relationship, w e find that Unification Thought emphasizes 

the ontological purpose of the physical order, namely, to provide for 

human beings the necessary conditions for spiritual formation towards 

the end of attaining co-creatorhood with God. Here, the physical order 

is not merely an object to be known, as stated by Schleiermacher, but it 

shows a distinct function in its own right, namely, to be operative for the 

maturation ofthe spirit. 

Conclusion 

In its final analysis, agreements and disagreements between 

Schleiermacher and Unification Thought in the discussion of the ideal 

of marriage can be summarized with regard to their understanding of 

God or Ultimate Reality. O n the one hand, w e have encountered con-
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siderable agreement between the two thought systems with reference to 

the general purpose and structure of marriage. Both the Christian ideal, 

as stated by Schleiermacher, and the Unification view understand the 

overall goal for marriage to be the advancement of God's providence. 

Within that general agenda there is agreement that God's providence is 

advanced through procreation in marriage, the propagation ofthe divine 

word and the total involvement ofthe spouses in the world for develop

ing their marital love. Another major continuity between 

Schleiermacher's view and Unification Thought relates to the faculty of 

feeling that has been identified as the ground for perceiving Ultimate 

Reality. 

One can argue that the disagreements between the two views on the 

marriage ideal originate from the fact that the Unification position on 

the overall goal for marriage does not only speak ofthe advancement of 

God's providence but also of its fulfillment. Schleiermacher, who defines 

his understanding of Ultimate Reality with epistemological categories, 

thus arriving at the notion for God as the absolute identity between the 

ideal and the real or of thought and being, seems to bypass the 

Unification conception of the heart of God as the central category for 

explaining the ultimate purpose of marriage. However, as we have seen, 

that difference in the perception of Divine Reality is responsible for dis

continuities between the two views on marriage. In short, the major dis

agreement between Schleiermacher's view and the Unification position 

concerns the meaning of spiritual maturation of the marriage partners. 

O n the one hand, Schleiermacher suggests a spiritual development for 

the spouses in terms of attaining the feeling of absolute dependence that 

is rooted in perfect God-consciousness as mediated by Christ. The 

Unification view, on the other hand, defines the spiritual maturation of 

the marriage partners with reference to the goal of marriage in terms of 

an ultimate response to the heart of God. Here, the spouses become not 

only Christ-like in their attainment of perfect God-consciousness, but 

more importantly they reach their spiritual maturation by acquiring the 

qualifications of co-creatorship in oneness with God. Schleiermacher 

seems to confine creatorhood to epistemological categories within the 

thinking subject, such as creative thinking, imagination and speculative 

thinking. This quest for the certainty of knowledge then leads to a rudi

mentary awareness of God as it is expressed through the feeling of abso

lute dependence. Unification Thought, in affirming God as our Divine 

Parent, would agree that the feeling of absolute dependence constitutes 

the initial experience of God within our process of maturation. 
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Ultimately, however, that feeling of absolute dependence finds its ful

fillment through the attainment ofthe ideal of marriage where the spous

es enter into an actual partnership of love with God. 
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1900, out of 100 marriages, eight ended in divorce while in 1980, for every 
100 contracted marriages, 50 led to divorce. See Stephen A. Grunlan, Marriage 
and Family, (Grand Rapids, MI: Zondervan, 1984). 

2. Friedrich Schleiermacher "Predigten iiber den Christlichen Hausstand," 1st 
edition; Friedrich Schleiermacher Sdmmtliche Werke, 31 Vols; three sections: 
I Theologie, II Predisten, II Philosophie (Berlin: G. Reimer, 1834-1864),hence
forth cited as Sdmmtliche Werke (SW), Section II, Vol. 2. 

3. , "Entwurfeines Systems der Sittenlehre," in SW, Section III, Vol. 5. This 
is one of several sources in which Schleiermacher explains issues related to his 
mature view of marriage. 

4. Explaining Unification Thought, (NY: Unification Thought Institute, 1981). 
Henceforth cited as EUT. 

5. Fundamentals of Unification Thought, (NY: Unification Thought Institute, 
1991). Henceforth cited as FUT. 

6. For this summary of Schleiermacher's view on the identity of thought and 
being, I am indebted to Marvin Miller who offers an exhaustive study of 
Schleiermacher's thought in the work Der Ubergang, (Gutersloh: Mohn, 1970), 
p. 30. 

7. Schleiermacher says: "Das Denken welches Wissen werden will bezieht sich 
auf ein vorausgesetzes Sein; das unsern Handlungen zum Grunde Liegende 
bezieht sich auf ein Sein das erst durch uns werden soil." Friedrich 
Schleiermacher, "Dialektic,"SW, Section III. Vol. 2 (1839), p. 518. Henceforth 
cited as Dialectic. Quoted by Miller, p. 31. The English translation reads as 
follows: "The thinking that is intended to become knowledge relates itself to 
a presupposed existence; the thinking that is the foundation for our actions 
relates itself to an existence that is still in a state of becoming based on our 
involvement." The first form of thinking is rendered "reflective" thinking while 
the second form of thinking is best translated as "creative" thinking. 

8. For these reflections, I am indebted to Miller. See Miller, p. 31. 
9. Ibid. 
10. Ibid., p. 33. Here Schleiermacher refers to Plato's Parmenides-dialogue and 

substitutes Plato's "instantaneous moment" with his concept of "transition." 
11. Dialectic, p. 524. Quoted by Miller, p. 33. 
12. Miller, p. 36. 
13. Schleiermacher says: "Die Einheit unseres Seins beruht daraufi daft wir im 

Selbstbewufistein den transzendenten Grund sowohl in Beziehung auf das 
abbildliche als auf das vorbildliche Denken haben..." Dialectic, p. 525. Quoted 
by Miller, p. 36. Here is the English translation: "The unity of our being rests 
on the understanding that we have in the immediate self-consciousness the tran
scendental Ground not only in relation to reflective thinking but also with ref-

58 



Understanding the Ideal of Marriage 

erence to creative thinking..." 
14. Miller, p. 38. 
15. See August Dorner, "Geleitwort," in Friedrich D E . Schleiermacher, Werke. 

Auswahl in vier Banden, Otto Braun and Johannes Bauer, Eds. (Leipzig: 1910-
12. Reprint ofthe second edition Leipzig: 1927-28, Aalen: Scientia, 1967), 
henceforth cited as Werke in Auswahl. (WA), Vol. 1, p. vii. 

16. For this explanation ofthe feeling of absolute dependence I am indebted to 
August Dorner. See Dorner, p. viii. 

17. Richard R. Niebuhr, "Schleiermacher, Friedrich Daniel Ernst" in Encyclopedia 
of Philosophy, Paul Edwards Ed. 8 Vols. (NY: Macmillan, 1967), Vol. 8, p. 
318. 

18. Dorner, p. x. 
19. Friedrich Schleiermacher, "Household Sermons," in WA, Vol. 3, pp. 223-398. 
20. O n account of these domestic relationships both our fellowship with God and 

our pious love for the Redeemer should be strengthened in our hearts, and, 
through us, should be stimulated in others. Ibid., p. 228. 

21. From this holy covenant, all other human relationships are developed. Marriage 
becomes the foundation for the Christian household, and such households form 
Christian communities. O n this holy covenant rests the propagation ofthe 
human race and with it also the propagation ofthe power ofthe divine word 
from one generation to the next. Ibid., p. 229. 

22. It seems justified to use Schleiermacher's lecture notes and records ofhis stu
dents to explain further his mature doctrine on domestic life, since he contin
uously revised his lectures over the years. In particular, "Die Christliche Sitte" 
in its present form includes lecture notes from the time period between 1809 
and 1831. The standard work consists ofthe Jonas-edition which refers con
sistently to the lectures from 1822/23. For a detailed discussion ofthe origins 
of the "Christian Ethics" see Hans Joachim Birkner, Schleiermachers 
Christliche Sittenlehre (Berlin: Topelmann, 1964), pp. 11-29. Friedrich 
Schleiermacher, "Die Christliche Sitte nach den Grundsatzen der evangelis-
chen Kirche im Zuammenhange dargestellt. " Aus Schleiermachers hand-
schriftlichem Nachlasse und nachgeschriebenen Vorlesungen, L. Jonas, Ed. 

23. Ibid., p. 338. 
24. W e shall in the best way comprehend the idea ofthe apostle on the Christian 

conduct of marriage, by paying attention to two issues in his description, name
ly, first, how he shows us within Christian marriage an earthly and a heaven
ly dimension that are one. Second, how he points at an inequality in marriage 
that dissolves again into the most perfect equality (concerning the husband-
wife relation). "Household Sermons," in WA, Vol. 3, p. 230. 

25. See Bauer's statement on Schleiermacher's marriage sermons in his introduc
tion to the "Household Sermons," in WA, Vol. 3, p. 193. 

26. But, m y friends, as that earthly dimension of marriage is not without the heav
enly dimension, in like manner, there cannot be the heavenly dimension with
out that earthly one, and without that most intense unity of joys and sufferings, 
or ofthe sorrows and labors of this world. T w o human beings, who are united 
by God, can only be sufficient for each other, inasmuch as an active life fur
nishes temptations and tests for each one, against which they should shield them
selves in mutual support. "Household Sermons," in WA, Vol. 3, pp. 236-237. 

59 



Explorations in Unificationism 

27. Everyone may ponder how much greatness is necessary for marriage to be con
ducted in an honest manner, according to the Christian understanding. Truly, 
it can only happen if both partners have accepted our Lord and Master in their 
hearts, and if he is the third one in this covenant which is sanctified through 
their love for him. Ibid., p. 247. 

28. See the beginning of section B. "Christian Marriage" in this paper. 
29. Ibid. 
30. See Section A. "Dialectical Foundations" in this paper. 
31. EUT, p. 6. Explicit reference is made to an "image" ontology as opposed to a 

"Theory ofthe Original Being." 
32. Here, only analogical anthropomorphisms are admitted which consist of char

acteristics with a conceptual nature such as truth, compassion or purity. In other 
words, when speaking about God we refer to images drawn from man's ideal
ized experience. This limited use of images rules out references to metaphor
ical or crude anthropomorphisms which imply statements of a physical nature 
such as "the Lord God formed man ofthe dust from the ground and breathed 
into his nostrils the breath of life" (Gen. 2:7). 

33. F U T , chapter l,p. 35. 
34. The characteristics of internal character and external form refer to the original 

Korean terms of Sung Sang and Hyung Sang. These essentialities of character 
and form are supremely manifested in creation through the mind and body of 
human beings. Positivity and negativity as the second set of dual characteris
tics refer to the Chinese terms of Yang and Yin and find their most developed 
expression in the masculinity and femininity of human beings. Unification 
Thought holds that positivity and negativity are attributes that have themselves 
character and form, thus being identified as attributes of attributes in the 
Original Image. See EUT, p. 17. 

35. With these reflections I am indebted to Herbert Richardson who adds that the 
primal principle of origin "is not invoked as a principle of transcendence but 
as a principle of creative harmony between the two powers of God." See M. 
Darrol Bryant and Herbert W . Richardson, Eds. A Time for Consideration, 
(NY: Edwin Mellen Press, 1978), p. 301. 

36. FUT, chapter l,p. 39. 
37. Ibid., p. 48. 
38. Ibid., pp. 53-54. 
39. Ibid., p. 53. 
40. Ibid., p. 35. 
41. FUT, chapter 7, p. 4. See also Divine Principle, p. 48. 
42. F U T , chapter 6, p. 2. 
43. FUT, chapter 3, p. 7. The attainment of individual maturation is referred to as 

the "first blessing" according to Gen. 1:28, indicating the state of fruitfulness. 
44. EUT, p. 233. 
45. A further distinction can be made between the process of individual matura

tion in which one perceives initially a "transcendent" relationality with God 
and the stage of a fulfilled marital relationship in which a more "immanent" 
relationship with God is realized. 

46. August Dorner, "Uber das Wesen der Religion" (On the Essence of Religion), 
in Theologische Studien und Kritiken, D. Kostlin and D. Riehm, Eds., (Gotha: 

60 



Understanding the Ideal of Marriage 

Perthes, 1883), 1883, Vol. 2, p. 245. 
47. See Section A. "Three Universal Principles" in this paper. 
48. See sections A. "Dialectical Foundations" and B. "Christian Marriage" in this 

paper. 
49. See sections B. "Christian Marriage" and B. "The Marriage Ideal" in this paper. 
50. See sections B. "Christian Marriage" and C. "Summary" in this paper. 
51. Unification Thought understands the worth and maturation ofthe human spir

it with reference to the developing quadruple base, where mind and body per
form the activity of giving and receiving centered on purpose in order to bring 
about the maturation ofthe individual human being. See section A. "Three 
Universal Principles" in this paper. 

52. Unification Thought discusses the attainment of creatorhood in terms of ful
filling the three Blessings as outlined in Gen. 1:28. 

53. Dorner, "Geleitwort," in WA, Vol. 1, pp. 2,3. For additional references, see 
note 15. 

Bibliography 

Primary Sources: 
Divine Principle, Washington DC: The Holy Spirit Association for the Unification 

of World Christianity, 1973. 
Explaining Unification Thought, N Y : Unification Thought Institute, 1981. 
Lee, Sang Hun. Fundamentals of Unification Thought. Tokyo: Unification Thought 

Institute, 1991. 
Schleiermacher, Friedrich Ernst Daniel. "Dialektik," (Dialectics). In Friedrich 

Schleiermacher Sdmmtliche Werke. 31 Vols; three sections: 1 Theologie, II 
Predigten, III Philosophie. Berlin: G. Reimer, 1834-1864. Henceforth cited as 
Sdmmtliche Werke (SW). Section III, Vol. 2 (1839). 
. " Entwurf eines Systems der Sittenlehre," (Outline of a System of Ethics). In 

SW, Section III, Vol. 5. 
. "Predigten iiber den Christlichen Hausstand," (Sermons on the Christian 

Household), First Edition. In SW, Section II, Vol. 2, Second Edition. In WA, 
Vol. 3. 

Secondary Sources: 
Bauer, Johannes. "Einfuhrungzu den Predigten iiber den Christlichen Hausstand" 

(Introduction to the Sermons on the Christian Household). In Friedrich D.E. 
Schleiermacher, Werke. Auswahl in vier Bdnden. Otto Braun and Johannes 
Bauer, Eds. Leipzig: 1910-12. Reprint ofthe second edition Leipzig: 1927-28. 
Aalen: Scientia, 1967. Henceforth cited as Werke in Auswahl (WA). Vol. 3. 

Birkner, Joachim. Schleiermachers Christliche Sittenlehre, (Schleiermacher's 
Christian Ethics). Berlin: Topelmann, 1964. 

Bryant, M. Darrol and Herbert W . Richardson, Eds. A Time for Consideration. N Y : 
Edwin Mellen Press, 1978. 

Dorner, August. "Geleitwort," (Preface). In WA, Vol. 1. 
. "Uber das Wesen der Religion, " (On the Essence of Religion). In 

Theologische Studien und Kritiken. D. Kostlin and D. Riehm, Eds. Gotha: 
Perthes, 1883. Vol. 2. 

Grundlan, Stephen A. Marriage and Family. Grand Rapids, MI: Zondervan, 1984. 

61 



Explorations in Unificationism 

Miller, Marvin. Der Ubergang, (The Transition). Guterslohn: Mohn, 1970. 
Niebuhr, Richard R. "Schleiermacher, Friedrich Daniel Ernst." In Encyclopedia of 

Philosophy. Paul Edwards, Ed. 8 Vols. NY: Macmillan, 1967. Vol. 8. 

62 



T o u g h - M i n d e d 

E s c h a t o l o g y i n 

C h a r l e s F i n n e y a 

S u n M y u n g M o o n 

by Tyler 0. Hendricks 

I do not want to deal with the Reverend Sun Myung Moon's eschato

logical program per se, but rather with the question: given the fact that 

he has an eschatological program or is at least making eschatological 

claims, how is it possible for his church to survive in the world and con

tinue to make the claims it does? Millennial movements making claims 

similar to the Reverend Moon's tend either to be suppressed or to com

promise and/or spiritualize their ideals. One could summon evidence 

supporting any of these possibilities as likely for the Unification Church 

or, for the sake of simplicity, Unification Movement ( U M ) , but in fact 

the U M neither has been successfully repressed nor has it compromised 

or spiritualized its ideals. In this paper I will compare the U M with a 

movement in many ways similar to it which went the way of compro

mise and spiritualization. I will discuss what in the U M has prevented it 

from going that way thus far, and what pitfalls the church must avoid in 

the near future to prevent such damage to its eschatological claims. 

That other movement of which I speak is the evangelical reform 

movement ofthe second quarter ofthe nineteenth century in the north-
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em United States. Admittedly this group, which I am going to identify 

with the revivalism of Charles Finney and for convenience label the 

"Finney movement" (FM), is an historical construction, but it is an 

acceptable one, dealt with as an entity by Gilbert Barnes, Charles Cole, 

William McLoughlin, Whitney Cross and Donald Dayton, to name a few. 

I will define the F M more narrowly than did those writers, as that group 

of evangelical Christians converted through Finney revivals between 

roughly 1825 and 1835. 

W e assume that at the time of conversion a significant portion of 

those converts took Finney as their religious leader and adopted his reli

gious outlook. At least this was apparent to their opponent Unitarians, 

who called them "Finneyites." These converts flowed into and swelled 

the ranks ofthe already established "benevolence empire," taking lead

ership positions in and contributing financial support toward causes such 

as abolition, temperance, the labor movement, education, aid to the hand

icapped, prison reform, Bible and tract societies, domestic and foreign 

missions, Sabbatarianism, maternal associations, and so forth. 

Sociological studies of this period by Paul Johnson (1978), John 

H a m m o n d (1979) and Mary Ryan (1981) confirm the relationship 

between the Finney revivals and Finney followers and those social enter

prises. These scholars in fact argue that Finney's work signalled and stim

ulated a new order in the realms of economy, politics and gender 

relations. 

Tough-Minded Eschatology 

These middle-class reformers had a millennialist stance, one which I 

will call a "tough-minded" eschatology. Groups with such a view hold 

that (1) some kind of social change is prerequisite for the coming ofthe 

Messiah, (2) they have the correct understanding of what that change 

should be, (3) they have a prerogative and peculiar responsibility (call

ing, election) for bringing about that change, and (4) if they are suc

cessful then the Lord is bound to come. I contrast tough-minded 

eschatology with "soft-minded" eschatology, which either does not see 

social conditions as a significant factor in the providence of God (the 

Millerite movement, for example) or sees social conditions important 

only as signs ofthe last days (Herbert Armstrong, Hal Lindsey). Others 

with a soft-minded eschatology may seek to affect social conditions but 

not consider such action to be relevant to the Kingdom's coming (D.W 

Moody, Oral Roberts, Pat Robertson). 

Unlike these groups, both the F M and the U M espouse a tough-mind-
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ed eschatology. Further, the basis for their stance is radical conversion 

of individuals to a new relationship with God and the world. This sepa

rates the F M and U M from the social gospel movement or liberation the

ology, which, although they are tough-minded in advocating social 

change, ground their advocacy of the creation of communities and 

change of laws upon rational social analysis. The F M and U M are exam

ples of religion advancing social advocacy based upon its own prophet

ic genius. 

Other parallels between the F M and U M are interesting but merit 

only brief mention here. They both spring out ofthe same religious "lin

eage," that being an Arminianized Calvinism, roughly following Calvin's 

lineage from 16th century Geneva and the Rhineland through the English 

and American Puritans, the "Old Calvinism" ofthe late eighteenth cen

tury and the N e w Haven theology of the early nineteenth, with influ

ences along the way from Arminius, Grotius, Richard Hooker and 

William Blackstone. The F M flourished two generations prior to the 

advent of dispensationalism, but it was among the FM's descendants— 

Northern Presbyterians, Methodists and Congregationalists—that dis

pensationalism took root in America. American Protestant missionaries 

took this strain of Protestantism to North Korea in the 1880s, and Sun 

Myung Moon's family converted to Presbyterianism around 1930. 

There is a similarity of social setting within which the movements 

respectively emerged, early nineteenth-century America being compa

rable to South Korea in the mid-1950s. They were both expanding soci

eties, especially religiously and economically, in which ambitious and 

energetic peoples were plunging forward toward prosperity. Both had 

emerged victorious from life-threatening conflicts, and felt themselves 

to be carrying a banner of freedom. 

There are parallels between Charles Finney and Sun Myung M o o n 

themselves, being middle sons of large rural families, having secular 

education away from home, being guided to the religious vocation 

through revelation, attempting first to work through established church

es, sacrificing their marital lives—the list could go on. They each had 

or have a powerful preaching style, and convey their messages through 

oral more than print media. 

A final parallel exists between their theologies. They both espouse 

a "moral government" theory, which allows for God's sovereignty and 

human freedom and responsibility. Both claim their theologies to be sci

entific and reasonable. Both claim that their theologies illuminate the 

meaning of the Bible, and on that basis call Christians across denom-
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inational lines. In both men's teachings, the laws or principles established 

by God exist for the sake of human fulfillment, which is also the comple

tion ofthe moral universe and (for Unification theology) God's joy. H u m a n 

beings have freedom which cannot be abrogated by God without violation 

of His own government. The eschatological goal is the achievement of a 

world in which human beings through their own volition live according to 

the will and heart of God. Such a world cannot be coerced into being nor 

created by supernatural power; it is the product ofthe cooperation of human 

beings and God. The kingdom cannot come without the concerted effort 

of human beings, using their own power to shape and transform the fallen 

world into God's ideal. 

The post-millennial tendency is obvious. But the eschatological work 

cannot begin without a radical conversion and re-orientation in the life of 

the believer, leading the believer to perceive God's will and heart and "own 

the covenant" out of a sanctified motivation. Such a theology gives human 

beings the potential and mandate to unite heaven and earth, Christ and cul

ture, God and the world. In both cases religious conversion effected a trun

cation ofthe affiliates' former way of life. This in turn caused division 

within society and controversy for and against the movement. 

Breakdown of the Tough-Minded Stance 

A movement can maintain its tough-minded eschatological status as long 

as the members believe that they are bringing in the eschaton through their 

concrete historical activity. That self-perception is not easy to maintain. In 

the F M it passed within a decade of its birth in upstate N e w York revivals. 

The religious ideal and the secular ideal separated, and the movement dis

integrated. O n one hand, followers dedicated themselves to the secular 

expression of the ideals (abolition, labor rights, temperance, women's 

rights) but gave up the claim that the Kingdom was being ushered in through 

these activities. Especially with abolitionism, the need for a base of polit

ical support enervated the religious idealism and millennial energy ofthe 

early believers. 

O n the other hand, Finney himself maintained the primacy of religion 

and revival and discontinued the eschatological signification of social goals, 

thus helping to spawn the pre-millennialism ofthe latter half of the centu

ry. By mid-century the socially "tough-minded" gave up their eschatolog

ical claims and those who upheld the eschaton gave up being tough-minded 

about it. 

Exacerbating these shifts was the passing of the social world within 

which the tough-minded stance developed, that passing characterized by 
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the industrial revolution, urbanization, non-Protestant immigration, and 

new developments in the intellectual world: biblical criticism, 

Darwinism, and historical consciousness. Finneyite social theory and 

theology could not meet these practical and intellectual challenges, and 

this was a further stimulus toward an other-worldly view of the escha

ton, further disconnecting human efforts from God's ultimate action. 

Finney's failures to meet these challenges were the most important 

factors contributing to the failure of Finney's tough-minded eschatolo

gy. This failure had causes internal to the movement: (1) the absence of 

strong, centralized leadership; (2) the absence of a broad, inclusive ide

ology and vision; and (3) the absence of an ideal of solidarity in the 

movement. Before the external dissolution ofthe tough-minded enthu

siasm there was a division ofthe movement into a plurality of self-impor

tant projects, none ofthe leaders of which were able to see beyond their 

own particular concern. The movement, it turned out, lacked a unifying, 

applicable vision. It was an enthusiasm which for a time attracted many 

of society's "movers and shakers," but nonetheless it was an enthusiasm. 

Because ofthe parallels between the U M and the F M , especially in 

terms ofthe claim to be bringing in the Kingdom through social action 

dictated by prophetic mandate, many assume that the U M will go the 

same way as the F M and other like movements. The assumption is made, 

implicitly, that the U M will lose energy and fade away, or fragment into 

sub-sects, or "normalize" into a socially acceptable form. The arbiters 

of conventional wisdom therefore, write off the U M . This prevents most 

people from seeing the U M objectively and giving it the serious and sus

tained attention it deserves. 

Even a superficial glance will reveal that already the U M has out

lasted the F M in maintaining its own integrity and the viability of its 

eschatological claim. By 1835 persecution of Finney (a good sign that 

one is pursuing a tough-minded eschatological program) had virtually 

stopped. Finney's method (new measures revivalism) and message had 

become standardized and moderately respectable, and the reform move

ments sponsored by his followers were beyond his influence and even 

lacked his whole-hearted approval. N o longer would he postulate the 

coming of the Kingdom, in three months no less, as being contingent 

upon the success ofhis revival. 

The Reverend Moon, on the other hand, continues to suffer perse

cution, on increasingly large scales. His message has become neither 

standardized nor socially respectable, nor have his methods. (Even his 

own followers must continually revise their concepts ofthe man and his 
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agenda.) The social activities generated by Reverend Moon's followers 

have remained religious in essence and have maintained unity with his 

vision and general direction. The followers maintain their belief that the 

Kingdom is coming in through their concrete social activity. Thus the 

tough-minded eschatological vision and claim is still very much alive in 

the U M . W e are driven to inquire what differences between the U M and 

the F M explain this relatively long-lived tough-minded eschatology. I 

will relate m y answer to the three problematic factors internal to the F M 

which I noted: leadership, ideology and solidarity (these of course not 

being independent variables). 

The Position of the Reverend Moon 

I want to approach this in a round-about way, beginning with the 

observation that the eschatological time schedule has been extended by 

Reverend M o o n without causing great difficulty for the movement. 

Resistance in the larger society toward the social aims ofthe F M bought 

about not such an extension but rather a radical shift in that movement's 

eschatological claim. Finney's evangelical millennialism turned out to 

be magical: there was no continuous causal linkage between revival, 

social reform and the inbreaking ofthe Kingdom on earth. The Kingdom 

came to individuals through religious experience, but could not be incar

nated into the society. W h e n what they hoped was the causal linkage— 

from religious conversion to godly social movement—broke down, all 

that was left was the magic, i.e., premillennialism. Reverend M o o n has 

eliminated the magic by absorbing it into himself. That is, without blam

ing others or revising his goals, he takes responsibility for failures. H e 

has done this by assuming the position and responsibilities of Messiah. 

Further, he inculcates in his membership the same ethic. 

Thus, Reverend M o o n has appropriated for himself a role quite dif

ferent from Finney's. For both men, the role is, putatively, assigned by 

God and more importantly from a sociological point of view, it is accord

ed him by his followers. Given such a faith on the part of his followers 

it is to be expected that they would assign an altogether different valua

tion to their relationship with Reverend M o o n than the Finney follow

ers did their relationship with Finney, w h o merely laid claim to the status 

of evangelist. Indeed it is explicit in the Unification theology that per

sonal salvation (or restoration) is affected, even effected, by one's unity 

with the central figure ofthe age. Therefore, his lifestyle, his family rela

tionships, and his personal behavior are taken much more seriously by 

his followers than were Finney's by his. Reverend M o o n will personal-
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ly give individual missions and vocations. He recommends marriage 

partners and sanctions all marriages. H e is called upon to name children. 

The personal status accorded the founder of the Unification Church in 

this way diminishes the possibility that the multifaceted activities he has 

inspired his followers to pursue will fragment in different self-important 

directions, at least during his lifetime. Future unity of the movement 

depends upon how much of that esteem for Reverend M o o n can be trans

ferred to his lineage. 

The Ideological Vision of Divine Principle 

The revelations received by Finney and M o o n inspired in them different 

ideological formulations, differing especially in distance from the inher

ited tradition and in degree of inclusivity. With Finney the scope was for 

the conversion of Christians to a sanctified and activist faith which would 

transcend denominational lines (within the boundaries of revivalist 

Protestantism) and issue in social action to cleanse and perfect society 

(in the United States). Thus, Finney's vision conceivably could be ful

filled (and thereby exhausted) by the success of an abolition movement 

or a temperance movement. His vision did not extend beyond that rather 

reasonable goal in any effective way. Because the FM's social objectives 

were consummately reasonable, they eventually were whittled into polit

ically viable form and thereby they gained enough support to insure their 

success in that reasonable form, the eschatological edge being lost in the 

process. This parallels the church achievement of political power in the 

fourth century at the cost ofthe loss of essential spiritual standards. 

Reverend Moon's vision is far larger than Finney's; his claims on 

people are much greater and the programs he has inspired manifest ide

als which resist the whittling process necessary for them to garner social 

legitimation and substantial support from an uncircumcised public. 

Therefore the U M has resisted the "de-eschatologicalization" process. 

Its positions have not yet gained public approval. The external cause for 

this is the fact that Reverend Moon's tough-minded eschatology is of a 

worldwide, trans-cultural, trans-racial, trans-religious scope; it ignores 

all previous human concepts of limitation and boundary, and thus does 

not blend easily with standard social norms, even those with a religious 

label. Therefore it is at least theoretically possible for this movement to 

succeed, or at least w e can say that they have not limited themselves by 

narrowness of vision. 

The question reduces to one ofthe nature ofthe vision underlying 

the conversion or salvation proffered through Reverend Moon. Are his 
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movement, his principles and his people capable of subsuming the world 

under their vision of the Kingdom? Or will worldly victory come only 

at the cost ofthe loss of spiritual integrity and eschatological intensity? 

The Finney movement lost its tough-minded eschatology as it confront

ed the world. Somehow the post-millennial scheme of these evangeli

cals did not resolve the deep and fundamental problems of human nature 

and human life in the world. This conclusion was elaborated by Reinhold 

Niebuhr, who elucidated the paradoxical nature ofthe Christian experi

ence, its partial and inconclusive applicability to this world, and the 

apparent impossibility of establishing the Kingdom in history. The fact 

that the U M has been able to maintain its Kingdom theology for even as 

long as it has would indicate that some fundamental God-world recon

ciliation has been accomplished within the movement. The members 

after nearly thirty years (we are into the second generation now, at least 

in Korea) are sustaining the tough-minded eschatological stance. 

The phenomenon is complex, and clear conclusions cannot be drawn 

without hard research. I propose that a major factor which allows the 

U M to maintain its eschatological claim is Reverend Moon's personal 

activism based upon a coherent ideological vision. The movement is 

always moving, going forward and outward; the membership can never 

catch its collective breath, so to speak. It is an institution running along 

a steeply inclined tightrope; one glance away from the goal and it will 

surely fall. Therefore the goal must always stay ahead, but not too far 

ahead, ofthe movement's given position. In the 50s, that goal was to 

mount an evangelical crusade in America; in 1974, after they had strug

gled to fill halls with a capacity of two or three thousand to hear Reverend 

Moon, the goal became to fill Madison Square Garden and then Yankee 

Stadium and Washington Monument. In the early 80s it was the grass

roots establishment ofthe Kingdom of God through H o m e Church. The 

overriding goal through this whole period has been to catch the ear of 

the world. The movement is reaching the point now where it has the ear 

of the world. Its members now must decide what to say. H o w can 

Reverend M o o n achieve the position to be able to provide a vision which 

captivates the world as well as his own followers? And how can he sus

tain that position? 

His answer involves in part the establishment of international struc

ture addressing various segments of social life: religious, academic, civic, 

media, political, economic, cultural. This is one important facet ofhis 

social activism, explaining steps he is taking in line with his tough-mind

ed eschatology. Finney's activities led to or enhanced the creation of 
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social structures on a national, mono-racial level (Bible societies, etc). 

The Reverend Moon's activities are leading to the creation of structures 

on an international, multi-racial, multi-religious level. Finney's program 

was dedicated to the alleviation of certain social conditions. His fol

lowers supposed that they had the empirical solution in hand: change the 

law, build the hospital, close the saloon. M o o n does not make this sup

position, or if he does, he is not ready to reveal it. Therefore his struc

tures are "meta-institutions," international forums, really, built up around 

the explicit statement of c o m m o n ideals and objectives of a very gener

al nature. Instead of talking about doing things, under Moon's aegis 

scholars are talking about the basis upon which we even can approach 

doing things (to restore or develop the world) on a worldwide scale. Thus 

Reverend M o o n is what in process philosophy would be called a men

tal pole (or even lure of God), summoning the concrescence of a great 

number of free agents, in the way they best see fit, around the actual

ization of an ideal world. 

These Unification meta-institutions (the International Conference 

on the Unity ofthe Sciences, the Professors World Peace Academy, the 

N e w Ecumenical Research Association, etc.) primarily serve neither for 

the legitimation ofthe U M nor for the advancement of pure knowledge, 

though these are both accidental (in an Aristotelian sense) results. They 

are actually put into effect by Reverend M o o n because they are the best 

way that he can maintain the tough-minded eschatological stance ofthe 

movement on a worldwide scale. He does this by articulating his ideals 

and vision on a scale such that they are intelligible enough to the par

ticipants to make them feel that they are relevant and worth pursuing, 

and yet beyond their capacities enough to provide them with a constantly 

evolving set of priorities, to keep them moving along a spiritual and phys

ical vector the end of which cannot conceivably be reached, as one of 

m y Vanderbilt Divinity School friends put it, this side of El Dorado. 

This brings us to a problem which the U M is facing: the manage

ment and sustenance of institutional structure which obviously dovetail 

with the movement's eschatological goals but involve in the main peo

ple who do not sustain the commitment to Reverend M o o n which is 

regarded as a sign and standard of true conversion. (This opens up a host 

of questions: what is the nature and range of that commitment on the 

part of "members?" What defines "total commitment?" Is it necessary 

for a person's' salvation? Is it necessary that a huge number of people 

make their commitment "total" for the movement to succeed? Are roles 

requiring less than "total" commitment also legitimate within the con-

71 



Explorations in Unificationism 

text of the teachings? I will be content for the moment to leave these 

questions within brackets.) 

Meta-institutions do not bring concrete results and thus do not eas

ily create a base of financial support. Thus far the meta-institutions of 

the U M are supported by church members, people who have accepted 

the True Parents (Reverend and Mrs. Moon) as the eschatological hope 

and on that basis have faith in the efficacy ofthe meta-institutions. But 

those institutions may not follow a smooth path forward. Persecution 

could intensify. The Reverend M o o n will die someday. The institutions 

could come to be seen by the rest of the movement as marginal and 

extravagant. It would then be difficult for the institutions to survive unless 

at least some ofthe participants who are not members ofthe movement 

at the outset can become formal members, accept the True Parents, and 

give undivided support and long-term commitment to the movement on 

the basis of religious faith. 

This would require that some scholars realize and accept that the 

Unification meta-institutions have an eschatological meaning, a real rela

tionship to the Kingdom of God on earth, and not just that they are inter

esting and unique conferences. Acceptance of such an eschatological 

agenda requires a leap of faith, and such a leap begins with God, not with 

the human being. Therefore I am not questioning anyone's present call

ing in relationship to these institutions, nor belittling the tremendous 

contributions made thus far by many "outside" people. I would postu

late as problematic, however, the fact that in order for the Unification 

meta-institutions to most easily fulfill their eschatological function, i.e., 

the part envisioned for them by Reverend M o o n in bringing in God's 

Kingdom, it would be helpful if not absolutely necessary that some num

ber of "world-level" participants came to share that vision for the insti

tutions as closely as possible with Reverend Moon. This would involve, 

however, accepting Reverend Moon's basic claims about God and the 

world and ultimately about his own position. 

Solidarity within the Movement 

Reverend M o o n has established within his movement a distinctive qual

ity of social and interpersonal relationships. Thus far this has been 

accomplished based to a large extent upon Reverend M o o n taking the 

parental position for the members. Functionally, the meaning of m e m 

bership has been that one accepts Reverend Moon's guidance, directly 

or through delegated channels, as a standard of authority over some very 

crucial aspects of one's life, specifically vocation, marriage partner and 
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time of marriage. The end of personal concern with these matters cre

ates a new social atmosphere, one which hopefully eliminates tradition

al conflict bases. 

The present price for this is the sacrifice by members of some aspects 

of individual autonomy, particularly in the realm of family life, where 

people most like to maintain autonomy. Reverend Moon's claim is that 

this demand for sacrifice is an interim ethic, necessary for us to mature 

to the state where conflict can be overcome and human solidarity 

achieved through our own matured perfected character. 

This trait ofthe U M is quite the reverse ofthe social relationships 

involved in the F M , at least superficially. One major factor in the disso

lution of Finney's effect was the high valuation placed in his cultural 

milieu upon individual decision. Of course this typification ofthe milieu 

may be a myth, deniable on both philosophical grounds and by the results 

of historical scrutiny. But all we need to claim here is that people thought 

themselves autonomous individuals. Finney's movement was a loose 

structure amid which individuals could establish or choose (or believe 

that they were establishing or choosing) their own meaning systems, and 

place their own salvation as the highest priority. The resulting fragmen

tation of energy was not seen as a big problem. 

Due to the millennial enthusiasm which pervaded the U M at least 

until 1976 (complemented by the strong influence of a large number of 

Japanese missionaries) the American U M membership was able to main

tain the overt standard of individual submission to the whole, i.e., sub

mission was the main requirement for membership. However, now 

members from that first generation of enthusiasts are becoming older, 

and soon many will be having families under the aegis ofthe movement. 

Most of the few earlier American members who already have families 

clearly have cooled their millennial fire. Problems arise: the traditional 

problem of declension when things get easier; the realization that the 

Kingdom is a bit farther off than one had expected, and the realization 

that one's individual perfection is not quite as simple a matter as one had 

at first expected. Then there is the encounter with the problem of moti

vation: can a group orientation (i.e., socialistic) sustain among individ

uals coming out of western society the long-term commitment or hard 

work which can be sustained by the profit motive? Can westerners in the 

U M sustain their dedication while their individual orientations are sub

sumed by group objectives? H o w can the movement counter the loss of 

motivation which is a problem in communist and socialist countries? 

Ultimately the solution would seem to be that each member must 
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appropriate in as consistent a fashion as possible the entire vision of 

Reverend Moon, so that Reverend Moon's goals and achievements and 

the movement's goals and achievements are appropriated as their own 

goals and achievements. The 80s and 90s will test the ability of west

erners to make this complete commitment of heart which will be nec

essary both for them to establish long-term identity within the structure 

of group solidarity and for the movement to sustain the credibility of its 

tough-minded eschatology. 

Comment: Tough-Minded Eschatology in the 1990s 

Looking back over the fourteen years since this paper was written, I feel 

that it was an accurate exposition of certain trajectories underway in the 

American U M . I will consider in these comments three questions: 1) Is 

the U M leadership, ideology and solidarity persisting into the 1990s in 

support of a tough-minded eschatological stance? 2) What is the present 

status ofthe meta-institutions? 3) The problem of declension. 

A tough-minded eschatology means that the members still believe 

that there is a direct linkage between their concrete historical actions and 

the advent of God's Kingdom on earth and I would go further to say, that 

their action, carried out rightly, is the necessary and sufficient condition 

for God to bring in the Kingdom. Those maintaining such a view would 

have avoided the way ofthe F M , on the one hand spiritualizing the king

dom (that is, disconnecting its advent from their practical actions) and 

on the other promoting practical agendas without reference to kingdom-

building. In m y view, the U M is maintaining and even intensifying its 

tough-minded stance. I will present evidence for this, and expand upon 

its causes according to the categories suggested in the 1982 paper. 

Leadership, Ideology and Solidarity 

Recent evidence for the continuance ofthe tough-minded stance is the 

worldwide participation ofthe U M membership in the global speaking 

tours of Reverend Moon's wife, Mrs. Hak Ja Han Moon. The premise of 

her tour is that the conditions have been set for the proclamation ofthe 

Reverend and Mrs. Moon's messiahship (viz., their position as the True 

Parents of all humankind) and that the world is entering the Completed 

Testament Age of God's providence. The speech outlines a biblical-his

torical story illuminating the nature of this claim, in which the UM's 

activities from the 50s through the 80s are woven into God's providence 

as the Lord ofthe Second Advent's "wilderness course," resulting from 

his rejection by Korean Christians in the 1940s. 
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The UM under the Moon's leadership has managed to produce 

enough concrete results to justify the faith ofthe core membership world

wide: public recognition ofthe Washington Times, development of a 

global media infrastructure, growth of the fishing industry, economic 

in-roads into China and southeast Asia, and an unprecedented degree of 

success spreading Unification teachings in the C.I.S. and among influ

ential circles of middle-eastern Muslims. More impactful have been the 

accomplishments of Reverend and Mrs. Moon themselves: a meeting 

with Mikhail Gorbachev at the height ofhis career, a meeting with Kim 

II Sung, the Holy Wedding of some 40 Islamic couples, including the 

Grand Mufti of Yemen, and the Holy Weddings of 30,000 couples and 

360,000 couples in the Seoul Olympic Stadium (and world-wide). 

Simultaneously, in 1991 Reverend Moon implemented the "Tribal 

Messiah" movement worldwide, by which all church blessed couples 

were declared to have messianic authority in relation to their own extend

ed families (tribes) and hometowns. Members were encouraged to relo

cate to their hometowns and to spread the faith through serving their 

families and communities. Tribal Messiahship was set up as the only 

valid activity of blessed couples, and as the veritable key to entering the 

Kingdom of Heaven. 

In the meantime, Reverend Moon is providing what might be viewed 

as the social teachings ofthe Kingdom. These teachings yet have scant 

apparent correlation to the world's present circumstances, but as is always 

the case in the action of God, when seen from hindsight it will appear 

obvious that the way Reverend Moon has prepared was, if not predes

tined, at least predictable. Rejecting democracy as well as communism, 

he calls for the perfection ofthe family and clan through the Cain-Abel 

principle of Abel (the one blessed by God) melting the other's antago

nism through sacrificial service, even through bearing persecution. The 

entire membership is responsible to accomplish this as individuals, fam

ilies and tribes in their hometowns. Reverend and Mrs. Moon are to 

accomplish it on the national, global and cosmic levels (hence the impact 

of their meetings with Gorbachev and Kim, viewed as world-level Cain 

figures; it should be noted as well that Reverend Moon was greeted with 

joy by his relatives in his North Korean hometown. 

Further, the ministry of Hak Ja Han Moon has commenced, based 

upon the premise that nations which receive her are accomplishing a 

Cain-Abel foundation, with her in the position of the mother of those 

siblings. She stands also in the position of Eve (bride) in relation to Adam 

(the bridegroom) and by uniting with the mother, the children automat -
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ically are uniting with the father, Reverend Moon. This is being worked 

out historically, albeit symbolically, and is in Unification theology com

parable to the historical events surrounding other religious figures, seem

ingly inconsequential at the time and yet in hindsight turning out to have 

been transition points of human history. At the same time, Reverend and 

Mrs. M o o n are mentioning that conditions are such that conscientious 

membership in any religion can serve as qualification for the Unification 

marriage sacrament (the fundamental key to the Kingdom), that entire 

nations might be blessed (as entire nations become Christian or Muslim), 

and even that all people below a certain age (born after 1960) have a spe

cial qualification to receive the blessing. 

In this discussion I have covered the matters of Reverend Moon's 

vigorous leadership and the applicability ofthe Divine Principle ideol

ogy. Both these help to explain the developments outlined above, and to 

explain how the U M has weathered technological, demographic and 

intellectual shifts comparable in scope to those which undermined the 

FM's tough-minded stance. The final topic in this section is that ofthe 

solidarity of the membership. I will make one remark here, and more 

under the third heading below. 

The subjective importance to members of their relationship with 

Reverend and Mrs. M o o n as the True Parents remains the primary basis 

for the solidarity ofthe U M . Those who appropriate the Tribal Messiah 

mandate have gone beyond the child-parent relationship with them; they 

have reached in some respects the position of grown children, able to 

inherit the burden ofthe parents. While not assuming the complete accu

racy of such self-perception, it does seem that a substantial number of 

westerners at least have made some progress toward that complete com

mitment of heart, the internalization of the UM's goals and values. 

Variability in terms of practice may be evidence not so much of dimin

ished faith in the True Parents but rather of differing interpretations of 

the proper way to practice that faith. 

Thus, while the activities ofthe U M continue to diversify, a vibrant 

solidarity is coming about, manifested through events varying from chil

dren's summer camps to church celebrations to the campaigns which call 

for the participation of members across vocational lines, a paramount 

example of which would be Mrs. Moon's speaking tours. I consider this 

solidarity to be one ofthe crowning achievements of Reverend and Mrs. 

Moon, for it provides the basis for the harmonization of individuals 

involved in divergent fields, centered upon what Reverend M o o n loves 

to call absolute values. 
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The Role of the Meta-Institutions 

It is understandable why I in 1982, as a graduate student whose only 

institutional connection with the larger movement was through theolog

ical conferences, would emphasize the importance ofthe meta-institu

tions which designed those conferences. M y analysis was unbalanced, 

but nonetheless these institutions are significant. 

It seems that today the rubber is hitting the road: reduced funding is 

having an effect. Agendas, staffs and publications are being trimmed. 

Planning for long-term viability is underway, based not upon the social

ism induced by church-based financial subsidization, but the 

entrepreneurship induced by life on the free market. 

While the supporters and participants in these organizations' events 

in general remain favorable toward them, none have come forward with 

financial support, and few have been willing or able to participate pro 

bono publico. Some directors of these organizations have closed up shop 

in N e w York, London or Tokyo and have incorporated the mission into 

their hometown ministries, running their organization's reduced affairs 

by computer and fax machine. Others which dealt with the problem of 

communism have declared their mission accomplished. But in no case 

of which I a m aware have the hundreds or thousands of participants come 

together to "take ownership" and save the institutions. It may well be, 

however, that such was not Reverend Moon's desire anyway. 

While this belt-tightening is taking place, Reverend Moon's long-

term vision for these meta-institutions is also coming into focus. H e is 

inviting the most-committed and most influential of non-Unificationist 

participants to join with him in the development of a triad of supra-meta-

institutions (forgive me). These three are the Federation for World Peace 

(FWP), the Inter-Religious Federation for World Peace (IRFWP), and 

the Women's Federation for World Peace ( W F W P ) . The F W P is the cul

mination ofthe meta-institutions which dealt in the political arena, and 

the I R F W P culminates those which dealt in the religious arena. 

Participants in the more broadly academic, media, educational or social 

institutions will align with one or the other of these, presumably, accord

ing to their interest. 

Representing religion and society, or mind and body, the I R F W P 

and F W P are to harmonize in a Cain-Abel relationship, making the foun

dation for the bride or mother, incarnated institutionally in the W F W P . 

It seems that the harmonized body ofthe I R F W P and F W P will have the 

heading, F W P , as Reverend M o o n conceives religion as a subset of cul

ture in general, and as a phenomenon bound to wither away in any case. 
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The WFWP is a different matter, and it apparently represents the future 

trend for the U M . 

Centering upon Mrs. Moon, this organization is meant to call forth 

the energies of women on every level of society, but in particular to the 

task of creating stable and public-minded families. The position of 

women in the family, as wife, mother, sister and daughter, is deemed the 

key to the solution of family problems and liberation of the family to 

sacrifice its own interests for the sake ofthe public interest. 

Mrs. M o o n has stated in speeches that upon the foundation of the 

Women's Federation will come the Family Federation. One can imagine 

a Clan or Tribal Federation beyond that, and other sorts of Federations 

emerging according to the order of nature, up to the national, global and 

cosmic levels. Further, the F W P and the W F W P are to harmonize, not 

as siblings but as husband-wife. Here again we gain a glimpse ofthe uni

fication view ofthe shape ofthe Kingdom. 

While earlier meta-institutions are shrinking and being marginal

ized, the "second generation" of meta-institutions mentioned above are 

expanding and are in no way on the margins of the U M agenda. Every 

member worldwide, virtually, is involved with the W F W P . The U M thus 

has a grassroots meta-institution, the criteria for involvement being not 

one's professional status but simply one's gender. 

The Problem of Declension 

At the close of m y 1982 paper I opened a thorny issue, that ofthe cool

ing ofthe millennial fires and the related obstacles facing westerners in 

adopting a group orientation. I said that the 80s would be the test. The 

80s are over and the western membership has gone through the devel

opmental states of marriage and the ensuing of family life. Reverend and 

Mrs. Moon, having gone through that stage thirty years ago, continual

ly teach the method of maintaining one's family in a position of com

plete dedication to God heretofore possible only for the single and 

celibate. 

The method, and implicit demand, is that members submit as fami

lies to the same degree they did as individuals. The presence of children 

and the need for their housing and sustenance is secondary before the 

providence ofthe God of history and the nations. This obviously requires 

a greater degree of dedication than does the sacrifice of individual 

considerations. N o one need argue before a Unificationist the validity 

ofthe parental instinct. Greater wisdom is demanded ofthe church lead

ers, in that repercussions which can be absorbed by an individual (for 
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instance, constant changes of vocation and location ) are absorbed by a 

family at much greater psychic and social cost. 

Declension refers as well to the ability ofthe second and third gen

erations to inherit the faith of the first generation. This, however, really 

is a test ofthe 90s and beyond, which I will not enter into here at length. 

I have heard from an elder teacher that Reverend M o o n considers a suc

cess rate of one-third ofthe blessed couples to be sufficient; this will be 

a great challenge to the U M . 

However, comparison of the U M with the F M , or other similar 

Christian revivals, must at this point take into account the divergence 

between the two in the understanding of salvation. Unification Church 

theology subsumes the Pauline view, accepting it but considering it 

incomplete—being only a spiritual rebirth—and adds to it the step of 

physical rebirth. Thus, what Charles Finney left as spiritual, the Reverend 

M o o n brings to the physical, finally biological, level. For the most part, 

people join the Unification Church through a Christian-type spiritual 

rebirth, then proceed through a period of training, tantamount to life as 

a Christian monk or nun. The real joining ofthe church, the real salva

tion, is the marriage blessing. In that event, the bride symbolically 

becomes one with the Messiah, the True Father. The husband then, by 

becoming physically one with the bride establishes a physical, nay, bio

logical, condition of oneness with the Messiah (the returning Jesus). This 

once-removed biological condition will be completed eventually through 

the intermarriage of the couple's descendants with descendants of 

Reverend and Mrs. Moon. Thus, one family of humankind, centering 

upon God, will be substantiated. 

Having this biological basis for salvation takes the U M beyond the 

vagaries of spiritual religion. Salvation, after all, cannot be limited to 

religious types. Unification salvation concerns not only the human-divine 

reconciliation, along with a qualified resolution of the mind/body and 

neighbor/neighbor struggle, for which traditional religions have striven, 

but also the justification and sanctification of parent-child, husband-wife 

and brother-sister love. The True Parents stand to proclaim the incarna

tion of God within these relationships. Since these relationships consti

tute the deep structure of life, the True Parents' love will prevail against 

the hell of free sex, lesbianism and homosexuality. After all, true love is 

the confluence of what one wants and what is right. It goes beyond mil

lennial fire and revival enthusiasm. It depends not upon economic sys

tems, political revolutions or social reform. It is as tough-minded as an 

eschatology can get. 
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E m p t i n e s s a n d H e a r t : 

T w o W a y s o f G o d ? 

by David A. Carlson 

Introduction 

It has long been recognized that there exists a distinction between one's 

personal religious or spiritual experience and the expressed interpreta

tion of that same experience. The different "names" of God or Ultimate 

Reality that have resulted from such a distinction have appeared in all 

religious traditions. One need only think ofthe insightful book by John 

Hick entitled G o d Has M a n y Names1 to be aware ofthe many issues 

involved with the distinction and the problems associated with working 

through it. 

For example, Raimundo Panikkar recognizes that there are many 

"names" of "Christ" (the "link between the finite and the infinite")2 scat

tered throughout the different traditions. H e holds that there is an ulti

mate religious fact or fundamental religiousness (the Holy) that is 

c o m m o n to all religious traditions. In the depth of religious experience 

one encounters this ultimate religious fact as Mystery. This, of course, 

can never be fully expressed in words. The capacity of finite human 

beings to grasp the Mystery is forever limited by their earthly circum

stances. Nevertheless, it is human nature to always seek to articulate the 

religious experience and this gives rise to the various symbols one finds 

in the different religious traditions. These different symbols all have the 

same ultimate reference point. This is perhaps parallel to considering 

the various "god-equivalents" among the different traditions, although 

the process is taken one step further back. It is difficult enough to under

take interreligious dialogue at this (mediating) point, dealing with the 

various symbols; it is even more challenging to carry it out when address-
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ing the ultimate reference point. 

Panikkar acknowledges that "when a religious truth is recognized by 

both parties in a dialogue and thus belongs to both traditions, it will be 

called in each case by the vocabulary proper to the particular tradition rec

ognizing it."3 Even though the context is different, this should give us hope. 

O n the c o m m o n basis of a shared truth, dialogue concerning both the shared 

truth and the different symbols can take place. In the context of such a dia

logue there are several possibilities. Both participants might gain a better 

understanding and appreciation of each other's symbols. Each participant 

might gain a more profound understanding ofthe symbols of her/his own 

tradition. There is a possibility that the symbols themselves might under

go a transformation or re-conception within their respective traditions. 

Herein lies the great importance of such dialogue. 

This paper is very exploratory. It entertains the possibility that all the 

great world traditions are, ultimately, oriented to (or "centered on") the 

same Reality. In other words, there is one core Reality in the universe, and 

not two, three, etc. The fact that this Reality has been experienced as per

sonal by some, and as impersonal by others will be considered more fully 

later. I shall simply state at this point that the basis of such a difference in 

experience must certainly exist, at least partly, within the one who "expe

riences as," and yet it might also be found to exist, perhaps to an even more 

significant degree, within the very nature of Ultimate Reality itself. I want 

to suggest that this Reality is "dynamic" in the sense that it can cause itself 

to be experienced in different ways by different people. 

It is well-known that traditions in the East and the West have expressed 

their experiences of Reality generally in the impersonal and personal ways, 

respectively. Certainly, the Semitic traditions (Judaism, Christianity and 

Islam) have conceptions of God as personal. Eastern faiths such as Taoism, 

Buddhism and Hinduism, although there are sometimes theistic elements 

in some schools, have a more impersonal view (Tao, Emptiness, Brahman). 

The Confucian notion of "heaven" may also have both tendencies. I sug

gest that all of these can potentially be harmoniously integrated or com

plemented. 

The issue of finding a c o m m o n or generic language which can bridge 

different traditions is well-known. For this paper I want to consider a bridge 

for Buddhism and Unificationism. The intra-traditional equivalent that I 

want to explore is the Unification notion of God as "Heartistic Parent." I 

contend that this notion, once it is correctly understood, can lend itself to 

serving as an inter-traditional equivalent. Unificationism does not speak 

of God alone or in isolation. It speaks of God-in-relation-to-us. That is to 
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say, what we say about God is also true about us in some sense, and vice 

versa. I a m aware ofthe ambiguity ofthe phrase "in some sense" and I 

will seek to remove this ambiguity as I proceed. 

I believe that, with the use ofthe Unification concept of an Heartistic 

Parent, c o m m o n ground can be offered for a Buddhist-Unificationist 

dialogue, especially at the level of discussion of religious experience. 

More specifically, I believe that the existential experience of Buddhist 

"sunyata" or "emptiness" is very similar to, if not the same as, the 

Unificationist experience of "purity of heart." I further believe that these 

experiences are consistent with a certain view of Reality which I will 

consider in this paper. 

I have chosen Buddhism since it seems to m e that Buddhism offers 

the greatest challenge to the "personalistic faiths" (those which hold to 

the view that God is personal). 

On Buddhism and Unificationism 

I a m not the first to notice the similarity between the experiences of 

emptiness as found in Buddhism, and of purity of heart as found in 

Christianity, and in Unificationism. 

In one of Merton's earliest writings about Zen—an exchange of 

essays with D.T. Suzuki—he roughly equates the term "purity of 

heart," as found in the teachings of the Desert Fathers, with the 

term "emptiness," as used by Dr. Suzuki. Both terms are taken to 

refer to a certain inner state—a state of consciousness—in which 

a man is "free of alien thoughts and desires ... all images and con

cepts which disturb and occupy the soul."4 

Again, 

Another example of nothingness is found in the Epistle to the 

Philippians where Paul speaks ofthe "kenosis" or self-emptying 

ofjesus... All this may seem a thousand miles away from Oriental 

nothingness. Yet I have heard of a Zen master who, on reading 

this passage from Philippians, nodded his head and said: "St. Paul 

really understood mu!".5 

M u , of course, is another word for "emptiness." Jesus would be consid

ered, especially by a Christian, as a man w h o possessed a "purity of 

heart," and there seems to m e to be some area of common ground when 

a Zen Buddhist can see something there which she or he can identify 

with. 
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Unificationism teaches that God is fundamentally a God of heart or 

shimjung and, since shimjung is so central in Unification beliefs, I believe 

that it is worthwhile to pursue this way of thinking to see if a bridge, or 

a stronger bridge, or more bridges can be constructed between Buddhism 

and Unificationism. The notion of an heartistic or shimjung dimension 

in the universe, moreover, may serve as a powerful "inter-traditional 

equivalent" (here, between Buddhism and Unificationism) at the level 

of Ultimate Reality, in a way similar to that by which Panikkar's sense 

ofthe word "Christ" has been a powerful symbol at the level ofthe dif

ferent mediating (between finite and infinite) symbols ofthe various tra

ditions. 

The Unification Notion of "Purity of Shimjung (Heart) 

Jesus speaks in the Beatitudes saying, "Blessed are the pure in heart, for 

they shall see God." (Matt 5:8) This infers that the person who is pure 

in shimjung has some way to connect with G o d in contradistinction to 

one whose shimjung is not pure, and thus does not know (nor can he or 

she "see") God. Purity in this sense, I contend has a moral quality to it. 

Jesus was surely a person whose heart was pure. H e also was one who 

"emptied" himself (Phil. 2:7), which might be interpreted in different 

ways. One way in which it might be interpreted is that he thus laid aside 

his "privileges." I would, however, like to interpret it much more point

edly and say that he laid aside everything that was ofhis own, personal 

mental makeup. He thought only of his Father, and nothing of himself 

or his comforts, thoughts, desires, hopes, etc. However, I contend that 

because he did possess purity of heart his thoughts, desires and hopes 

were completely resonant with those of his Father. A n analogy for such 

a situation would be that of two tuning forks which vibrate at precisely 

the same frequency. The people around Jesus would have been of quite 

another quality. Even the disciples struggled with evil thoughts, ten

dencies and motives. In this case, the tuning forks are at different fre

quencies, and thus there is less resonance. Thus, Jesus was an individual 

human being, a man like ourselves, and yet he was in perfect "frequen

cy" with God. Jesus' purity of shimjung and his emptiness were close

ly associated. 

In relating this line of thinking to Buddhism, I would say, first of all, 

that Jesus' thoughts were not "worldly," in a Buddhist sense. His thoughts 

were sublime and directed only to goodness. They were pure as was his 

shimjung. Compare such a quality of mind with that expressed in a well-

known verse from the Buddhist Dhammapada: 
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What we are today comes from our thoughts of yesterday, and our 

present thoughts build our life of tomorrow: our life is the cre

ation of our mind. If a man speaks or acts with an impure mind, 

suffering follows him as the wheel of the cart follows the beast 

that draws the cart. What we are today comes from our thoughts 

of yesterday, and our present thoughts build our life of tomorrow: 

our life is the creation of our mind. Ifa man speaks or acts with 

a pure mind joy follows him as his own shadow.6 

Unificationism would hold that a pure shimjung is fundamental to a pure 

mind, and that one's mind is pure to the extent that his or her shimjung 

is pure. This is similar, I think, to what Buddhism teaches and this is the 

kind of person Jesus was. 

Another way in which to understand Jesus as having possessed a 

purity of heart is to say that he possessed a parental heart. Few would 

deny the purity of heart of a parent who expresses unconditional love for 

their child. Unificationism holds that the relationship between God and 

human beings is, in fact, a Parent-child relationship. This has important 

implications which I will discuss later in this paper when I consider this 

notion of a Parental God. I want to note again, here, that by understanding 

Jesus in such a manner, one also comes to understand something about 

God (John 14:9). 

Saying that one's thoughts are "worldly" means that they are con

trasted with non-worldly (sublime or elevated) thoughts. As in the quote 

above, such thoughts, in the Buddhist sense, lead to joy, whereas world

ly thoughts lead to suffering. Now, in the Unification view "worldly" 

thoughts are considered to be related to the non-principled realm where

as more elevated thoughts might be considered as more principled: 

Buddhism conceives of all phenomena as nothingness, which 

motivates man to true enlightenment. From the Unification 

Thought point of view, original phenomena which have nothing 

to do with the Fall of man are principled while phenomena derived 

from the Fall of man are non-principled. Accordingly, only the 

non-principled phenomena derived from the Fall must be denied.7 

Many thoughts that a person in the world has are, indeed, connected to 

the non-principled realm and, as Buddhism emphasizes, should be 

denied. In this sense, Buddhism is absolutely correct. At the same time, 

there is no need to deny those thoughts which are principled. 
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The Buddhist Notion of "Emptiness" 

W h e n speaking about the concept, and even more about the experience, 

of Buddhist emptiness, I a m on much less confident ground, since I a m 

not a Buddhist. Emptiness, as I understand it, refers primarily to a serene 

state of mind, one transcending all subject-object dichotomies of con

ceptual thought. This state of mind is attained through a kind of denial, 

and one experiences a mode of pure consciousness beyond the usual 

activity of conceptual thinking. One must empty one's mind of all dis

cursive thought and realize the state of pure consciousness prior to any 

cognitive, rational state of activity. Compare this with the following: 

One who desires to reach the absolute unique subject must fulfill 

the condition of absolute denial in relation to everything in one's 

environment. For this absolute denial is required. Then at what 

place does restoration through indemnity become fulfilled? Even 

one iota of a condition for self-affirmation cannot remain. It must 

be completely in the realm ofthe denial. The condition of indem

nity is paid by fulfilling the condition of absolute denial.8 

This seems to m e to be a very Buddhistic statement, or at least one that 

is compatible with Buddhist thought. The primary point of it, stated dif

ferently, is that the goal is emptiness and this is a state achieved through 

denial. Buddhism teaches non-attachment (i.e., denial). As mentioned, 

the things "of this world" are "impure" and thus should rightfully be 

denied. In this, Buddhism is absolutely correct. 

In a recent book on the Buddhist-Christian dialogue it is stated: "God 

is not an intellectual problem, but rather a given that reveals itself in the 

depths of the 'heart and mind,' where all talk is surpassed."9 Also, 

"Christianity deals with the relationship of 'God' and 'man,' and thus is 

based on God and takes God as its starting point; while Nishida makes 

the 'relation' of God and man his foundation."10 These comments have 

relevance to what I a m arguing for in this paper and it seems to m e to be 

not completely erroneous to the Buddhist mentality to say that in "empti

ness" the quality of such a relationship might, indeed, be experienced in 

the depth of a person's heart and mind, more so than might the "God 

pole" as such. This seems to m e to also hold true to some extent in the 

experience of Unificationists. 

I want to touch briefly on a few other themes before I proceed to try 

and integrate them together in a certain view of Reality. One theme is 

the connection between emptiness and compassion. I address this 

because compassion has to do with feeling or sympathy in some sense 
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and will be relevant to what I argue below. In its final degree of perfec

tion, "compassion operates within one vast field of Emptiness ... a 

Bodhisattva's compassion springs from the depths ofhis heart."" In 

other words, emptiness is far from being "empty"! It also seems that one 

"cannot... conceive of superiority or inferiority in emptiness."12 Finally, 

connecting again with the notion of purity: 

If we want to return to our original state of purity, we must first 

regenerate ourselves by developing five cardinal virtues, of which 

wisdom is the last and most important. After these virtues have 

sufficiently matured, we can slowly attempt a break-through to 

the Unconditioned, which, through the three doors of deliverance, 

i.e., Emptiness, the Signless, and the Wishless, leads to Nirvana.13 

At the risk of doing a certain injustice to what I feel is a profound con

cept (and experience!) I want to continue with some interim remarks 

before m y main argument. 

"Emptiness" and "Purity of Shimjung (Heart)" 

I have been very free in m y usage of ideas but this essay is exploratory, 

written in search of a "god-equivalent" to bridge the Buddhist and 

Unificationist experiences and so I feel somewhat justified. Obviously, 

what I have been saying so far needs considerable qualification. For 

example, I have been speaking about God, whereas Buddhism is non-

theistic. I do not find this to be an insurmountable problem. I think that 

the Buddha rightly rejected the idea of gods (and rituals) prevalent in his 

time, because he experienced poignantly the need for an immediate solu

tion to the suffering of human life, as we read in the famous anecdote of 

the arrow which inflicts a mortal wound, and because those ideas and 

rituals may have lost some of their original depth of meaning. Buddha 

focused on what would be considered the way of salvation/liberation. 

H e saw no need for the theories then in fashion about a Creator God or 

god/s. Others have argued that Buddhism is not necessarily non-theis-

tic.14 In this essay it is more than a little relevant to be justified in asso

ciating Buddhism with some notion of a God. 

Another comment I feel important is to note the dramatic comple

mentarity of: 1) the "East's" (i.e., Buddhism's) emphasis on internal intro

spection and personal mental purification and 2) the "West's" (i.e., 

Christianity's or Unificationism's) emphasis on external social activism, 

seeking the ideal world, or a world of true love. Buddhism has made 

tremendous strides in purifying and cleansing the mind, removing the 
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attachments, the impediments and the distractions which hinder our spir

itual journey. In some ways it has outdone the West in this respect. 

A God of S/mmig (Heart) 

At this point I want to describe the Unification idea of Reality, for the 

eventual purpose of suggesting it as useful in the Buddhist-Unification 

dialogue. The Unification idea is a God of shimjung or heart. The the

istic character of Unificationism is not insurmountable to a Buddhist. I 

contend, and m y past conversations with various Buddhists have tenta

tively confirmed this, that a Buddhist can find considerable affinity with 

the thrust of Unification ontology. 

Unificationism teaches that a God of shimjung (heart) is seeking to 

"restore all things," through the agency of human beings. Jesus was one 

person w h o m God used in a direct and powerful way, and the Buddha was 

another. The purpose for which the Buddha appeared on earth was, how

ever, different from that for which Jesus appeared. A God of shimjung 

(heart) acts in such a way that whatever is necessary for a culture or civ

ilization to make progress toward a return to the "ideal," that is the way 

in which God will work. In the case of India I contend that there was nec

essary a strong push in the direction of internal insight and purification, 

a deep insight into the human mind and its purification. I want to suggest 

the possibility that this is what happened in the form of Buddhism. To 

speculate, it was not necessary for God (a Parental God) to reveal 

Him/Herself as "God" to the Buddha. What was necessary was that the 

Buddha arrive at certain inner realizations (aided by the silent impress of 

the Divine) and this is exactly what happened in the case of the Buddha. 

In this sense, what the Buddha deeply realized was sufficient unto itself. 

The central spiritual impulse of Buddhism was correct and necessary; it 

complements what was achieved in the West. It was, to speak in more 

Unificationist terms, the providential responsibility of Buddhism to focus 

on internal development, and to understand ultimate reality as an imper

sonal reality (i.e.,pratityasamutpada, Buddha nature, etc.). It is now nec

essary for East and West to cooperate for the sake of the world. It is as 

important for the West to turn to the East as it is for the East to turn to 

the West. The greatest love and the deepest compassion can only emerge 

from a mind and heart that have been cleansed of "worldly" thoughts and 

ideas. The Unification notion of "purity of heart" and the Buddhist notion 

of "emptiness" in some sense converge at this point. 

I might note that the Buddha's insight into "dependent co-origina

tion," that everything is causally connected, thus arising dependently, has 
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similarities to the Unification ontological notion of "connected bodies," 

every "thing" in the universe being relative, mutually connected and 

mutually-conditioning. 

Now, the God I want to suggest as being compatible with Buddhism 

is, as mentioned, a Parental God of heart. This is a God W h o would be 

sensitive to the spiritual needs of India at that time vis-a-vis a global spir

ituality, and W h o would raise up the Buddha (on the foundation of 

Gautama's own effort in seeking enlightenment), giving (or allowing, or 

enabling) the grace for him to achieve the inspiration and the insight nec

essary for him to realize things as he did. It was not necessary for God 

to reveal Him/Herself as a personal, Creator God. To do so may have 

even been detrimental to the fact ofthe Buddha's enlightenment. I sug

gest that whatever it was that actually, historically took place, in regard 

to the Buddha's enlightenment, was exactly what should have taken place, 

was the most propitious turn of events that could have taken place. In 

other words, the wisdom inherent in the experience of "emptiness" is, 

in a certain sense, a result ofthe interface between the Buddha's sincere 

and insistent search for enlightenment (the Truth) and the impact upon 

him psychologically, spiritually, emotionally and intellectually, of God's 

parental understanding and wisdom of the needs of the people, center

ing on the Buddha, in that part ofthe world, at that particular time. In no 

other individual could that particular divine-human interface have been 

substantiated. The Buddha was a unique and uniquely qualified indi

vidual. 

Another aspect of Buddhism which I think it is important to say 

something about is the idea of anatta (no-self). In terms of 

Unificationism I again do not find this to be a major difficulty. This 

statement needs some qualification, but first note what Hans Waldenfels 

has stated about the Buddhist idea of "no-self." 

The Buddhist pattern ... has been to adjure all conceptual self

hood whatsoever as intrinsically evil, and to glory in its precise 

opposite—the destruction ofthe sense of self-hood the denial of 

the reality ofthe self, the illusory quality of self-consciousness, 

and so on... But we may ask, which self (or self in what context) 

does Buddhism desire to rid humanity of? For the non-self lan

guage of Buddhism should not blind any one, either non-Buddhist 

or Buddhist, to overwhelming existential vitality of some sort of 

selfness in Buddhism... Indeed throughout the Buddhist spiritual 

discipline in all its varieties and history, a persistent feature strikes 

the attention: The increasingly "non-selfed" or "de-selfed" self 
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acts increasingly like what the West has sought to designate by 

its terms autonomous, integrated, liberated, spontaneous, enlarged, 

or redeemed self, i.e, the achievement of genuine self-controlled, 

acting-from-within selfhood—though it may be argued that 

Buddhism achieves a deeper level of subjective spontaneity and 

integration.15 

His comment reinforces what I would say about the Unification position 

on the self. 

A s mentioned previously, Buddhism and Unificationism agree in their 

emphasis on the denial of "phenomena" of this world. But Unificationism 

makes a distinction between phenomena derived from the Fall (unprinci

pled) and original phenomena which have nothing to do with the Fall (prin

cipled). Only the non-principled phenomena derived from the Fall must be 

denied. As it turns out, however, the overwhelming majority of phenome

na with which human beings in this world are familiar are those deriving 

from the Fall. That is to say, there have been few phenomena, in human 

experience, which are not connected with the Fall. And this is where the 

Buddha, and Buddhism, have been brilliant. Deriving from the Buddha's 

germinal enlightenment experience, Buddhists through the ages have 

learned through long and arduous training and discipline to virtually cleanse 

the mind of non-principled phenomena. I suggest that Buddhism might 

have taken a further step and considered the possibility that there might be 

other phenomena (principled phenomena) to take the place of what it cor

rectly denied. Unificationism speaks of one's "original mind" in much the 

same manner as Buddhism often speaks of one's "Buddha nature." At the 

point of one's realization of emptiness, one "sees" one's Buddha nature (or 

true nature). In Unificationism, once one purifies one's heart, one "sees" 

one's original human nature. It is only from such a purified heart and mind 

only from such an empty heart and mind that true love can emerge. In other 

words, through "denial" we can efface those aspects of our fallen mind but 

at this point what "comes forth" is our true mind, or original mind, our 

Buddha mind. It is a mind characterized by purity and by emptiness, because 

it is a plenum; and it certainly has a vitality, as Waldenfels correctly noted. 

I might add that Unificationism defines heart as the ground of our being, 

an irrepressible impulse, an emotional impulse to give love and receive joy, 

and holds that it is infinite in all directions. This compares with a comment 

from the Kyoto School: "'Sunyata' as the nonobjectifiable ground of our 

existence 'expands endlessly into all directions'."16 

Now, the Unification notion of heart holds that it is the core or 

ground ofthe human intellect, emotion and will. In fact, it is that which 
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"causes" these mental functions to operate. It is because the human heart 

has been "separated from God," in Unification terminology, that our 

intellect, emotion and will have not performed properly. A "purity of 

heart" brings about a mental equilibrium. Jesus was certainly a man of 

extraordinary mental balance. But the Buddha, no less so, was a man of 

extraordinary stability: 

Let us consider the holy men of history, such as Jesus, or Buddha, 

or Confucius. What kind of personalities did they have? These 

people had a certain stability of mind and body, while ordinary 

people were always divided.17 

At the basis of intellect, emotion and will, the heart (shimjung) also, in 

one sense, transcends the subject-object dichotomy, as is emphasized in 

Buddhist emptiness. 

Beyond Tradition to the God of Shimjung 

I have been focusing on emptiness, as found in Buddhism, and on puri

ty of shimjung (heart), as found in Unificationism. But it should be real

ized that other traditions, as well, could be brought into the discussion, 

some much more readily than Buddhism. I chose Buddhism because it 

seems to m e to be the greater challenge. The Semitic faiths would be 

very conversant, and other Easter faiths, I feel, would not be too diffi

cult to engage. There are many ideas in this essay which require further 

elaboration. 

I a m suggesting that one's experience of purity of shimjung (heart) 

as found in Unificationism, and one's experience of emptiness, as found 

in Buddhism are indicative of a certain elevated state of mind in human 

beings. I suggest further that these are a state of being reflective of God. 

I suggest a Parental God of heart (shimjung) as an inter-traditional God-

equivalent, one which Buddhists and Unificationists alike can find com

m o n ground with, because it is compatible with both a personalistic and 

an impersonalistic view of Reality. A Parental God of shimjung could 

reveal Her/Himself in the context of some faiths as a personal, creator 

God (Judaism, Christianity, Islam, Unificationism), and yet, the same 

God could impact upon other faiths in an impersonal manner (Buddhism, 

Taoism, etc.), depending on where a person, a culture, a civilization 

stands as to what their spiritual needs are at any given point in history. I 

contend that a Parental God of shimjung, W h o cares for Her/His chil

dren as a Parent would, through Parental compassion, readily "reveal" 

Him/Herself as the impersonal Tao, as Nirguna Brahman, as "Heaven" 
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(Tien), etc., because this is what the culture's spiritual needs happened 

to be. It may also be that, due to hindrances of one sort or another in the 

specific situation, this may have been the greatest possible extent of 

human appropriation of the impact of the Divine Reality. But this is a 

topic for another essay. 

It strikes m e as interesting that, as a religious tradition develops his

torically, later phases or schools often become more theistic in orienta

tion, and come to embody definite elements of compassion. Pure Land 

Buddhism and Bhakti Hinduism are two examples which readily come 

to mind. The Bhagavad Gita states: "But even dearer to m e are those 

w h o have faith and love, and who have m e as their End Supreme."18 In 

the Pure Land tradition of Buddhism, the Bodhisattva Avalokitesvara 

(Kuan Yin) is said to be the very embodiment of compassion. Consider 

the following: 

W e may, for the moment, put aside the question of Kuan Yin's 

reality; the sheer beauty of the concept of an exquisitely lovely 

being whose chief attribute is pure, unwavering compassion is in 

itself appealing enough to claim our admiration.19 

It might be argued that from whatever point in history a tradition begins, 

it historically comes to the point where a god or goddess of love or com

passion is recognized, and revered. I think it is arguable that even this 

process of arriving at such a point is a process nurtured ever so careful

ly by a Parental G od of shimjung (heart). 

Endnotes 

1. John Hick, God Has Many Names (Philadelphia: The Westminster Press, 1982). 
2. Raimundo Panikkar, The Trinity and the Religious Experience of Man (New 

York: Orbis Books, 1973), 53. 
3. Raimundo Panikkar, The Unknown Christ of Hinduism, rev. ed. (Maryknoll: 

Orbis Books, 1981), 7. 
4. Jacob Needleman, Lost Christianity (Garden City. NY: Doubleday and Co., 

Inc., 1980), 120. 
5. William Johnston, The Inner Eve ofLove (San Francisco: Harper& Row, 1978), 

117-18. 
6. The Dhammapada, trans, by Juan Mascara (New York: Penguin Books, 1973), 

35. 
7. Sang Hun Lee, The New Cultural Revolution and Unification Thought (Japan: 

Unification Thought Institute, 1987), 30. 
8. Sun Myung Moon, God's Will and the World (New York: Holy Spirit 

Association for the Unification of World Christianity, 1985), 592. 

94 



Emptiness and Heart: Two Ways of God? 

9. Hans Waldenfels, Absolute Nothingness: Foundations for a Buddhist-Christian 
Dialogue, Trans, by J.W. Heisig (New York: Paulist Press, 1976), 45. 

10. Ibid., quoted from S. Ueda, "Nishida Kitaro and Some Aspects of his 
Philosophical Thought," 114. 

11. Edward Conze, Thirty Years of Buddhist Studies (Oxford: Bruno Cassirer, 
1967), 66. 

12. Ibid., 195. 
13. Ibid., 211. 
14. See, for example, John Bowker, The Religious Imagination and the Sense of 

God (Oxford: Clarendon Press, 1978), 245f. 
15. Waldenfels, Absolute Nothingness, 13. Quoted from "East-West Religious 

Communication," 109f. 
16. Masao Abe, "God, Emptiness, and the True Self," in Frederick Franck, ed., 

The Buddha Eye (New York: Crossroad, 1982), 72-3. 
17. Moon, 634. 
18. The Bhagavad Gita, trans, by Juan Mascaro (New York: Penguin Books, 1962), 

98. 
19. John Blofeld, Bodhisattva of Compassion: The Mystical Tradition of Kuan Yin 

(Boulder: Shambhala, 1978), 23-4. 

95 



J u d a i s m , C h r i s t i a n i t y , 

I s l a m , a n d U n i f i c a t i o n i s m : 

S i b l i n g R i v a l r y o r 

H a r m o n y ? 1 

by Anthony J. Guerra 

This paper attempts to comprehend some ofthe implications for the con

cepts of G o d and the human person/community which are to be drawn 

from the fact and manner of the inter-relationships among Judaism, 

Christianity, Islam and Unificationism. Although I will deal at points 

with the material content ofthe scriptures of these four religious tradi

tions,2 it is the working hypothesis of this paper that at its emergence 

Christianity's conscious self-relating to Judaism, and Islam's conscious 

self-relating to Judaism and Christianity, and also Unificationism's con

scious self-relating to all three traditions says something of paramount 

significance about the G o d to which these religious communities refer, 

and this is beyond what may be explicit in any one of these religions. 

The present awareness of the multiplicity of religions proclaiming 

the One True G o d compels the rational person to ask, is their referent 

ultimately the same or not? For monotheistic believers w h o are in dia

logue with monotheistic believers of other religions, there are only two 

options—other than a renunciation of faith and a retreat to atheism or 

polytheism—namely that either the same God is the object of worship 

in the several monotheistic religions, or only one such religion is gen-
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uine and the others are bogus and worship false gods. Furthermore, even 

given assent to the idea of a mutual referent for God, one may be con

scious, often painfully so, ofthe extent to which the practices of adher

ents to various faiths affirm or contradict the same idea. The sorrowful 

history of conflict among people of different religions, which may be 

epitomized in the massacre of Muslim Palestinian civilians by Lebanese 

Christian militiamen with the tacit approval of the Israeli authorities,3 

suggests that the religions mentioned here have created three commu

nities that at the least exacerbate the antagonism among them.4 Herein 

may be a critical reason for examining the question of how a new reli

gion consciously relates itself to already existing religions and vice versa, 

for these initial articulations may indeed set the course of the dialogue 

for centuries to follow. 

Unificationism has proclaimed in its incipient stage that it is a younger 

brother to the other and more mature religions already mentioned. The 

Unification notion of a sibling relationship existing among religions 

derives from its avowal that God is the ultimate source of all religions. 

A few years ago, I wrote a paper entitled "The Three Brothers: 

Toward a Unification Theology of Revelation," in which I attempted to 

articulate the Unification self-understanding of its relationship to 

Judaism and Christianity5 The title "Three Brothers" was in fact bor

rowed from a speech by the Reverend M o o n wherein he addressed a pre

dominantly Christian and Jewish audience.6 With the publication of 

Introduction to the Principle: An Islamic Perspectivef which emerged 

from Unification missionaries' encounters with Islam I have felt com

pelled to ask the theological question: is Islam also a sibling to Judaism, 

Christianity and Unificationism from the Unificationist perspective? 

It has become obvious to m e over the last several years that there are 

two distinct but not totally unrelated modes by which Unificationism 

relates to other religions. The first is quite typical of any new religion— 

reminiscent of the early Christians' witness in synagogues8 and 

M u h a m m a d among the Jews and Arabic peoples,9 namely converting 

individuals and assimilating them into its own community of faith and 

practice. 

There is a second mode of Unificationism's relating to other reli

gions. This takes place at the level of Unificationism's acknowledging 

the other religions as independent and God-ordained entities with which 

it wishes to cooperate for goals transcending the organizational motives 

of all, including Unificationism. It is primarily in this second mode that 

the metaphor of 'brothers' and 'siblings' to describe the relationship 
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among religions is apropos, and it is in this non-missionary sense that I 

intend to use it in this paper. 

The work Introduction to the Principle: An Islamic Perspective, cited 

above, is significant because it proclaims the essential kerygma of 

Unificationism, and in the mission field it performs the same function 

as does Divine Principle1® or Outline ofthe Principle: Level 4X' name

ly as a guide to teaching the essentials of the Unification beliefs. The 

critical difference among these three texts is that the latter two avail them

selves of copious quotations from the Hebrew Bible and the N e w 

Testament, whereas the Introduction to the Principle substitutes for these 

scriptures the authority ofthe Qur'an: 

This work tries to show the roots and preparation in the Qur'an 

for the twentieth century revelation of God, given to a contem

porary man of God. The revelation is called "The Principle."12 

N o w of course, for students of Scripture, it is no surprise to find that one 

scripture invokes the authority of an older scripture—the N e w Testament 

makes abundant use ofthe Hebrew Bible and engages in extensive exe

gesis ofthe latter as well as proof-texting to affirm its proclamation. The 

point to which I wish to draw attention is not that the Unification sources 

do what has been done already, but rather that these sources seem to be 

assigning equivalent functions and thus authority to, on the one hand 

the Old and N e w Testaments, and on the other hand, the Qur'an. I take 

this attitude toward these scriptures as an important indicator that 

Unificationism would recognize a sibling status for Islam similar to that 

ofjudaism and Christianity. 

Further, it seems to m e that an essential aspect of Unificationism's 

understanding of God and human community can only be grasped by 

comprehending its vision ofthe interrelatedness of religions. Although 

Unificationism stands alongside the older religions as yet another reli

gion, I believe that in its self-understanding it is attempting to fulfill the 

mission of the younger sibling religion who helps to resolve interreli

gious hostilities.13 Therefore rather than undertake the task of rummag

ing through one or another version ofthe Divine Principle for the purpose 

of reconstructing its theoretical notions of God and the human person, 

I will examine how Unificationism's understanding ofthe relatedness of 

the four religions mentioned above elucidates its notions of God and the 

human person/community I shall pursue this question of interrelated

ness in the three areas of scripture, primordial and paradigmatic reli

gious event, and community. 

99 



Explorations in Unificationism 

Four Scriptures 

Unificationism asserts that the world's scriptures perform the function of 

guiding humankind to achieve God's will and in so doing also to actualize 

its greatest potential. This providential telos of all sacred scriptures is iden

tical with the will of God the Creator, i.e., the God who acts redemptively 

in history is the same God with the same purposes as the God who creat

ed "in the beginning." Unification theology describes this will of God under 

the rubric ofthe "Three Blessings," which were bestowed as opportunities 

or possibilities which could be realized only with a faithful human 

response.'4 Firstly, human beings were to achieve as individuals a perfect 

love relationship with God. Secondly, these perfected lovers of God were 

to enter into a marital relationship and create a God-centered family which 

would multiply into a society, nation and harmonious world family. Thirdly, 

humankind was to rule with love and care the created order. In other words, 

all aspects of human life, spiritual and material, individual and collective, 

are sanctioned by God and are to be enjoyed by a humankind which has 

been disciplined in the love of God. The Divine Principle asserts that God 

created the first human pair—following Genesis calling them A d a m and 

Eve15—to fulfill these three blessings. Although they failed to achieve this 

purpose, God has acted in history in order to at some time see these pur

poses realized by humankind. From the Unification perspective, all 

prophetic and messianic missions serve directly or indirectly the purpose 

of helping humankind fulfill these three blessings. This providential telos 

of realizing the Three Blessings constitutes, "from God's point of view," 

the purpose and function of scripture within each community of faith and 

practice. 

It is in view of this providential orientation that the Hebrew Bible, N e w 

Testament, Qur'an, and Divine Principle are given a special status in 

Unification theology. The Hebrew Bible molded the consciousness ofthe 

Israelites from w h o m Jesus, the "Second A d a m " who intended to accom

plish the original will of God for humankind, emerged. The N e w Testament 

recorded the words of Jesus and those believers who united with him to 

establish the foundation ofthe Christian church. The Qur 'an is the revela

tion given by God to Muhammad, who is "the outstanding prophet to fol

low Jesus and precede the coming ofthe Third Adam."16 Finally, the Divine 

Principle derives from the Lord ofthe Second Advent or Third Adam, and 

guides believers in the task of establishing the Kingdom of Heaven on earth. 

The position of yet another scripture naturally raises the question of 

the permanence or transitoriness ofthe Hebrew Bible, the N e w Testament 

and the Qur'an. Christianity had to confront Marcion who sought to dis-
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credit the Old Testament and to eliminate it from the Christian canon.17 

Marcion's identification ofthe Old Testament with the Creator God who 

is the source of evil was repudiated by the Christian church and the Old 

Testament was preserved in the canon. Throughout the Middle Ages, 

similar attempts to deny the scriptural status of the Old Testament for 

Christians by recurring forms of Manichaeism were repelled by the 

Church. This decision by the Church was crucial, for by it Christianity 

affirmed that the Christian God and the Jewish God is the same God. 

Similarly, M u h a m m a d acknowledged earlier scriptures, including 

particularly the Pentateuch and the Gospels. H e believed these scriptures 

to be written revelations which were to be accepted, since they confirm 

one another, and the "Qur'an in particular not only confirms earlier 

scripture, but, as the final revelation, clears up all uncertainties and is 

the repository of perfect truth."18 

Likewise, I believe that the Unification movement, claiming a new 

revelation, the Divine Principle, will oppose similar challenges to the 

scriptural status ofthe Hebrew Bible and N e w Testament as well as of 

the Qur 'an, should they arise. Both the missionary and dialogical modes 

referred to above are evident in Unification scripture, as is apparent from 

the following passage from the Divine Principle. 

God has given a partial mission to numerous individuals in order 

to accomplish rapidly the purpose of the providence of restora

tion, with each relating vertically to Him... Finally, at the con

summation of human history, all will come to realize that their 

respective missions were allotted to them by God with an identi

cal purpose: the accomplishment ofthe providence of restoration. 

By establishing horizontal relationships with each other, they will 

be unified in their efforts to accomplish the whole purpose ofthe 

providence of restoration through the new Words of truth God 

will give at the proper time. Then, all men of spiritual communi

cation will cease their stubborn insistence that their way alone is 

God's will, and will gain the right understanding of their provi

dential missions.19 

The Unification affirmation of the Hebrew Bible, the N e w Testament 

and the Qur'an is critical, and only by it can the claim be sustained that 

the same God is the God of Jews, Christians, Muslims and 

Unificationists. This claim is the sine qua non ofthe assertion that Jew, 

Christian, Muslim and Unificationist are related as "eldest, elder, 

younger and youngest brothers." 

101 



Explorations in Unificationism 

There is a dimension of the metaphor of "brothers" or "siblings" 

which should not be ignored in considering its appositeness for depict

ing the interrelationship among religions. Although a c o m m o n parent or 

origin is implied by the term "siblings," the individuality of each is also 

acknowledged. Brothers can be and often are radically different from 

one another. The metaphor militates against a notion of an undifferenti

ated unity as a model for the relationship among religions. 

It has been suggested that the sibling metaphor is too sentimental 

and implies loving relationships which do not exist. It may be worthy of 

note that the first biblical mention of brothers—Cain and Abel—pro

vides an example of fratricide. Current crime statistics reveal that a stag

gering percentage of violent acts are committed by one family member 

against another. One ofthe strengths ofthe sibling analogy is that it may 

as easily trigger memories of rivalry as of harmony. Yet, the instinctual 

human sense of outrage against such familial violence underscores the 

proper relationship which is to be affirmed. 

A second objection to the sibling metaphor is that it is not appro

priate to apply terms descriptive of individuals to religions. The gener

ic question here is really concerned with the legitimacy of analogical 

language or thinking. Analogy asserts a proportional relationship 

between two or more subjects rather than an identity. The specific use 

ofthe sibling metaphor for the relationship among religions inherits the 

advantages and shortcomings of analogical thinking. It is certainly more 

popular in Protestant ecumenical thought to employ discursive models 

as, e.g., "diversified unity." I prefer the personal and more accessible 

language of siblings because I believe the problem of the relationship 

among religions (and nations as well) can only be resolved when the 

individual representatives of these bodies affirm their vertical and hor

izontal bonds of connectedness. Finally, a word concerning the "parent-

child" metaphor that has long been used to describe the relationship 

between Judaism and Christianity. I think this familial metaphor is less 

helpful than that of elder and younger siblings. The major problem with 

the parent-child analogy is that it stresses historical priority and suggests 

that the "true" origin ofthe "child" religion is in the older religion. The 

sibling metaphor may accommodate both the fact that an elder religion 

shapes substantially a younger one but also that all religions may have 

a transcendent origin. 

Further, Western historical critics have a propensity to reduce the 

scripture of Islam to a mere amalgam of Syrian Christian, Jewish and 

indigenous Arabic religious elements. Thus they fail to comprehend the 
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unique Qur'anic perspective, even while evaluating Islam sympatheti

cally as in the oft repeated characterization of Islam as maintaining the 

absolute and unconditional monotheism of the Hebrew prophets while 

adding the universalism of Christianity. The sibling metaphor does not 

suggest such a reductionistic analysis. The scripture of each religion 

interprets through the unique perspective of its own revelatory moment 

the scriptures of earlier religions. Similarly, although the N e w Testament 

takes up many Old Testament symbols, their meanings are radically 

altered. Christianity preserved the Hebrew Bible, but it largely either 

ignored or opposed the Jewish community's interpretation of texts in the 

Hebrew Bible. Indeed the change in interpretation which the N e w 

Testament makes ofthe Old Testament is expressive ofthe radical change 

of perspective which warrants the assertion of a new religion or moment 

of revelation. Although symbols, concepts and events are preserved from 

the Old Testament, the N e w Testament represents a change of perspec

tive, a paradigm shift. I furthermore believe that this same assertion 

should be made with respect to the Divine Principle. 

It is a gross misunderstanding ofthe magnitude ofthe changes of per

spectives from the Hebrew Bible to the N e w Testament and from the two 

of them to the Qur 'an and then again from all three scriptures to the Divine 

Principle to think that the differences between the scriptures are ade

quately accounted for by enumerating the points of conceptual innova

tions emerging in the successive stages of revelation. Such a view ignores 

the critical point, which is that the innovation is one of perspective in the 

criteria by which a community posits meaning and makes decisions for 

itself. The next section will elaborate how one might proceed in the 

attempt to characterize the fundamental orientation of each religion. 

Primordial and Paradigmatic Religious Events 

W e have spoken thus far ofthe perspectives (basic orientations of heart 

and mind) of Jews, Christians, Muslims and Unificationists toward their 

own scriptures. Each of these religions should be understood in its own 

right as being born from a profound religious or revelatory experience 

of a founding figure. Further, it is important to note how Christianity, 

Islam and Unificationism has each looked back upon its predecessor 

religion(s) and has given new meaning to the symbols which it inherit

ed from its older brother(s).20 Thus this section involves two modes of 

reflection which are intimately related to each other: first, the identify

ing of the central religious experiences constitutive of the religions in 

question, and second, some preliminary thinking on the profound trans-
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formation of meanings which have occurred concerning those symbols 

shared by the religions under discussion. 

Each religion is founded upon a primordial revelation, that primal or 

formative religious event which shapes each community's perspective and 

their interpretations of scriptures. This primordial revelation or religious 

event is determinative for the Hebrew Bible, N e w Testament, Qur 'an and 

Divine Principle, and is also the root ofthe four communities under dis

cussion. For Israel, the figure of Moses struggling against the Egyptians, 

the oppressors ofhis people, and leading them out of captivity and toward 

their promised land, is the quintessential expression ofthe power of God 

who liberates in history. Before entering the land, Moses is given the Law, 

to which the people's obedience affirms their covenantal relationship with 

God (Deut. 30:11-20). The Israelites' election constitutes a special rela

tionship with God which is to inform their most mundane and routine 

matters of life, including that of possession ofthe land The Moses event 

is of unparalleled significance in molding the Jewish religious con

sciousness such that no candidate can qualify as Messiah for the Jews 

unless he liberates them from their earthly tribulations.21 

The primordial religious event for Christianity is the Christ event. 

The Kerygma arises from the Messiah directly or from those anticipat

ing him or following him. For Christians, Jesus functions as the criteri

on by which notions of God and the human are constantly re-evaluated.22 

For the Christian, Christ is not only the source ofthe N e w Testament, 

but the event which consciously or unconsciously calls forth a total 

transvaluation ofthe symbols ofthe Old Testament. In light ofthe Christ 

event, Adam's role is re-evaluated so that he is not only an individual sin

ner, but also the corporate sinner, the symbol of an entire human race in 

need of redemption. In the Jewish understanding, A d a m represents sim

ply the first ofthe race rather than the prototype ofthe human who deter

mines the conditions of human nature and history.23 The correlation made 

between A d a m and Jesus resulted in the affirmation of far wider claims 

for the significance of A d a m in the Christian tradition. Christ stands 

opposed to A d a m for Irenaeus, who, building on Paul, elaborated point 

by point Christ's reversals of Adam's failures. A s a type of humanity, 

Adam's transgressions have consequences for the entire human race, and 

his sinful nature is transmitted to all his descendants. Thus A d a m gains 

a cosmic significance in the Christian tradition which is absent in the 

canonical Jewish tradition. This rebirth ofthe symbol of A d a m is effect

ed through the change of perspective wrought by the Christ event. 

In the Qur'an, the category of "prophet" is pre-eminent and it sub-
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sumes the figures of Adam and Jesus. Although the term Messiah is 

found in the Qur 'an (e.g. Sura 3:40), the significance of Jesus for 

Muslims is in his role as one in a line of prophets which is culminated 

in the person of Muhammad, who is known as the last or the "seal ofthe 

prophets." The Christ event is now re-interpreted according to the new 

standard of the final prophet. Jesus does not die on the cross but is res

cued by Allah just as Allah has saved Muhammad from his would-be 

murderers in Mecca so that he can flee to Medina to establish his com

munity. Allah is a victorious God and his special prophets cannot be 

defeated. It is this perspective of Islam that explains the reinterpretation 

of the crucifixion of Jesus and not the often suggested Christian gnos

tic influence upon Muhammad.24 The prophet is not important for who 

he is, but rather for the Word of God which he brings, for that Word, 

written in the Qur 'an, is absolutely binding on the believing Muslim. 

The position of the written revelation of God in Islam is so overriding-

ly important that Wilfred Cantwell Smith has suggested that the proper 

parallel to Jesus in Christianity is not Muhammad but rather the 

Qur 'an.25 Consistent with this Islamic emphasis, the highly significant 

doctrine ofthe Last Judgement in the Qur'an proposes that a final reck

oning will take place in which all those who have ever lived will receive 

rewards or punishments in accord with the degree of his or her obedi

ence to the will of God. For Islam, submission to the will of God is not 

merely a matter of intellectual assent to doctrinal formulations, but the 

moral practice of a theocentric way of life. Adam as the first prophet 

was a Muslim because he lived a life of submission to the will of God 

and in the same way, Jesus was a prophet who was obedient to that same 

Qur'anic word. The Word of God which Muhammad received in spiri

tual experiences in Mecca and Medina and which he proclaimed to his 

Arabian kinspeople, stands absolute for Islam. 

Likewise in the Divine Principle, the images of Christ and Adam 

undergo a new transformation. Just as in the Christian interpretation 

where the image of Christ reforms the image of Adam, and as in the 

Islamic interpretation where the image of the prophet determines the 

view of both Jesus and Adam, so in Unificationism it is the image ofthe 

True Parents, the Lord ofthe Second Advent and his Bride, which trans

forms the symbols of Christ and Adam and Muhammad. The event of 

the Second Coming is the marriage of a perfectly God-centered man and 

woman who are the only adequate mediators ofthe full love of God. Man 

and woman are the two fundamental modes of human existence, and the 

messianic agency must embrace both these ways; the Messiah must be 
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both a man and a woman. God cannot communicate the fullness of grace 

to God's children unless there is a son and a daughter as mediators. The 

Unification claim is radical and absolute, and it is within this affirma

tion of faith that the mission of Jesus as well as the original purpose of 

A d a m and Eve is interpreted. Put in terms of the providential telos of 

the Three Blessings, mentioned above, Jesus as an individual accom

plished the First Blessing. The Second Blessing, which entails the estab

lishment of a God-centered family as the basis for wider levels of social 

harmony and love, as well as well-being, were not fulfilled by the Christ 

event. The True Parents, in Unification theology, make possible the real

ization of these last two Blessings. Further, M u h a m m a d is interpreted 

in Unificationism as "the outstanding prophet" after Jesus to prepare the 

way for the True Parents or the Third A d a m and Eve. 

The primacy of the image of True Parents for the Messiah as well 

as God in Unificationism, vis-a-vis that of the Lord and King for 

Christianity and Judaism and ofthe prophet in Islam, constitutes anoth

er aspect of the change in the orientation of heart and mind. The quali

fying term of the expression True Parents, however, preserves the 

attribute of judgment. Such judgment is now set within the relationship 

between Messiah and disciple as that of parent and child. Further, the 

notion of parent and child relationship provides for a developmental view 

of spiritual life wherein the believer progresses in relationship to the par

ent from a state of total dependency to full adult autonomy. Neither the 

autonomous adult nor his parents, however, break the bonds of love and 

concern for the other. The adult seeks to actualize his or her creative 

potential with an abiding sense of gratitude for the gift of life and love 

given by God and mediated through his or her parents. 

A n adult is defined socially by assuming responsible roles which 

fulfill the values and expectations of the parents and the wider society. 

Likewise, the "Messiah" as True Parents provide values and standards 

of adult responsibility which the disciple should grow to fulfill. This 

adult behavior is actualized in the community which incarnates the val

ues of its founding "parents." 

Four Communities 

Although the primordial religious or revelatory events discussed above 

involved individual founding figures, the impact of these events was to 

extend in relatively short periods of time to large numbers of diverse 

peoples. There emerged the tribes and nation of Israel, the early Christian 

church, the Islamic ummah and the community ofthe Divine Principle. 
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The historical books ofthe Hebrew Bible record the establishment 

ofthe kingdom of Israel which emerged as a political power in the ancient 

world.26 Only from the viewpoint of the providential telos to achieve 

individual, social and cosmic unity with G o d both spiritually and phys

ically, is the historical political entity ofthe kingdom of Israel known as 

revelation. God promises27 Abraham that his seed shall be multiplied as 

"the stars ofthe heavens, and as the sand which is on the seashore" (Gen. 

22:17). Moses leads the people out ofthe slavery in Egypt, and David's 

kingdom foreshadows the (permanent) Kingdom of God on earth which 

was to be realized when Israel became "a nation of priests" to all the 

nations. Diaspora Judaism never forgot God's promises to its forefathers 

which validates the claim that God is the lord ofthe community who has 

both the will and the ability to save it and glorify it for his name's sake. 

Likewise in the N e w Testament, the book of Acts and the Pauline 

corpus record the formation of the Christian community. Centering on 

the resurrected Jesus, the apostles represent the life and spirit of Jesus 

to people and build the early Christian community. Thus while Stephen 

is stoned to death, he prays that his executioners be forgiven (Acts 7:59-

60) and Paul refers to his own suffering as that which certifies him as 

an apostle of Jesus Christ (II Cor. 4:8-11; 6:4-5). The disciples build a 

community that will endure the bitter persecution ofthe Roman Empire 

but like Jesus rises above resentment and emerges as a victorious sav

ing agent.28 

About the age of 40, M u h a m m a d receives messages from God to 

proclaim to the people of Mecca. M u h a m m a d calls the Meccans to wor

ship One God with gratitude for his goodness to them.29 He endures bit

ter rejection and persecution from his kinspeople, and yet a small number 

of them become loyal to him. After 12 years, M u h a m m a d and seventy 

of his followers migrate to Medina, and most of the Arabs of Medina 

agree to recognize him as a prophet. W h e n eventually he becomes strong 

enough to subdue the Meccans, he, like Jesus, forgives their prior per

secution and shows such magnanimity that they willingly join the new 

Islamic community. With this policy, Islam spreads rapidly and unifies 

the Arab peoples into one ummah. Before his death, M u h a m m a d 

becomes the spiritual and political leader of most of Arabia. 

At sixteen years of age, Sun Myung M o o n encounters in visions 

Jesus who asks him to fulfill the mission of the Lord of the Second 

Advent. Following this encounter, Sun Myung Moon enters a nine year 

period of prayer, fasting and spiritual questing during which time he 

receives the content ofthe Divine Principle. Subsequently, he suffers to 
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the point of near death under several governmental authorities includ

ing those of Japan, South Korea and the Communist North where he 

endures nearly three years in a concentration camp. Upon his return to 

South Korea, he establishes the Unification movement. In 1960, Sun 

Myung M o o n marries Hak Ja Han and this union becomes the spiritual 

center ofthe Unification movement. The Unification community orig

inates with the Lord of the Second Advent and his Bride, who as the 

True Parents initiate this community by directly seeing their disciples as 

their own children. In turn, these children should grow to emulate their 

parents and live according to the pattern ofthe messianic couple. Thus 

the basic social unit ofthe Kingdom of God on earth and in heaven is a 

community of families. The providential telos of God's revelation in the 

form of scripture (the Divine Principle) and in the form of messianic 

parents leads to the formation of a Divine Principle community. Without 

the response of this community, the Messiah cannot fulfill his mission, 

and the quality and extent of this community decides the growth ofthe 

Kingdom of God in time and space. 

The question which confronts this new community is how to relate 

to other communities of faith and more specifically to the Jews, the 

Christians and the Muslims. To say, however, that members ofthe com

munity ofthe youngest brother should serve and love as individuals the 

Jewish, Christian and Muslim communities is only a partial answer. 

Christianity has already generated a worldwide civilization. Islam too 

has become a religion embracing all the races of humankind as it has 

spread from Arabia to Africa, Asia and North America. As at its incep

tion, Islam remains a community which embraces the full range of human 

endeavors in its theocratic purview. Further, the new state of Israel is 

essentially a nation of a trans-national consciousness having been con

stituted from Jews of Europe, America and the Middle East.30 With the 

creation of Israel, Judaism is no longer a minority religion; it has gained 

an independent locus for the expression of its religious culture which 

allows it to stand in the position of an equal brother to Islam and 

Christianity. If the Unification community is to relate substantially to 

these communities, it must also establish a worldwide culture reflecting 

the Unification theological perspective.31 From this point of view, the 

political, educational, economic and cultural activities of Unificationists 

are in no way incidental; they are essential to its mission in its self-under

standing. 

Yet this community in the making, no matter how universalized its 

consciousness, finds itself standing vis-a-vis the other communities of 
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faith with different directions and stances. The Divine Principle provides 

the Unification community with a perspective which appreciates 

Judaism, Christianity and Islam. The Unification community is to relate 

to the communities of Christians, Muslims and Jews as its elder broth

ers because it believes that God is the Parent of all people, and of great

est import here is that God has expressed His will to Jews, Christians 

and Muslims as well as to Unificationists to fulfill the providential task 

(see section 1 above). Unificationism affirms with Judaism that the 

Kingdom of God is to be established on earth, and that God's will for 

salvation is to include a just social and political order (aspects of the 

Second Blessing), and affirms with Christianity that Jesus offers for

giveness to individual sinners whereby they are reconciled to God (essen

tial to the First Blessing), and affirms with Islam that to submit to the 

Will of God is the task of each individual as well as of all nations (expres

sions of the First and Second Blessings). Thus, the word of the Divine 

Principle offers Unificationists a vantage point from which they can 

respect their elder brothers. 

Based upon the assurance that God is a True Parent w h o loves all 

human beings as children of G o d and that the nature of parental love is 

constant and eternal, Unificationism affirms the doctrine of universal 

salvation. The desire of God the Parent is that all God's children will live 

together harmoniously. This attitude of the Heart of God is incarnated 

in the Unification movement. Hence Unificationists seek to stimulate 

the bonds of love and cooperation between Judaism, Christianity, Islam 

and themselves which will comfort the Heart of their God. 

The exact nature ofthe world resulting from their cooperation can

not be known in advance. Yet the goodness ofthe work ofthe four broth

ers loving each other and striving as best they can to achieve God's will 

is guaranteed by the scriptures of their c o m m o n God. To claim a sibling 

relationship among the four religions discussed in this paper is to affirm 

that their source is One and the same God. Such an assertion can easily 

be trivialized in the eyes ofthe world if these religions do not behave in 

the here and now in a manner consonant with this affirmation. I have 

employed in this paper the metaphor of "brothers" or "siblings" some

times in a descriptive mode, but more often in a prescriptive or antici

patory mode, for the inter-relationships among Judaism, Christianity, 

Islam and Unificationism. I suggest that this metaphor allows and even 

requires the recognition of the uniqueness of each tradition, and at the 

same time holds out the promise that each can better know God by bet

ter understanding its siblings. 
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1. This paper was originally presented at the conference "God: The Contemporary 
Discussion," held in Dorado Beach, Puerto Rico, December 30, 1983—January 
4, 1984. 

2. I am aware that within any one of these four religions, numerous traditions are 
to be found. I presume here, however, that whatever the diversity within the 
spectrum of each of these four traditions, that they each constitute a type of 
"unity" or religious consciousness which is distinguishable from the other three. 

3. See New York Times, September 19, 1982, 1:6; also September 21, 1:3. 
4. The factors relevant to the event mentioned here are undoubtedly diverse, 

including prominent geo-political and economic ones, and I would disagree 
with those ideologues who are wont to blame religion as the sole or even pri
mary cause of most wars. It is, nevertheless, undeniable that religion is indeed 
one contributing factor amongst others to the actions and responses of peoples 
and nations, and on this account is rightly held to be responsible. 

5. See "The Encounter ofthe Three Brothers: Toward a Unification Theology of 
Revelation," which was delivered at the 1981 N e w E R A Winter Conference 
in Puerto Rico and is published in Unification Thought Quarterly (7', July, 
1984), pp. 47-50. 

6. Sun Myung Moon, "America and God's Will," Speech given September 18, 
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7. Introduction to the Principle: An Islamic Perspective (New York: H S A - U W C , 
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8. See for example Raymond E. Brown, The Community ofthe Beloved Disciple 
(New York: Paulist Press, 1979). 

9. See for example H.A.R. Gibb, Mohammedanism: An Historical Survey 
(London: Oxford University, 1979), pp. 17-20; and W . Montgomery Watt, 
Bell's Introduction to the Qur'an (Edinburgh: Edinburgh University, 1970), 
pp. 11-14. 

10. Divine Principle (Washington: H S A - U W C , 1973). 
11. Introduction to the Principle: Level 4 (New York: H S A - U W C , 1980). 
12. Introduction to the Principle: An Islamic Perspective, p. 3. 
13. Divine Principle emphasizes the importance ofthe reconciling role ofthe 

younger brother in its biblical exegesis; see for example Divine Principle, pp. 
276-283, where Jacob's offering ofhis hard-earned possessions and even his 
loved ones to his embittered elder brother Esau becomes paradigmatic for the 
role of younger brother in the Unification theology of history. 

14. See Divine Principle, pp, 41 -46, 55-61. 
15. For Unification theology, the critical point is that there was a first man and a 

first woman. The question of their names is of no consequence. It is also allow
able that there existed many non-human hominids prior to and contemporane
ous with this first couple and who resembled them in many external respects. 
Unification theology defines human beings by their capacity to have a love 
relationship with God, one which is best described by the metaphor of parent 
and child. Adam and Eve represent the first beings who fulfill the theological 
definition of human persons. Incidently, it would seem that most recent scien
tific theory, the "Mitochondrial Eve," is compatible with the concept of mono-
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genesis. 
16. Introduction to the Principle: An Islamic Perspective, p. 60. See also, p. 3 quot

ed above, wherein the Qur'an is ascribed the purpose of "preparation for the 
twentieth century revelation of God." 

17. Strictly speaking, a Christian canon did not exist until the late second century 
or possibly as late as the fourth century, but in any case, after Marcion. Indeed, 
Marcion was a prime motivating factor in the early Catholics' move towards 
a canon. See Hans von Campenhausen, The Formation ofthe Christian Bible, 
trans. J.A. Baker (Philadelphia: Fortress Press, 1972). 

18. H.A.R. Gibb, p. 40. 
19. Divine Principle, p, 179. 
20. The same assertion could be made for Israelite religion also by examining its 

appropriation and re-interpretation of ancient Near Eastern religious traditions. 
21. A. Roy Eckardt says that Christians have never confronted squarely the fact 

that the prophecies ofthe Old Testament which they adduce as predictions of 
the advent of Jesus Christ refer to a victorious social reformer and political 
leader [Elder and Younger Brothers: The Encounter of Jews and Christians, 
(New York: Schocken, 1967), pp. 129-137]. 

22. It is for this reason that the most fundamental question of Christian theology 
is the relationship between the historical Jesus and the Christ of faith. 

23. I a m aware that there were apocalyptic Jewish interpretations in the Hellenistic 
period from which Christianity learned much but I am defining the dominant 
perspective ofjudaism. 

24. The fact that the Qur'an has no reservations in presenting Jesus' eating (Sura 
V:75) and in other fleshly acts (111:45-55) militates against the gnostic hypoth
esis. 

25. Wilfred Cantwell Smith, "Is the Qur'an the Word of God?" in Religious 
Diversity, ed. by Willard G. Oxtoby (New York: Scribners, 1967), pp. 39-62. 

26. In this paper I speak of both the Israel ofthe Hebrew Bible and also ofthe con
temporary state of Israel. In the Unification view, God has continued to work 
through the Jews in the last two thousand years so that a new state of Israel 
could be created, and this state plays an essential role in the completion ofthe 
providential task in the present time—hence the notion of four brothers which 
undergirds the thinking of this paper. 

27. I have decided to use the historical present tense here to emphasize the signif
icance ofthe continued re-presentation of these events for their respective com
munities. 

28. Most Protestant traditions, of course, understand the conversion of Constantine 
and the establishment ofthe Roman State Church as initiating the decline and 
corruption of true Christianity. It is, nevertheless, the case, had Diocletian and 
Galerius been successful in totally suppressing Christianity, there would have 
been no church for the sixteenth-century Protestants to reform! 

29. Watt, p. 13. He adds that M u h a m m a d implored the people to express gratitude 
for both their individual as well as collective well-being. 

30. Recently a significant emigration of black Jews from Ethiopia has also added 
to the racial diversity of Israel. 

31. The concept ofthe Four Position Foundation provides the basis for under
standing the need for this development. Centering on a c o m m o n source of pur-
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pose, a subject element and an object element have give and take and create a 
new synthesis. The subject element and the object element, however, must be 
of comparable status in order to enter into this relationship. See Divine 
Principle, pp. 28-34. 
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U n i f i c a t i o n i s t o n I n t e r -

R e l i g i o u s R e l a t i o n s 

by Frank F. Kaufmann 

Preface 

The following brief essay seeks to contextualize the Unification pro

posal for inter-religious relations among theories within the interfaith 

movement at large. It is argued that two divergent starting points have 

tended to define the playing field for interfaith proposals for the last cen

tury or so. These are proposals reflecting Asian unitism (as with the great 

interfaith pioneer Vivekananda), and Western Democratic presupposi

tions coming from the many Christian and secular or "non-aligned" inter

faith theorists. I argue that Unificationism represents a different starting 

point and set of presuppositions, and then present in outline form the 

essential elements of that position. This essay lacks too much to be 

thought of as anything other than preliminary and introductory thoughts. 

Both the critique of extant systems and the presentation of Unification 

theory are underdeveloped. A proper presentation of a Unification the

ory of interfaith dialogue would require a far more extensive unpacking, 

or development ofthe core elements introduced and would also require 

careful historical study ofthe vast interfaith investment generated by the 

Unification movement over the years. 



Explorations in Unificationism 

Western and Eastern Views 

Assumptions underlying the desirability, and the why and how of inter

faith dialogue and the pursuit of inter-religious harmony, like everything 

else in human affairs, proceed from the worldview and ideological ten

dencies of the person thinking, speaking or acting. There is no neutral 

position from which to think, speak or act, although it is entirely possi

ble to engage in these activities with no conscious awareness of one's 

position or starting point. The errant notion still held by many (even 

highly educated people), that it is possible to be "objective" is a charac

teristic of the Modern worldview, following Descartes, Boyle, Newton 

and others. This long dominant assumption about the nature of things 

has lost currency. Now, "rather than being regarded as the norm for 

human society toward which all history has been aiming and into which 

all societies should be ushered—forcibly if necessary—[the Modern 

worldview] is instead increasingly seen as an aberration." [Griffin: ix, 

Holland: 11-12] Despite this gradual awakening ofthe philosophical and 

theological avant garde, however, "so powerful [is] this modern vision 

that today it has become the only way many of us can conceive of real

ity." [Holland: 11] Although this view has been fully superseded by both 

deconstructive or eliminative post-modernism and constructive post

modernism it lives much like a beheaded chicken in many circles of 

human activity. 

The easily identifiable watershed for the increasingly popular advo

cacy of interfaith dialogue is the 1893 Chicago Parliament ofthe World's 

Religions, with special emphasis on the discourse ofthe Hindu Swami 

Vivekananda. It must be acknowledged therefore, that a great many of 

the pioneers in interfaith reflection and action carried out their advances 

imbued with the assumptions of modernity which was already in full 

swing in the West by 1893 and continued to hold sway for much ofthe 

century which followed. These interfaith leaders from the "Christian 

West," who contributed half to the formation of early interfaith thought 

and activity did so under the influence of Modernism. Contributors of 

the other half were those grounded in Asian-based unitive worldviews 

as exemplified by Swami Vivekananda and plenty of other Hindus and 

Buddhists who have contributed and continue to contribute important 

insights to interfaith development. Thus two dominant strains vie for 

ascendancy in defining the means and the end of inter-religious rela

tions. They also contribute to and modify one another. These are name

ly models related in some approximation to the notion of democracy (a 

political ideal and structure co-evolutionary with Protestant and post-
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Reformation, Catholic Christianity), and models related to some more 

or less non-dualistic view of the whole of reality, rooted in Asian reli

gious worldviews. 

To date, the non-dualist oriented contributors have tended to be more 

self-aware of the source for their assumptions and tend to cite more 

explicitly that which generates their prescriptions, whether it be 

Hinduism [Rambachan: 9-18, Devananda: 139-149, K.L.S. Rao: 127-

139], Jainism [G.C. Jain: 163-167], Buddhism [Losel: 191-199, 

Dhondup: 211-217, Rhi: 119-127], or Shintoism [Komori: 89-101]. 

Western contributors, on the other hand have tended to be both less stud

ied in the foundations of their own presuppositions, and naturally thus 

less explicit in identifying the sources which generate their interfaith 

proposals. There are many reasons for this. One is that the West has dom

inated the rest ofthe world lately (for at least 300 or so years) and in the 

present day people in the West assume that everyone in the world desires 

human and institutional relations to be structured like Western 

Democracies. This non-declared starting point for many Western inter

faith leaders derives from the culture bound assumption that, "everyone 

already knows how desirable Western Democracy is. There is hardly any 

need therefore, to identify that which underlies recommendations for 

interfaith models reflecting this 'universally desirable' ideal." 

While Unificationism, the worldview generated from the Divine 

Principle, acknowledges valuable insights from these impulses, it con

forms neither to Asian unitism, Western democratism, nor does it con

sciously seek to harmonize these impulses through philosophical 

enterprise. By claiming to represent a position rooted in neither, a cri

tique of these views is naturally implied. 

The Source of Conflict 

A first step in approaching and assessing interfaith proposals, is to look 

at the more generic question of conflict itself. In certain important ways 

discord among the world's religions is the same as any other form of dis

cord. It is simply another manifestation ofthe fact that people seem not 

to be able to get along. Any proposal for improvement of this age-old 

situation necessarily stems from what is understood to be the origin or 

source of conflict. The first question one must ask then, when examin

ing interfaith proposals, is "how does the author account for the exis

tence of discord and conflict?" 

Causes for discord and conflict can be placed on a spectrum between 

two poles: A: It can be seen as part ofthe natural order of things, name-
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ly either God created both good and evil from the beginning, or its non-

creationist partner, "evil" (or ignorance or whatever one identifies to be 

the cause of discord and conflict), is a natural by-product ofthe intermin

gling of spirit and matter. The other position, B: is that God created the 

cosmos as all good and full of peace, and discord and conflict came to pass 

due to willful disobedience ofthe first human ancestors. 

W e can find examples of position A in certain streams ofjudaism. For 

example, w e can read in the Talmud " M y Children! I created within you 

the Evil Inclination but I created the L a w as an antidote." [Talmud: 

Kiddushin 30b] Buddhist and Jaina positions also express this position but 

without the affirmation of a Creator God; "evil" (conflict) arises "because 

of the tendency of living beings to separate the forms and names and 

become attached to them." [Won-Hyo (b. 617, d. 686) in the Vajrasamahi-

sutra] The Jaina position is expressed more radically, "all living beings 

from the smallest creature to the human being, have their inherent power 

of soul crippled by association with karmic matter." [Jain: 164] The other 

view (B), that a world full of peace and harmony was disrupted by the 

"Fall," is found in conventional (or conservative) interpretations of Genesis 

and the Qur'an. 

H o w one finally accounts for the irrefutable fact that people cannot 

seem to get along influences subsequent proposed antidotes. This is true, 

regardless of whether the problem is manifest between Vietnamese and 

Burmese, Catholics and Protestants, Maoists and Trotskyites, or the 

Hatfields and the McCoys. The existence of proposed antidotes raises the 

second distinguishing characteristic of competing interfaith theories and 

programs, namely that which has to do not with origins but with end results. 

Here again two poles on a spectrum may be readily identified. The first 

position, A, concludes, "there will always be conflict, that is just the way 

things are." A corollary position holds that "there will always be discord 

and conflict under the conditions of time and space as w e know it," allow

ing for the possibility of peace but not under the conditions of reality as 

we know it. The opposite position, B, affirms that peace and harmony are 

somehow possible in this world. 

To summarize thus far, interfaith perspectives may start with a creat

ed universe, or an eternally existing universe. They may start with an orig

inal peace and harmony that was lost or broken, or with reality which is 

originally or eternally imbued with what appears to be discord and con

flict. Secondly, these perspectives may believe that it is possible to achieve 

peace and harmony in our present, natural reality, or that the nature of real

ity is such that an ideal is simply not possible, ever. 
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Curiously, the belief that the establishment of a peaceful world is not 

possible (either due to the natural order of things or because of a certain 

otherworldly eschatology) has no necessary relationship with whether 

or not one participates in peace efforts and advocacy. There are a num

ber of ways to live for peace despite presuming that its attainment is not 

possible. One is to simply embrace self-contradictory ways of thinking, 

speaking and acting. This capacity is c o m m o n even among highly edu

cated people. Because of this possibility, it is not uncommon to find peo

ple engaged in interfaith activity without ever having reflected on 

whether they believe the achievement of their pursuits is possible accord

ing to the philosophical or theological implications of their worldview. 

Another variation stems from a type of religious individualism, a 

view of religion (or the doing of good), which says something like, "there 

will always be conflict and discord in this world but if even one life can 

be saved or if even one soul can be enlightened... and so forth." This 

may be seen as a Bodhisattva-like, or passing-the-time mission to liber

ate souls one by one, a sort of existentialism of goodness. N o one can 

deny that this is a valuable way to spend one's time and is a valuable 

advocacy in which to be involved. Proposals for interfaith relations, how

ever, should acknowledge explicitly whether the author believes that 

enduring, global peace and harmony is possible. 

interestingly, religious or philosophical systems which suggest that 

"evil" or conflict comes with creation or embodiment (as in the Jaina 

and Talmudic passages cited above) do not necessarily presume that the 

cosmos must remain eternally in conflict. These people do believe in the 

actual attainment of that for which they labor. The interfaith work of 

such people is not rooted in self-contradiction or in one-equals-the-whole 

positions. These systems, rather, have embedded in the mythology a 

ground for faith in progress or evolution perpetrated by some cosmic 

force either spiritual, cultural or material (this includes the religion of 

scientistic-progressivism). Here the belief is that sooner or later good 

can overcome the evil, the intuition of harmony can displace the illusion 

of division. In such systems the possibility that people be enlightened 

one by one has the additional possibility that the frequency of enlight

enment can intensify, expanding to more and more people, until at some 

point it overwhelms everyone. 

Thus seeing an admixture of good and evil (or spirit and matter, or 

knowledge and ignorance) in the original design of things does not neces

sitate either that things must stay like that forever, or that the best we can 

hope for is a steady bubbling forth through interior mysticism, of spe-

117 



Explorations in Unificationism 

cial ones, either hidden or known who see that all is really one, despite 

the anxieties and mis-perceptions of we clumsy ones down here. These 

progressivist/ evolutionist views can call for education, consciousness-

raising, political activism, or even increasing observance of religious 

rites and laws, as the means to eventually, permanently, overcome con

flict. These positions can be held and advocated with full and reason

able confidence that some day conflict (including inter-religious discord 

and conflict) will be no more. 

The "willful disobedience" or "Fall" views on the origin of "evil" 

also may stand in at least two camps. One draws from fundamentalist 

apocalypticism which sees no peace on earth "this side of time." Another 

which also presumes the necessity for radical, Divine intervention dif

fers only insofar as it is believed that God (by whatever name) can set 

up His/Her ideal reality under the conditions of time and space in this 

world. While either of these positions, associated with conservative ren

derings ofthe Abrahamic faiths, may include some element of progress 

in their schemes, the necessity for Divine intervention of some sort or 

another precludes the possibility of thoroughgoing progressivism to exist 

in such systems. 

From among all these possibilities I think it is important for the 

thinker or the activist to be conscious of, and willing to explain if he or 

she participates in a philosophical or theological system in which the 

establishment of enduring peace is intrinsic to and consistent with the 

system as a whole. Once this is established there is a second important 

element which must be identified: that is whether the proposal stems 

from progressivist/ evolutionist presuppositions, or from Loss of Eden 

worldviews characteristic of conservative or classical interpretations of 

Judaism, Christianity or Islam. Combinations should also be acknowl

edged. For example, "I a m a Christian who believes that peace on earth 

is only possible at the time of the second coming of Christ, but I also 

believe, although I do not really know why, that peace can be achieved 

through post-enlightenment rationalism insofar as it is associated with 

establishing democratic systems of human and institutional relations." 

Peace Among Religions and World Peace 

Once the assumptions and basic elements constituting one's position on 

peace in general are established the next important element of interfaith 

proposals concerns the related question, "Is inter-religious discord some

how a unique form of discord? Does the solution to religious discord 

require something different than, say, what the United Nations has so 
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pathetically attempted to do among nations?" If the writer or actor 

believes that inter-religious discord is somehow distinct, or unique 

among the plentiful manifestations of discord in the world I think it is 

important for that person to explain the difference and furthermore to 

explain how inter-religious discord is related to all the other conflictual 

phenomena which abound. 

One must ask, are religions more likely to harmonize than every

thing else, so that some day w e may see all religious people getting along 

happily while, say, secular Blacks and Mexicans still murder each other 

as a matter of daily life in downtown L.A., or while Sony executives still 

spend their days trying to destroy Disney executives? Or is it the other 

way around? That religions are less prone to harmonize, so that Rabin 

and Arafat can successfully forge enduring peace with absolutely no ref

erence to the religious convictions ofthe people they represent and who 

have been fighting for 2,500 years. Or Perhaps Bill Clinton can trade 

peacefully with Deng Xiao Ping, but Rev. Jesse Jackson continues to 

loath Rev. Jerry Falwell, or French Catholics continue to abhor the 

Muslims in their country. Thus the second major aspect of interfaith 

thought or action, I believe, is to contextualize one's work in the larger 

theater of human affairs. 

For example, ifa person offers an interfaith schema grounded in the 

increasingly dominant language of rights [Clark: 2, Sturm: 7] which has 

come to characterize the rapidly fragmenting and deteriorating Western 

democracies, I feel it befalls that person to explain why this would work 

in the world of religions and religious believers, when it is obviously fail

ing to sustain social cohesion in prosperous societies and has utterly failed 

to inspire a cooperative community of nations. The same is necessary for 

proposals that would unite religious institutions under the leadership of 

individuals enlightened to the unity which underlies the appearance of 

distinction. Authors offering models for interfaith relations based on 

Western Democratic models, or Asian unitive worldviews, should explain 

if the proposal would also work to create peace in general. If not, what is 

it about the nature of religions that would allow schemes which have 

failed for centuries, and in some cases for millennia to create peace in 

general, to suddenly succeed because it is being applied to religion? 

Interfaith proposals need to explain clearly how they can work among 

religious institutions and religious believers when they have never worked 

among the same people in all other of their dealings. Additionally such 

proposals should explain the relationship between interfaith harmony and 

the larger question of war and peace in human affairs. Having pointed 
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this out, however, it must be noted that these two differing approaches 

have led the pack and pioneered the way thus far. They have contributed 

tremendously to advance the cause of interfaith dialogue, and insofar as 

they have succeeded have brought us incrementally closer to world peace. 

Furthermore, it is sure that future developments will continue to depend 

on input from these perspectives. It should be noted though, that the 

Eastern view currently may have greater influence over progress in inter

religious relations until which time democratic foundations are infused 

with spiritual wisdom drawn explicitly from identifiable religions. 

Presently, far too often it is severed from particular religion and too deeply 

grounded in enlightenment rationalism. 

Unificationism 

Unificationism, I submit, represents a clear program for the establish

ment of harmonious inter-religious relations. It sufficiently meets these 

two criteria, speaking both to the generic issue of conflict, as well as to 

the contextualization of religious discord in the larger theater of human 

affairs. 

O n the question of the original nature of reality, Unificationism 

affirms unequivocally that God's original ideal of creation was a thor

oughly harmonious world and cosmos and that discord came to exist 

solely due to willful disobedience ofthe original human ancestors. It is 

very specific in describing the original ideal of harmony as rooted in 

True Love (namely that G o d and everything in the cosmos, exists for 

the sake of others). The loss of this ideal of harmony caused by the "Fall" 

(or the act of willful disobedience ofthe first human ancestors) was pre

cisely the violation of True Love. Thus the restoration of the original 

ideal of harmony (including inter-religious harmony) consists of restor

ing True Love. 

Herein lies the essence ofthe Unification proposal for the establish

ment of inter-religious harmony, namely the conviction that the only truly 

harmonious relations are those characterized by True Love. Harmony, 

according to Unification theory, cannot be established through "scrupu

lous defense of the rights of others" [Clark: 2] or out of respect for the 

"other-ness" ofthe other [Sturm: 1-20]. Both of these positions, one liti

gious-democratism, the other deconstructive democratism, express the 

ultra-modern thought systems which currently abound in the fraying and 

disintegration of late twentieth century Western Democratic societies. 

Unificationism also critiques the position that interpersonal and 

institutional harmony can be established through proselytizing for advai-
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ta-based cosmologies. [Vivekananda and others] The Unification theo

ry of interfaith is not one that seeks an ever-more water-tight set of legal 

formulations under which equality andjustice are enforced and guaran

teed nor is it one that promotes consciousness raising in either classical 

or pseudo-scientific formulations through which conscientious partners 

come increasingly to the enlightened awareness that what appears as 

"other-ness" is nothing other than the illusions characteristic of lower 

consciousness. The Unification foundation for interfaith theory and 

action is one that prescribes the restoration of True Love through revealed 

principles and through accessing the True God (or True Absolute) by 

the humble, faithful and intense practice of one's own religion: Buddhists 

through the practice of Buddhism, Christians through the practice of 

Christianity, etc. [Kwak: xiii] 

Inter-religious discord is simply one version of malformed rela

tionships. Through the practice of True Love, it will be possible to recon

struct healthy and functional relations among the world's religions. 

According to Unification theory, all relationships, from individual to 

global, derive from an original microcosm of all possible True Love rela

tionships. These are parents and children, brothers and sisters, and hus

bands and wives. W h e n we speak of harmony or discord (even among 

nations or religions) it corresponds to an extension of one of these basic 

foundations for relationships in general. The Unification position under

stands the origin of discord as a five step process: 1) The separation of 

the H u m a n Being from the "Word of God"; 2) separation of the body 

from the mind or spirit (inner discord); 3) separation ofthe w o m a n from 

the m a n (couple's discord); 4) separation of the children from the par

ents (family discord); and 5) separation ofthe elder sibling from the 

younger (siblings' discord). The restoration ofthe original harmony and 

the establishment of enduring peace is achieved by following this pat

tern in reverse. The two siblings uniting is a condition for uniting with 

the mother. The unity of these three is a condition for unity of the par

ents and the unity of the family is the condition for re-unification with 

God (or the W o r d or the Absolute). The means by which to restore har

mony at each of these levels is brought about without exception through 

the practice of True Love, namely living for the sake of others. This his

tory of war and peace is a history ofthe attempt to move from the outer 

level of siblings to the inner level of parents and God. The highest ide

als embodied in human institutions to date have been that ofthe Son and 

of the Bride. There had not yet appeared prior to Unificationism, the 

parental ideal in the pursuit of harmony. 
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The Unification theory of interfaith applies this theory about the 

original harmony, the loss of the original harmony and the permanent 

restoration as follows: God (or the Absolute) is the one that lives abso

lutely and unconditionally for others. Since each religion claims to be 

the direct expression ofthe One True G o d or the True Absolute, then it 

must be the case (and is the case) that followers are to reflect God's ideal 

in their lives. The call to live unconditionally for the sake of others is 

only possible for those who follow their own religion intensely enough 

to reach to the root of their religion. Therein lies the source of True Love, 

the only force able to bring about enduring (inter-religious) harmony. 

Religions and religious believers should therefore urge and help one 

another intensify their commitment to each one's respective religion. 

Once the capacity for True Love is thus achieved through coming into 

contact with the One True God (the Absolute Ideal), religions can restore 

enduring peace, the original ideal of harmony by then traversing togeth

er the reverse course by which harmony and True Love were lost. This, 

then, addresses the generic question of discord and the restoration of 

harmony. 

The second issue by which I proposed that a comprehensive theory 

of interfaith should be considered concerns the matter of assessing the 

role of religion in the larger arena of human affairs. H o w does dishar

mony among religious believers relate to other manifestations of social 

and interpersonal fragmentation? 

Again Unification is explicit and systematic in this regard. 

According to Unificationism the first responsibility ofthe human being 

is to unite mind (or spirit) and body centering on the Word of God (or 

the truth ofthe Absolute Ideal). The mind corresponds to the inner world 

of spirit and the eternal destiny of the soul. The physical body, on the 

other hand was originally created with the purpose to cooperate with 

and support the achievement of this glorious "God-given" destiny for 

each person. Because ofthe Fall (namely the severing ofthe human spir

it from its connection to its glorious, original and eternal responsibility 

and destiny), religion became necessary as an educative and restorative 

regimen to re-establish that original union between mind and body and 

all subsequent relationships. 

Thus religion corresponds to the world of the spirit and all ideals, 

whereas science (including politics and economics) corresponds to the 

body or physical life in this world. Religion thus has a twofold mission. 

Not only is it to re-connect the human spirit to its original glorious 

responsibility and destiny, but furthermore it has the mission to restore 
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to the spiritual side its original position of subject or authority. This 

means that harmony among the world's religions is not merely one com

ponent of world peace, it is the first, necessary condition for the estab

lishment of world peace. In other words, without harmony among 

religions, no other enduring peaceful relations in human affairs are pos

sible. Religious harmony is the origin, source and subject of all other 

harmony including a positive and beneficial direction for the sciences 

and the academy as well as peaceful international, economic, political 

and intercultural relations. 

The practical application of this Unification theory can be exam

ined through the forty-year program of inter-religious harmony carried 

out by institutions founded by Sun M y u n g Moon. These range from the 

Supra-Denominational Movement, founded in South Korea in the 1950s 

to the Inter-Religious Federation for World Peace (IRFWP) inaugurat

ed in 1991 with headquarters in N e w York. Through the years 

Unificationists have lived sacrificially in order to sponsor literally thou

sands of religious leaders and scholars to participate in programs pro

moting inter-religious harmony1 Furthermore this inter-religious work 

has been carried out in relation to other peace foundations of equal or 

greater magnitude. 

In conclusion it may be said that Unificationism is a program reveal

ing the procedure for the restoration of God's original ideal of harmony. 

It explains that it is possible to restore eternal harmony through follow

ing in reverse the pattern by which the original ideal of harmony was 

defiled and lost. To do so requires the consistent and thorough practice 

of True Love (living for the sake of others), which can only be accom

plished by those w h o come into contact with the origin of True Love. 

This means that a sincere and conscientious adherence to the wisdom 

and teachings of one's own religion is an indispensable component to 

the accomplishment of interfaith harmony. The role of religion and the 

pursuit of harmonious inter-religious relations is specifically contextu-

alized as occupying the "subject" or authority position in relation to the 

larger mission of establishing an enduring world of peace and harmony 

reflecting God's Original Ideal of True Love. 

Endnotes 

1. The International Religious Foundation is one such interfaith organization. It 

was founded in 1983. 
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R e l a t i o n s h i p : 

A U n i f i c a t i o n i s t V i e w 

by Theodore T. Shimmyo 

I. 

In Unificationism particular existents, which it refers to as "individual 

truth bodies," enjoy so-called "internal relations" and not "external rela

tions" unlike Aristotle's primary substances and Leibniz's "windowless" 

monads. So far, much of Western thought has been plagued with the non

relational concept of substance. Note Descartes' definition of the con

cept: "Really the notion of substance is just this—that which can exist by 

itself, without the aid of any other substance."1 Hence in the West it has 

been very difficult to affirm the genuine relationships of individual sub

stances. Unificationism, however, attempts to overcome this difficulty; it 

sees no real tension between the individuality of a particular existent and 

its relations to other particular existents. O n the contrary, it even wants 

to say that the genuine individuality of a particular existent would enhance 

its harmonious relationships with other particular existents. 

Individuality and relationship are two main concerns in Unificationism, 

so that Sang H u n Lee in his Explaining Unification Thought says: "In 

Unification Thought, the first problem is that of 'existence,' and the sec

ond concerns how all existing beings interrelate, i.e., the problem of'rela

tionship.'2 These two main concerns permeate the whole of Unificationism, 

whatever field it may find itself dealing with—ontology, epistemology, axi

ology, logic, theology, anthropology, or whatever. 

The purpose ofthe present essay is to show h o w Unificationism, as 

I understand it, affirms the "internal relations" of particular individual 
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existents. We will find that in this regard Unificationism has the ability to 

appreciate and develop some of the profound insights of such thinkers as 

Aristotle, Kant, Rahner and Whitehead. 

Unificationism affirms the "internal relations" of particular existents 

by blurring the traditional sharp distinction between "universals" and "par

ticulars." If you adhere to the traditional sharp distinction, then you would 

have to say that the relations of particular existents are merely "external" 

and not "internal" because in this case the relations can only be described 

purely in terms of universals. There is no direct interaction between par

ticular existents themselves in this case. Actually this difficulty is what 

such traditional theories as the "substance-quality" metaphysics (or "sub

ject-predicate" logic) of Aristotle and the "representative theory" of 

Descartes and Locke could not overcome. But, if you blur the sharp dis

tinction between universals and particulars, as Unificationism does, by say

ing the following two things: 1) that universals are particular in the sense 

that they do not really exist except as exemplified in particular existents; 

and 2) that particular existents are universal in the sense that they can, by 

reason of their exemplifications of universals, enter into the description of 

each other, then you can talk about the "internal relations" of particular 

existents. Unless you accept the above two things, you would not be able 

to affirm the "internal relations." 

Plato's extreme realism rejected the above two, while Aristotle's amend

ed realism accepted the first but rejected the second. Aristotle's acceptance 

of the first was a great accomplishment in the history of philosophy, but 

because ofhis rejection ofthe second his substance-quality thinking was 

still unable to affirm the "internal relations" of individual substances. The 

"transcendental method" of Kant and Rahner, however, attempted to appre

ciate the second as well. Whitehead's "philosophy of organism" was a most 

significant attempt to accept the two together in order to affirm the "inter

nal relations." 

It goes without saying that Unificationism accepts the above two. 

Sections II and III ofthe present essay, therefore, will respectively deal with 

the two as understood by Unificationism. In those sections, w e will find that 

Unificationism involves an effective "theory of collation" based upon its 

doctrine of God's "Heart" and "dual characteristics." In accepting the above 

two, then, Unificationism is not merely an eclectic synthesis of what is good 

about Aristotle, Kant, Rahner and Whitehead w h o are to be dealt with some

what briefly in Section IV O n the contrary, it has its o w n integrity as a 

thought system, even though its outward expressions may have to be more 

polished. This point will be discussed in Section Y the final section. 
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W h e n Unificationism says that universals are particular in the sense that 

they do not truly exist except as exemplified in particular existents, this 

sense has at least two different meanings depending upon what we are talk

ing about as universals. 1) In the first place, if w e are talking about the 

"universal image," then the above sense means that the "universal image" 

is not concrete except as individualized in a particular existent. 2) Secondly, 

however, if w e are talking about "concepts" as universals, then the above 

means that "concepts" are not concrete except as exemplified in particu

lar existents. Let m e explain these two meanings separately: 

1 .In Unificationism the "universal image" refers to God's "dual char

acteristics of Sung Sang and Hyung Sang, positivity and negativity," 

which appear "universally in every created being."3 Sung Sang and 

Hyung Sang are Korean terms roughly translated as "internal character" 

and "external form," respectively; they are respectively mental and phys

ical in character. Positivity and negativity are equivalent to what Taoism 

calls yang and yin. God's dual characteristics are never meant to split 

God into two pieces, but rather they refer to two distinguishable sides of 

one and the same G o d indicating the presence of their inseparable 

reciprocity and relationality within God himself.4 What is important in 

our discussion here, however, is that the "universal image" as God's dual 

characteristics would not be concrete without having particular existents 

in the created world embody it in particular ways. Therefore, the "uni

versal image" must be individualized in each particular individual exis

tent. Hence, Unificationism introduces the "individual image" of each 

particular existent, saying: "The individual image is in actual fact the 

individualization ofthe universal image."5 E U T gives good examples of 

the individualization: 

In the case of human beings, for example, one person may 

express his joyfulness by laughing, another by joking. This is an 

example of the individual image in the positivity of the mind 

(Sung Sang). A s for the positivity ofthe body (Hyung Sang), one 

person may have a large nose and long fingers, while another has 

a snub nose and short fingers. Negativity ofthe mind and ofthe 

body are similarly individualized. The individual image, there

fore, is the individualized Sung Sang and Hyung Sang, or indi

vidualized positivity and negativity.6 

Here the "individual image" as the "individualized" universal image is 

the mental image of a particular creature in God's mind. Before God cre-
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ates a particular existent, he "individualizes" the universal image to make 

the "individual image" of that particular existent. The "individual image" 

thus made in the mind of God is also called the "idea" of that particular 

creature.7 There are an infinite number of "individual images" or "ideas" 

made in the mind of God. The "individual image" of a particular exis

tent is that which makes that particular existent different from all other 

particular existents. Thus it is very close to what Duns Scotus called the 

"thisness" (haecceitas) of an individual thing. 

2.In Unificationism, as in traditional philosophy, a "concept" is 

referred to as "the mental image of—or a name given to—the c o m m o n 

properties abstracted from a group of individuals."8 For example, the 

concept of "yellowness" is abstracted from particular yellow things. To 

draw another example, the concept of "man" is abstracted from all indi

vidual men: 

The concept "man" is a "rational and valuable being," while the 

individual peculiarities of a Mr. K i m may be expressed by his par

ticular appearance, stature, personality, unique temperament and 

the like.9 

Unificationism also recognizes the existence of "a series of subordinate 

and superordinate concepts": 

...the subordinate concepts may be considered individual com

pared to the superordinate concepts. For example, though "fowls" 

is the superordinate concept to sparrows, doves, hens, and the like, 

it may also be regarded as a subordinate concept along with fish, 

reptiles, mammals, and so on in relation to the concept 

"Vertebrata."10 

What is important in our discussion here, however, is that "concepts" as 

universals, "subordinate" or "superordinate," are not concrete except as 

exemplified in particular existents. "Concepts" themselves are never cre

ated as concrete individual creatures. It would be strange if there were 

such general creatures as yellowness, m a n and fowls which are merely 

"concepts." What God creates are such and such concrete, particular 

human beings, birds, and so forth, and universal "concepts" are merely 

abstractions from them or from their "individual images" or "ideas." 

Thus universal "concepts" are not concrete except as exemplified in par

ticular individual creatures. In this sense, Unificationism rejects Plato's 

extreme realism and accepts the Aristotelian theory of what Scholastic 

philosophy called universalia in rebus (universals in things). 
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Thus, depending upon what we are talking about ("universal image" 

or "concepts"?) as universals, there are two different meanings of their 

exemplifications in particular existents. The difference between the two 

meanings exists because the "universal image" is not exactly the same 

as "concepts." In other words, the relationship of "universal image" to 

"individual image" ("idea") does not quite correspond to the relation

ship of "concept" to "individual image" ("idea"). For it is clear that "uni

versal image" is prior to "individual image" because the latter emerges 

as the individualization ofthe former, whereas "concepts" are posterior 

to "individual images" ("ideas") because the former emerge as abstrac

tions from the latter.'' 

In spite of this difference, however, the two meanings discussed 

above are the same in that in both cases universals, in order to truly exist, 

are individualized in particular existents (or in their "individual images" 

or "ideas") based upon a certain principle. This principle can be called 

the "principle of individuation" as in Scholastic philosophy. In 

Unificationism the "principle of individuation" is the "individual image" 

just as for Scotus it was the "thisness" (haecceitas) of an individual thing. 

A s was seen above, the "individual image" is the individualized Sung 

Sang and Hyung Sang, individualized positivity and negativity, or an 

individualized "concept," so that it is neither Sung Sang nor Hyung Sang 

nor positivity nor negativity nor any "concept" nor the composite of 

these, insofar as any of these is a general characteristic. Rather, the "indi

vidual image" constitutes just what it is as a particular existent. And it 

is the "principle of individuation" in Unificationism. Thus 

Unificationism would not accept the view of Thomas Aquinas which 

regards "prime matter" (roughly equivalent to Hyung Sang in 

Unificationism) as the "principle of individuation" and which, therefore, 

is not so much interested in essential difference as in quantitative dif

ference of individual things. 

Concerning the "principle of individuation" in Unificationism, it 

should be noted that it is God that individualizes the "universal image" 

to make the "individual image." God creates particular individuals by 

individualizing the universal image first. The reason why he creates the 

world this way is that his "Heart" seeks joy by loving his individually 

unique objects: 

W h y did God give each being individuality? ...God's most 

essential character is Heart, or the emotional impulse to seek joy 

through loving an object. Thus, H e created man and all things as 

His objects. H o w monotonous it would have been, however, if all 
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individuals were exactly the same! One person or a million—joy 

would not have been any greater. Consequently, God's infinite 

"appetite" for joy necessitated His giving m a n and all things indi

viduality.12 

Behind the "principle of individuation," therefore, God's "Heart" exists. 

Therefore, w e can say that it is God's "Heart" as his impulse to seek joy 

through love that necessarily makes universals ("universal image" and 

"concepts") exemplified or individualized in particular existents. God's 

"Heart" in Unificationism is similar to God's "Eros" in Whitehead's 

thought. According to this process thinker, God's "Eros" is "the living 

urge towards all possibilities, claiming the goodness of their realiza

tion"13 and thereby seeking the intensity of experience from his objects, 

and it is because of this divine urge that universals (what Whitehead calls 

"categories" and "eternal objects") are made truly existent only as real

ized or individualized in particulars (what he calls "actual entities"). 

III. 

The last section dealt with the Unification assertion that universals are 

particular in the sense that they do not truly exist except as individual

ized in particular existents. Particular existents are concrete individual

izations of universals, and they are called "individual truth bodies" in 

Unificationism. A n "individual truth body" has its o w n "individual 

image" (or "idea"), which in turn is the individualization of the "uni

versal image," so that it is "a being [which] does contain the aspects of 

universal image and individual image."14 

The present section is treating the other Unification assertion that 

individual truth bodies (particular existents) are universal in the sense 

that they can, by reason of their exemplifications of universals, enter into 

the description of each other. 

H o w is it possible that particular existents enter into the description 

of each other? Unificationism answers this question in two different, if 

interrelated ways: 1) by appealing to the"universal image" as the fun

damental source of relationality, and 2) by developing a "theory of col

lation." Let m e explain one by one. 

1 .As was seen in Section II, the "universal image" is God's dual char

acteristics of Sung Sang and Hyung Sang, positivity and negativity. God's 

dual characteristics are never meant to split God into two pieces. Rather, 

they refer to two distinguishable yet inseparable sides of one and the 

same God. They enjoy "give-and-take action," "C-B-H action," and a 
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"quadruple base"15 to maintain their relational unity within God. Thus 

the "universal image" indicates relationality within God. Therefore, when 

this "universal image" is exemplified in the created world the world 

enjoys relationality or order within itself. "Order within the created world 

is a reflection ofthe order within the Original Image."16 This argument 

is somehow similar to the Christian doctrine of vestigia trinitatis in crea-

tura, which means that in creation there is a vestige of the Trinitarian 

relation of God. It is also similar to Karl Barth's relational view of the 

imago dei, which says that our human relations reflect relationality in 

the image of God. W e have to know, however, that Unificationism sees 

the enjoyment of relationality in the created world on two different lev

els: individually and collectively. Individually, each particular existent 

has a relationship between subject and object elements within itself. 

Collectively, particular existents have subject-object relationships among 

each other: 

Accordingly, every individual truth body has subject and object 

elements within itself, and is, at the same time, connected with 

other individual truth bodies in subject-object relationships.17 

This means that particular existents and their relations are equivalent. 

Therefore, when individual truth bodies are related to each other to con

stitute an aggregate for some purpose, this aggregate makes a new indi

vidual truth body with its component individual truth bodies as subject 

and object elements within itself. Thus it is correct to say that: 

...from elementary particles to the great macrocosm, there are 

numerous levels of individual truth bodies, each one consisting 

of subject and object parts. The individual truth body of one level 

constitutes only a part of an individual truth body ofthe next level, 

while containing the individual truth bodies of the levels below 

it.18 

Consequently, when an individual truth body can, by reason of its exem

plification ofthe "universal image" (i.e., relationality within God), enter 

into the description of its relations to other individual truth bodies, w e 

can also say that it can enter into the description of more collective or 

higher levels of individual truth bodies. 

2.When the first way directs attention to the fact that the "universal 

image" is concretely reflected in the relationality within each individu

al truth body of any level, it can lead to a second way to argue for the 

"internal relations" of individual truth bodies. For when w e know that 
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different individual truth bodies severally exemplify and reflect the "uni

versal image" as their c o m m o n denominator, we can say that they enter 

into the description of each other in terms of this exemplified "univer

sal image." The second way, then, attempts to see "collation" between 

the "universal image" exemplified in one individual truth body and the 

same image exemplified in another. The second way still looks similar 

to the first insofar as it uses the "universal image" as the c o m m o n denom

inator. But it is actually different from the first because it uses not only 

the "universal image" but also various subordinate "concepts" which the 

first way does not use as c o m m o n denominators. 

This second way, i.e., the Unification "theory of collation," has for

mulated about ten fundamental "categories" or "forms of existence" from 

the "universal image": 1) self-existence and force, 2) Sung Sang and 

Hyung Sang, 3) positivity and negativity, 4) subjectivity and objectivi

ty, 5) position and settlement, 6) relation and affinity, 7) action and mul

tiplication, 8) time and space, 9) original law and mathematical principle, 

and 10) infinity and finiteness.19 They are all derived from "give-and-

take action," "C-B-H action," and "quadruple base" which the "univer

sal image" has. These "categories" are the highest generic "concepts," 

so to speak. They are the most fundamental "conditions of existence" 

that every individual truth body must exemplify. There are, however, sub

ordinate "concepts" such as that of yellowness, so that Unificationism 

makes a "second" group of categories in addition to the "first" ten. To 

name some of them, they are 1) quality and quantity, 2) content and form, 

3) essence and phenomenon, and so forth.20 Concerning still more sub

ordinate "concepts" such as that of man, Unificationism does not speak 

of them in terms of "categories." They are merely "concepts." Whereas 

the "first" ten categories primarily concern fundamental relationality, 

the "second" group and "concepts" do not. But what is important in the 

Unification "theory of collation" discussed here is that since "categories" 

(whether "first" or "second") and "concepts" do not truly exist except 

as exemplified or individualized in particular existents, particular exis

tents are "collated" with each other in terms of these immanent "cate

gories" and "concepts." Thus particulars can enter into each other. Hence, 

the genuine relations of particular existents. According to this theory, 

the more genuine the individualizations of universals in particular exis

tents are, the more genuine their relations are. Thus genuine individual

ity enhances genuine relationality or interconnectedness. Therefore 

Unificationism refers to a particular existent not only as an "individual 

truth body" but also as a "connected body"21 
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The Unification theory of collation was originally developed main

ly in Unification epistemology with a self-conscious m a n as the subject 

of cognitive "give-and-take action."22 But it can be used ontologically 

as well. Thus w e can say that different particular existents with cate

gories and concepts as their " c o m m o n factors" establish "reciprocal 

bases" to perform ontological "give-and-take action."23 

W e have just dealt with two different ways to argue for the "internal 

relations" of particular existents. The first way appeals to God's dual 

characteristics as the source of relationality, while the second uses exem

plified categories and concepts to collate different particular existents. 

The two ways, while distinguishable from each other, are interrelated in 

that without the first the second would not work effectively. For without 

God's dual characteristics as the fundamental source of relationality, cat

egories and concepts alone would not be enough to really collate and 

combine particular existents. For categories and concepts always tend to 

be mere abstractions isolated from particular existents, no matter how 

you may say that they are concretely exemplified in particular existents. 

A s was seen in the preceding section, "God's Heart" as his impulse to 

seek joy through love necessarily makes categories and concepts exem

plified in particular existents. It is on the basis of God's "heart," there

fore, that his dual characteristics function as the source of relationality 

in the world. 

IV. 

The present section is going to see somewhat briefly how such thinkers 

as Aristotle, Kant, Rahner and Whitehead addressed the problem ofthe 

relations of particular individuals in terms of universals. 

Aristotle in his theory of universalia in rebus maintained like 

Unificationism that universals truly exist only as exemplified in con

crete particular things, as was seen in Section II. Indeed it was a great 

historical achievement. But, unlike Unificationism, Aristotle did not see 

G o d as having dual characteristics of Sung Sang and Hyung Sang which 

would become the source of relationality in the world. O n the contrary, 

he regarded G o d only as "pure form" (or "pure act") devoid of all mate

riality. Furthermore, Aristotle's God has no "Heart" to seek joy through 

love since he is the "unmoved mover" not even moved by his objects of 

love. Therefore, Aristotle's doctrine of "categories" could not affirm the 

"internal relations" or primary substances. In other words, although he 

proposed ten "categories" (i.e., secondary substance, quantity, quality, 

relation, place, time, position, state, action, and affection) as qualities 
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which are exemplified in, i.e., "predicable of" or "present in," primary 

substances, nevertheless he had to admit that primary substances are 

"neither predicable of... nor present in" each other.24 Hence, there are 

no genuine relations of primary substances. This is the limitation ofthe 

Aristotelian "substance-quality" metaphysics (or "subject-predicate" 

logic). 

Within this Aristotelian tradition, epistemologically the so-called 

"representative theory" was formulated by people such as Descartes and 

Locke. This theory, needless to say, failed to affirm the genuine relation 

between a particular subject and his objects of perception because it held 

that perception only occurs purely in terms of universals which merely 

"represent" concrete particulars.25 If this line of thought is pursued 

something like Hume's skepticism about causal relations would natu

rally come about. 

Kant's "transcendental method" however, was a good attempt to 

solve the problem ofthe gap between a cognizing subject and his objects. 

By regarding the "forms of intuition" (i.e., space and time) and the "cat

egories of thought" (i.e., quality, quantity, relation, and modality) as 

"transcendental" or already present a priori (prior to experience) in the 

subject, and by imposing these a priori "forms" and "categories" ofthe 

subject on the sensible experiences ("contents") given from the objects, 

Kant attempted to affirm the "synthetic" relation of the subject to the 

objects. For this purpose, he even formulated by pure reason the "tran

scendental" idea of God as the "regulative," if not "constitutive," source 

of all relationality in the world.26 Kant's method of affirming the gen

uine relation ofthe subject to the objects was not successful, however, 

since it saw the a priori "forms" and "categories" only in the subject and 

not in the objects. In other words, it was not able to "collate" the subject 

with the objects. Hence, Kant's agnosticism about the "thing in itself" 

(Ding an sich). 

Karl Rahner, therefore, amended Kant's "transcendental method" 

by applying the word "transcendental" not only to the subject but also 

to the objects. This led him also to give the word "transcendental" a ver

tical meaning which Kant had rejected i-e., the possibility of a meta

physical knowledge of God.27 This way Rahner was quite successful in 

affirming the mutual relation between the subject and the objects. 

It was Whitehead however, w h o made a very significant ontologi

cal (not merely epistemological) attempt to affirm the "internal rela

tions" of particular existents. In an Aristotelian manner, Whitehead 

suggested that general "categories" and "eternal objects" ("forms") truly 
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exist only as embodied in particular "actual entities," and called this the 

"ontological principle."28 Unlike Aristotle but like Unificationism, how

ever, Whitehead regarded God as having dual characteristics: his "pri

mordial" (mental) and "consequent" (physical) natures, which, being 

"integrated" with each other, constitute the chief example of relational

ity in the world. Furthermore, Whitehead's God has "Eros" (like God's 

"Heart" in Unificationism) which seeks to see "categories" and "eternal 

objects" exemplified in "actual entities." Hence, Whitehead's "philoso

phy of organism" was able to affirm the "internal relations" of actual 

entities. According to him, eternal objects exemplified in actual entities 

"function relationally" between actual entities, so that, to use the 

Aristotelian phrase here, actual entities are "present in" each other.29 

In spite of the strong affinity between Whitehead's thought and 

Unificationism, however, there are some important metaphysical dis

similarities between them. One such contrast is that while Whitehead's 

"actual entities" are momentary drops of experience, Unificationism's 

"individual truth bodies" usually endure and persist through a lapse of 

time. It is beyond the scope ofthe present essay, however, to deal with 

them.30 

From the above it is clear that Unificationism, with regard to the "inter

nal relations" of particular individual existents, can appreciate Aristotle's 

theory of universalia in rebus, Kant's "transcendental method" Rahner's 

amendment of it, and Whitehead's "philosophy of organism." 

Unificationism can also appreciate Abelard's moderate realism and 

Scotus' doctrine of haecceitas, as is clear from Section II. 

Unificationism, however, is not merely an eclectic synthesis of what is 

good about such thinkers as Aristotle, Abelard Kant, Rahner and 

Whitehead. O n the contrary, it has its own integrity as a thought system. 

"It is not formed... from the synthesis of traditional thoughts; it is a new-

dimensional, revealed thought, which encompasses traditional 

thoughts."31 

The philosophical systematization and conceptualization of 

Unificationism, as w e see it in such books as cTTand EUT, has been done 

mainly by Sang H u n Lee. Even though he admits that its outward expres

sions may have to be still improved32 he, at the same time, holds cor

rectly that Unificationism has its own integrity. For the essence of 

Unificationism was originally presented by Sun Myung Moon, founder 

of the Unification Church, as he received it through "revelation."33 
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Revelation here does not mean, however, a certain doctrinal statement 

which is given from above regardless of man's concerns and efforts and 

which must be believed unconditionally. Rather, revelation means God's 

communication of truth which takes place only when m a n makes gen

uine efforts to interpret the reality ofthe whole world. Reverend M o o n 

made such efforts, when he saw the unspeakable misery of the fallen 

world and really wanted to help mankind to go back to the love of God.34 

Only in this way was he able to receive revelation from God. Here w e 

see a God-centered "hermeneutical circle," so to speak, between 

Reverend M o o n the interpreter and the reality of the world to be inter

preted. What is important here is that this "hermeneutical circle" 

becomes open for the "horizon" of God because ofthe interpreter's gen

uine efforts to know the truth in order to serve to bring mankind back to 

the love of God. The essence of Unificationism thus obtained must have 

its o w n integrity, being not merely an eclectic synthesis of past major 

thoughts. 

Paradoxically enough, however, it is because of its own unique, dis

tinctive integrity that Unificationism has the ability to appreciate and 

even "encompass" past major thoughts. H o w is this possible? The answer 

to this question lies in the very thesis ofthe present essay that a partic

ular individual can, by reason of its distinctive exemplification of uni

versals, enter into the description of other particular individuals which 

are also distinctive exemplifications of universals. Thus the "unification 

of thoughts," to which Unificationism certainly wants to address itself,35 

is not going to be done in a absolutist or coercive way at all. A true uni

fication will be realized by encouraging and recognizing the integrity of 

each tradition. The emergence of Unificationism today has a special sig

nificance, however, because it seems that it has stated this thesis for ecu

menism more seriously than any other existing thought system. 
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R e a s o n a n d H e a r t : 

A C o m p a r i s o n B e t w e e n 

H e g e l ' s P h i l o s o p h y a n d 

U n i f i c a t i o n T h o u g h t 

by Paul J. Perry 

Introduction 

The purpose of this paper is to attempt a comparison between Hegel's 

philosophy and Unification Thought. Since Hegel has left a vast and 

abundant legacy of ideas, a paper like this necessarily must focus on cer

tain aspects ofhis philosophy, to the exclusion of others perhaps equal

ly as important. The Hegelian ideas considered here will be taken 

primarily from the book Philosophy of Right, with occasional reference 

to other Hegelian works. 

Ofnecessity, this paper will be more about Unification Thought than 

about^Hegel. The views presented here are m y own, and do not repre

sent an official position by the Unification Thought Institute. I will sug

gest here thatJJmfication Thought differsjTomljtegennJi^^ 

it represents a broader view than that set forth by Hegel. This is seem

ingly an impossible task, something like attempting to out-Hegel Hegel, 

but I will attempt to show that Hegel could—and should—be comple

mented by Unification Thought. 



Explorations in Unificationism 

According to Unification Thought, traditional philosophical sys

tems can be seen as forming a lineal movement, ascending with each 

new age, forming a kind of ladder in search of the heavenly thought 

(EUT, xxi). The system introduced by Unification Thought would rep

resent an effort to order all the various thoughts that appeared through

out human history. In this sense, then, it can be said that all the 

traditional thought systems are contained in Unification Thought—in 

other words, the core truths of traditional philosophies are included in 

Unification Thought. 

If this view is correct, then Hegel's thought can be seen as one aspect 

of Unification Thought, though a very important one. In this paper I will 

offer an approach to seeing Hegel's ideas from that perspective. 

Accordingly, Hegel's views will be presented in relationship to 

Unification Thought. 

Myjfocus here will be on fundamental points which seem most rel

evant for a contrast with Unification Thought. Fundamentally, Hegel 

proposes his philosophy as a means to understand the world; in 

Unification Thought, the process whereby philosophical conclusions are 

reached should culminate with something practical, with solutions for 

actual problems. A n effort is made, however, to analyze the problems 

themselves—not just their manifestations. In other words, contrary to 

Hegel, Unification Thought does not believe that an understanding of 

the universe and of all its problems can be attained deductively from log

ical reasoning. O n the contrary, such understanding and such solutions 

must be obtained through logical reasoning, through scientific observa

tion and through a revelation from God. If revelations are obtained, they 

need to be confirmed through logical reasoning, through experience and 

through the observation of facts. 

There are many, excellent reasons for a paper such as this^ontrast.-

ing Hegel's philosophy with Unification Thought. In the contextjof_ 

Western Philosophy, Hegel's influence has been very strong. Even dur

ing his own lifetime, Hegel influenced many fields of knowledge, and 

his method of thinking was applied in such areas as philosophy, theolo

gy, history, art and literature. 

Hegel gathered a number of followers who applied his method to a 

Hegelian treatment of history, especially the history of philosophy. 

During the middle of the 19th century Hegelianism spread throughout 

the whole European continent. Soren Kierkegaard (1813-1855), though 

developing an existentialist philosophy that fundamentallyj^posed 

Hegel's system of reality, was nevertheless influenced by Hegelian cat-

142 



Reason and Heart 

egories and the dialectical method. Hegelianism also had a substantial 

impact on French, Italian and British thought. 

In the United States, also, Hegel's philosophy very early inspired 

many scholars, several of which had immigrated from war-torn Europe. 

A n effort was made to apply Hegel's view of the movement of the 

"Absolute Spirit" in the context of American history. For instance, the 

Civil War was interpreted in a Hegelian way as the collision between the 

abstract right ofthe South and the abstract morality ofthe North, which 

gave rise to a new national consciousness. Hegel's thought is still alive 

in Europe and the United States. For instance, within the existentialist 

school of Martin Heidegger (1889-1976). 

More significantly, Hegel's philosophy has played an important role 

in the development of Marxist ideology. The emergence of a left-wing 

Hegelianism—the so-called "Young Hegelians," originated from the 

interpretation that "what is rational is substantial." This idea would imply 

the disappearance of imperfect systems, the incomplete moments ofthe 

Idea. 

Therefore, according to left-wing interpretation, it is possible to 

attack the present order on behalf of the future one, especially in the area 

of political philosophy. The Young Hegelians drew atheistic and revo

lutionary conclusions from Hegel's philosophy. Such a division in the 

Hegelian school was actually a reflection ofthe times, responding to the 

oppressive policies ofthe Prussian monarchy. In a parallel way, discor

dance soon appeared also in the area of religion. Ludwig Feuerbach 

(1804-1872), an early disciple of Hegel, made a decisive step away from 

theism and criticized religious and philosophical idealism severely. 

Feuerbach came to view "religious alienation" as the source of "philo

sophical alienation," of which Hegel's system was considered the great

est expression. 

Karl Marx was a follower of the Hegelian school and was soon 

attracted by left-Hegelianism. Both Marx and Engels were extremely 

influenced by Hegel's dialectical method. In his preface to the second 

edition of Capital (1873), Marx declared that Hegel's dialectic stood on 

its head and needed to be turned the right way—which for Marx meant 

that the dialectical method had to be oriented towards actual material 

conditions. Through that process, Marx developed his own materialis

tic dialectic in the area of history and that gave rise to his historical mate

rialism. O f course, Marx had already decided to destroy the existing 

society and the dialectic represented only a theoretical support for class 

struggle and the proletarian revolution. 
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The study of Hegel is also significant in the context of Unification 

Thought. Hegel has given rise to a new analysis ofthe development of rea-̂  

soning, nature and history—and these are areas of great concern to_ 

Unification Thought. Furthermore, Karl Marx developed his ideology 

based on a critique of Hegel's philosophy; it is significant, therefore, to cri

tique Marx's critique and to present a new interpretation of Hegel. Such a 

task is being accomplished in Dr. Sang H u n Lee's book The End of 

Communism, published in Japanese and in English. 

Hegel's philosophy represents a whole system, a complete worldview, 

just as does Unification Thought. In fact, Marxism has the same scope as 

well. At some point these worldviews need to be harmonized. It is the con

tention of this paper that Marxism and Hegelianism (in other words, 

Materialism and Idealism) can be unified in the integrated view of 

Unification Thought. O n the other hand, the immensity of details contained 

in Hegel's works can be extremely useful for the development of Unification 

Thought. 

Hegel believes that philosophy is an activity that purifies and frees the 

mind. H e jseeks to attain an absolute grounding for philosophy, an uncon

ditioned beginning point. This, I believe, is also a goal sought by 

Unification Thought. Hegel's point of departure is not the everyday human 

understanding, but rather philosophical understanding. His system can be 

described as Absolute Idealism, which regards thought as fundamental in 

the world. H e combines Idealism with Realism through his dialectical 

method: in other words, in Hegel the thought of the philosopher becomes 

identical with the objective development of reality. 

In this paper I will attempt to show that the relationship between 

thought and reality differs whether we are talking about thought within the 

Creator's mind or within the human mind. Hegel's system—I will attempt 

to demonstrate—describes the process of thought in the mind of God, the 

Creator, but he uses a sort of evolutionary process in the formation of logos 

in the mind of God. This view contrasts with the view of Unification 

Thought, as shown below. 

Interpretations of Hegel vary widely, from pantheism to a kind of the

ism that would be not very different from Christian thought. It will hardly 

be surprising if the interpretation proposed here is considered the result of 

misunderstanding or misreading Hegel. Hegelian scholars seem to be prone 

to consider that all other Hegelians have misunderstood or misread Hegel— 

and perhaps not without good reason, since that can easily be done. Maker, 

for instance, contends that "Hegel has been largely misread by his students 

and misunderstood or ignored altogether by other philosophers who share 
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certain common interests or themes with him." (Maker 1981, 344) The 

fact that Hegel can be so easily misunderstood represents, I believe, a 

serious deficiency in his system. If it is true, as Unification Thought con

tends, that "true knowledge, directly or indirectly, results in action, (EUT, 

3) one would expect true knowledge to be easily and correctly understood 

by everyone so that the action resulting from it could be shared by every

one. In this paper I will assume this premise to be true and, since Hegel 

is not easily understood by everyone, this may be an indication that the 

Hegelian philosophical system is not exactly true knowledge, at least not 

in all of its aspects. Nevertheless, I beligyejhat Hegel's philosophy has 

made an important contribution to the attainment of true knowledge. It 

may be well to pay heed to R. Rubenstein's advice to Unificationists, urg

ing them to study Hegel and the German dialectical tradition carefully as 

a means to expand Unification Thought. (Rubenstein 1984, unpublished) 

I hope this paper is a step in that direction. 

The Process of Creation 

In Hegel's view, the process of creation has its roots in reality, where 

reality is viewed as fundamentally ideal. Hegel sees the whole of reali

ty as an organic interconnecting system—and this view contrasts with 

the general tendency prior to his time to look at reality as individual items 

assembled mechanically to form the universe. This kind of thinking gave 

rise to the dialectical method, which is a stage beyond the mechanistic 

method. Actually, Hegel's idealism can be seen as a defense of spon

taneity and freedom against the empiricism that was prevalent during 

the Enlightenment. For Hegel, the process of creation initiates in the 

(f$gf&LjGeist) and, through a process of contradiction, culminates in the 

Absolute Idea, where all contradictions are resolved. The essence of 

Spirit is freedom, which manifests itself at various levels. First, there is 

"subjective spirit," where Spirit finds freedom itself; then, there is "objec-

tivespirit," where freedom is found in the form of necessity and where 

the world of institutions and artifacts is created. 

Finally, the highest stage reached, that of "Absolute Spirit," is where 

the levels of art, religion and philosophy are reached. For Hegel, thought 

and spirit are worthyiDfThe highest reverence, even more than heart and 

love. H e conceives of philosophy as a vision of right, ethics and history 

enlightened by thought. Reason plays the highest role in the process of 

creation, Hegel maintains. H e declares that "Philosophy is the explo

ration ofthe rational" and "what is rational is actual and what is actual 

is rational." 
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For Hegel, the task ofthe philosopher is to study reality—just as the 

physician, the botanist and the sociologist do in their own fields of spe

cialization. H e not only considers thought as belonging to the realm of 

reality, but also considers everything else, such as material things, as less 

real than thought, or idea, especially Absolute Idea. It is in this sense 

that some philosophers consider Hegel as a Realist rather than an Idealist. 

Hegel is concerned both with the universe of mind and the universe of 

nature. Reason represents both universes and is constituted by contra

diction. 

For Hegel, only the whole is real: separateness is unreal. Only the 

whole can be seen as the absolute. N o predicate can be really true unless 

it is about reality as a whole. Single beings are determined by their own 

particular aspects, where each aspect needs other aspects. Though beings 

seem to be real in themselves, ultimately they are real only in the total 

process and in the inner activity of Idea. 

This is in sharp contrast with the Unification Thought view. 

According to this view, all things were created according to images, or 

ideas, in God's mind. The ideas in God's mind are called the individual 

images of God and are located in God's Inner Hyung Sang. Each indi

vidual being is created according to the individual image in God's mind 

but that image changes in its relationship to the external environment. 

Thus, each being has a priori features as well as a posteriori features. 

The a priori features originate from the individual image in God's mind. 

These features relate to one another in the Inner Quadruple Base, form

ing correlative elements among themselves. Any being with an Inner 

Quadruple Base is called an Individual Truth Body—and such a being 

can be said to resemble God. 

Unification Thought also maintains that each being performs give-

and-take action with other beings, thereby becoming a Connected Body. 

The reason is that each being has a dual purpose, namely, an individual 

purpose and a purpose for the whole. Thejulfillment ofthe purposefor 

the whole comes in the form of an Outer Quadruple Base. (EUT, 76) 

Hegel seems to place excessive emphasis on the connectedjispecl^ 

ofbeing, emphasizing only the importance of the whole, in contrasUto 

the aspect of individuality. Such a view is distorted and does not take 

into account the importance ofthe individual in the context ofthe whole. 

In Unification Thought, both the individual purpose and the purpose for 

the whole must be fulfilled completely in order for an individual to reach 

complete development. The purpose for the whole must guarantee the 

fulfillment ofthe individual purpose and the individual purpose must be 
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in line with the purpose for the whole. Undue stress placed on either side 

will result in costly mistakes. The purpose for the whole plays a sub

jective role and the individual purpose plays an objective role. W h e n the 

purpose for the whole is unduly emphasized, that view may become a 

tool for the propagation of absolutism and totalitarianism. That may very 

well have been the case with Hegel. 

Hegel's ideas about the material world must be seen in the context 

of ideas about nature of the late 18th century and early 19th century. It 

seems that a fundamental purpose in Hegel's way of thinking was to 

demonstrate physical reality through the exclusive use of logical rea

soning. Nature, as opposed to thought, is conceived as externality. Hegel, 

however, does not seem to establish the basis upon which externality has 

come to occur. Nature is conceived of as the manifestation ofthe Idea 

in the form of 'Otherness.' In a world in which we now know that mat

ter (the external world) is closely related to energy, questions about the 

appearance of external reality become questions about the origin of ener

gy. This point is addressed explicitly in Unification Thought. 

More fundamental than the question about energy is the question 

about the fundamental substance of the universe. Unification Thoujght 

suggests an approach to answering that question in the "Theory of the 

"OngTnaT Image." The origin ofthe universe is God, who has the "dual 

characteristicj^"jic«3rding to the Principle of Creation ofthe Unification 

Principle. 

God's Original Image contains a Divine Image and a Divine 

Character, and the Divine Image contains Sung Sang and Hyung Sang, 

positivity and negativity, and Individual Image. The Divine Character 

contains Heart, Logos and Creativity. God's Original Sung Sang is God's 

mind; His Original Hyung Sang is the attribute that constitutes the fun

damental cause ofthe material aspect of all existing beings. The Original 

Hyung Sang can be called pre-energy or pre-matter. Therefore, from the 

Unification Thought point of view, in the beginning there w a & 6 § 4 with 

all of His attributes; but the most fundamental attribute: is Heart/ In a 

cert^in^enseTthen, one can say that in the beginning was Heart, with 

purpose. 

Unification Thought emphasizes the point that Sung Sang and Hyung 

Sang must share something in c o m m o n so that a give-and-take action 

may occur between them. In other words, the origin ofthe universe con

tains both a material element (pre-energy or pre-matter) and a spiritual 

element. Sung Sang (Spirit) and Hyung Sang (matter) relate to each other 

as subject and object and exist from the beginning in the Origin. 
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In Hegel, an important distinction exists between Absolute Idea and 

Absolute Spirit—but that distinction is not always very clear. The Idea 

existed before creation; it largely parallels the concept of Logos in 

Unification Thought. The Idea develops through the concept, which is 

will, and through content, which is the embodiment of concept in the 

realm ofthe finite. Spirit (Geist), or Mind, is the only reality in the true 

sense. A fundamental feature of Spirit is freedom, which implies self-

consciousness. Hegel maintains that nothing that is partiaLox£nitexan-

be wholly free. Since Spirit is free, it must therefore be infinite; at the 

same time it must be self-conscious. Spirit is the actual Idea—that is, 

the idea at that one particular stage of history. In the final stage, the pro

cess of self-development ofthe Idea will reach its perfection through the 

spirit of the time, coming to its final stage through the state, which is 

eternal life made actual. In that stage, the Idea is represented by Spirit, 

in the sense that both of them reach infinity, beyond time and history. 

This is the level of the Absolute Idea (which is thought thinking about 

itself), or Absolute Spirit. 

In order to formulate a contrast between Unification Thought and 

Hegel's philosophy, it will be well to introduce three different kinds of. 

procejsse^describedjnJ^Jjiification Thought. The first is the process of 

the creation of Logos in the mind of God; the second is the process of 

creation ofthe material world following the pattern established ̂ L o g ^ , 

the third is the process of knowledge acquisition by the human mind 

(described in "Epistemology" of E U T ) . 

According to Unification Thought, Logos represents the Word 

uttered by God (EUT,24). Logos is an object of God and is created with 

dual characteristics in the image of God. Logos has a monostratic 

nature—in other words, it is created with a single layer. This means that 

the first creation in the mind of God, namely, Logos, is created complete 

in its first moment with every single aspect and every single detail includ

ed from the beginning. This contrasts with Hegel's view that the begin

ning moment ofthe dialectical process is 'being,' which is very close to 

the idea of nothingness. 

According to Unification Thought, Logos is the beginning point in 

the process of creation. It is a complete image (or idea), with every detail 

included. This image is the image of God and it is the pattern according 

to which human beings are created. Through a process of simplification, 

the initial Logos is changed into simpler forms whereby the ideas of 

lower forms of beings are created. This is the process of simplification 

whereby certain specific characteristics of the initial Logos are taken 
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out; it is not identical with the process of negation described by Hegel. 

By following this process, God was able to create individual images for 

every single being, including the lowest kinds of existing beings. Thus, 

Unification Thought claims that individual ideas for every existing being 

are present in the mind of God—specifically in the Inner Hyung Sang 

of God. 

The creation of the material world—as described by Unification 

Thought—follows a different pattern. Here, what came into existence 

first were the simplest beings, namely, light or energy. (EUT, 10-13) 

From energy—and following the process described by Einstein accord

ing to the formula E=mc2—it was possible to create more complex forms 

of being. Therefore, the process ofthe creation ofthe material world fol

lows a reverse course when compared with the process of the creation 

of Logos. If it can be said that Logos is created in a 'top-down' fashion, 

then the material world is created in a 'bottom-up' fashion. 

Another process described by Unification Thought is that of knowl

edge acquisition. This process seems to be ofthe 'bottom-up' kind, sim

ilar in some ways to the process of the creation of the material world. 

Knowledge acquisition begins with rather simple pieces of information 

and expands to increasingly more complex forms. The goal of knowl

edge acquisition is to recreate Logos in the mind of God. 

u t ^ J HegeHails to distinguish among the three processes described by 

i ^ Unification Thought. The progress of Idea described by Hegel suggests 

a sort of evolutionary process in the creation of Logos, whereby the ini

tial idea is empty and acquires content little by little until it reaches the 

level of Absolute Idea. 

% ft Such a process does not account for the existence of heart or pur-

f) pose in the creation of Logos or in the creation of the material world. 

•~y- 5This is a great weakness in the Hegelian system. Hegel's Absolute Spirit 

7 " seems to correspond to some aspect of God's Sung Sang—namely, rea

son. For Hegel, reason is the cause ofthe universe, the starting point. For 

Unification Thought, the starting point can be identified with heart/pur-

: poser Of course, this is simplifying matters, because the starting point 

of the created world is God Himself, with all of His attributes. Heart, 

however, is the most fundamental of God's attributes. Heart lies deeper 

than intellect, emotion and will, and can be described as the emotional 

impulse to seek joy through love. (EUT, 21) It is an impulse that wells 

up from the bottom of the mind and is irrepressible, even for God 

Himself. Heart is expressed through true love, which is centered on God. 

This leads to the experience of true joy in the unity between subject and 
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object. Heart is different from emotions in the sense that heart is causal 

and emotions are resultant. Every action springs forth from Heart; fall

en man, however, is not aware that true joy can be obtained through love 

and, therefore, seeks to obtain it through material things, power, knowl

edge and so forth, and this is the cause of many problems in society. 

For Hegel, reason plays a decisive role in the process ofthe devel

opment ofthe world. Reason is a self-explanatory principle; the reason 

ofthe world (the universal) is a principle from which the world flows as 

a logical consequent, so that it becomes possible to deduce the world 

from reason. Reason is contrasted with understanding, in the sense that 

understanding is abstract, or formal thinking, pre-dialectical or static— 

whereas reason is dialectical. Salaquarda (unpublished, 1984) disagrees 

with such a description of Hegel's view, claiming that heart, purpose and 

love play important roles in the Hegelian philosophical system. Perhaps 

that was the case in the writings of young Hegel; as he matured howev

er, reason came to play a much more decisive role. 

„Jlegejjnaintains that the authentically human is characterized by 

thought.) Reason as a whole is given as the source and foundation ofthe 

world. 'Heart' is what someone is, not what the person is at the moment, 

but what the person is in general, H^gd_maintains. In other words, Heart 

is someone's character. This view differs from the Unification position 

where Heart is considered the "emotional impulse to seek joy through 

love." Stace explains Hegel's views as follows: 

...the first principle of the world, the Absolute, the source from 

which all things flow, is the universal. And the universal is to be 

regarded as the reason of the world, from which the world flows 

as a logical consequent, so that it ought to be possible to deduce 

the world from it. (Stace 1955, 56) 

In this context, one can grasp Hegel's view that philosophy, as human 

endeavor, is not really in a position to project the future,'but rather to 

understand more deeply that which has already occurred in history. 

Knowledge ofthe Absolute Idea is unique in and for itself; Idea is both 

what knows and what is known. Hegel points out that, 

to comprehend what is, this is the task of philosophy, because 

what is, is reason. ...if his theory really goes beyond the world as 

it is and builds an ideal one as it ought to be, that world exists 

indeed, but only in his opinions, as unsubstantial elements where 

anything you please may, in fancy, be built. (PR, 11-12) 
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In the context of Hegelian thought, man is regarded as just another mem

ber of creation. All things have come to exist by accident, without any 

special purpose or reason, before the appearance of man. Upon appear

ing in the world, man has come to utilize things, since they happened to 

be available to him. O f course, Hegel mentions that man can become the 

subject of creation and reach freedom through his membership in the 

nation-state, which represents the actualization of ethical life. 

Nevertheless, this contrasts with the Unification Thought view that 

man was created from the beginning with the purpose of becoming the 

subject of creation; in other words, man represents a special kind of cre

ation, and all other created beings have been created for man. Therefore, 

the Unification Thought view has a much broader scope than the 

Hegelian view and includes that view. 

Hegel's philosophy can be seen as a pioneer for Unification Thought. 

His ideas, however, are based on philosophical speculations and are held 

together by a brilliant intellectual scaffolding, the result ofthe applica

tion ofhis dialectic to nature and history. Though incomplete, Hegel has 

made an essential contribution to mankind in its search for truth. 

The Dialectical Way of Thinking 

Hegel defines Idea (Idee) as "the concept become concrete, the unity of 

subject and object, of form and content." Hegel explains that "just as the 

thought of a thing, when viewed concretely, is the concept, so the con

cept, viewed concretely (i.e., in its truth, in its full development, and-SQ^ 

-^3~Tn synthesis with the content which it gives to itself), is the Idea," (PR, 

a t ix)^hj^oncrete^oncept is established through systematic reasoning ancf 

is already contained in reasoning. The thought of the philosopher 

becomes parallel with the objective development of reality, where real

ity is the self-development ofthe thought. Again, Hegel stresses that only 

the rational is real/ ^p^, 

Hegel became famous for his dialectical method, where he describes 

the thinking process in the stages of thesis-antithesis-synthesis. This is 

the core of his dialectical method. In the moment of the thesis it is 

assumed that the Absolute is 'pure being'; the Absolute just is, without 

any qualities. In the moment of antithesis the Absolute is seen as 'noth

ingness.' Next/ the union of 'being' and 'nothingness' produces the third 

moment, namely synthesis, where the Absolute is 'becoming.' 

For Hegel, errors can creep into a thinking process through incom

pleteness and abstraction—and these are symptoms that can be recog

nized by the contradictions they generate. Through the dialectical way 
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of thinking, philosophers can identify and overcome the sources of error, 

while maintaining all the good points contained in partial views. So, the 

dialectical method leads to emphasizing contradictions as a means of 

discarding errors and preservmgjruth. 

A question may be raised here with regard to development. 

According to Hegel, Spirit develops according to the dialectical process 

and reaches the stage of Absolute Spirit at the level of synthesis. Does 

this mean that development comes to an end? From the point of view of 

Hegel's theory itself, it seems that this should be the case. In other words, 

the Hegelian theory does not seem to allow sufficient theoretical room 

for eternal growth and development—a problem that is shared by Marxist 

ideology, where development also seems to come to an end at some point 

in history. 

This is different from the view proposed by Unification Thought 

with regard to development. According to the Unification Principle Jhe 

Purpose of Creation is the realization ofthe world of God's ideal, where 

joy abounds for the creator and the creation. In other words, when the 

Purpose of Creation is fulfilled, thejworld of ideal begjnsjnjhejrue 

sense; true history begins. Thejjilfinment_of the Purpose pf^reation 

represents the beginning of eternal development, where joy for God, man 

and the creation abounds. 

\/V) The Hegelian dialectical method represents a description both ofthe 

thinking and of the development of the world. It is the eternalj-eason 

realizing itself in man's thought. It is based on the assumption that enough 

is known about a thing so as to distinguish it from all other things, that 

all its properties can be inferred by logic. This is the foundation ofthe 

whole, imposing edifice of the Hegelian system. 

The dialectical process of development described by Hegel is simi-

1 lar to the process of creation ofthe Logos in God's mind (i.e., God's Sung 

Sang) according to Unification Thought. There are, however, two fun

damental differences(Firstj Unification Thought stresses the L a w of 

Give-and-Take Actionlrather than the dialectical method. According to 

this law, a subject and an object can be unified into one when they are 

centering on a c o m m o n purpose and are engaged in give-and-take action 

around that common purpose. The law of give-and-take action is con

sidered the Heavenly Law, in Unification Thought, the law that governs 

and holds together the whole universe. 

The second difference between Hegel and Unification Thought is 

that Hegel sees development as initiating from the least determinate 

being and ending in the most determinate being. For Unification 
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Thought, development at the level of Logos starts from the most deter

minate and progresses to the least determinate./The beginning point of 

development is God's mind, which is heart/purpose. Heart is the begin-

, {ning point of love, the root of love. Unification Thought views heart as 

the fundamental motivation for God's creation. / 

In other words, if God did not have heart, H e might have never cre

ated the world—when creation is viewed from the perspective of moti

vation. Heart is the emotional impulse to seek joy through love. W h e n 

heart moves to attain its goal it becomes purpose. Purpogerthen, is heart 

with intention. The first creation in the mind of God isvLogos! Logos is 

centered on purpose; in other words, it includes intention. Logos is the 

image of God; the incarnation of Logos appears in the visible substan

tial world as man and womanx^Logos, therefore, is a most determinate 

development. Based on the Logos, and following the process of simpli

fication, the logos for other created beings is formed. / f\J^ 

0\ y\Thjsj3oint of view is different from Hegel's description of the 

progress of Spirit, which begins with the least determinate and progresses 

to the most determinate idea. Again, it is well to recall that three pro

cesses should carefully be distinguished here—namely, the process 

whereby Logos is created, the process of the creation of the material 

world and the epistemological process of knowledge acquisition. I 

believe a more thorough understanding of Hegel will have to sort out 

these three different processes; this, perhaps, accounts for the difficul

ty one has in understanding Hegel's philosophy. 

Q ' lj Another weak point in Hegel's view is the matter of motivation for 

development. Through the dialectical method Hegel describes the laws 

governing development and claims that development occurs through 

opposition, conflict, tension and contradiction. This process supposed

ly takes place within the realm of reason, which is seen as the source of 

dialectical thinking. Is reason identical with God? This point is not clear

ly established in Hegel, I believe. 

For Unification Thought, reason is not the motivation, but rather the 

\ means for accomplishing the purpose of creation. The motivation for 

creation is Heart, which is the most essential attribute of God. Hegel's 

system can be seen as an attempt at describing the whole universe as 

spinning forth from rational, logical laws. The discoveries of modern 

physics have made such a point of view much less optimistic. Unification 

Thought views laws as only one aspect of the Logos whereby God cre

ated the universe. Another aspect—and a more essential one—is 

heart/purpose realizing itself in the pursuit of joy. Heart is based on law, 
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but not restricted by it, just as creativity escapes the shackles of laws. 

Laws and principles are important aspects of reason, but so is freedom, 

creativity and responsibility, which are based on heart. Unification 

Thought would question the view that the universe can be inferred from 

rational principles, and modern science would probably agree. The uni

verse is discovered in its dynamic unfolding and, once discovered, it 

seems to escape any attempt at restricting it to any rational confinement. 

These are important elements for dealing with issues of good and evil, 

fallen history, fallen society, restoration process, etc.—which are not 

considered in this paper, but represent important aspects of the 

Unification Principle. 

In Hegel's view, the process of self-development of thesis-antithe

sis-synthesis is seen as necessary and not in any way contingent. It cuU 

minates in the necessary appearance of the rational state, which is seen 

as the actuality ofthe ethical Idea. This view is similar to Marx's inter

pretation of historical development, where history is said to progress 

according to well-established economic laws. Unification Thought would 

question such an interpretation of development, as discussed in the next 

section. 

In the Hegelian dialectic, contradiction is a complex theme. W h e n 

he deals with nature he speaks of 'opposition,' rather than 'contradic

tion.' Contradiction and opposition are welcome in the Hegelian system, 

where different categories compete with one another and where the 

results of that competition are seen as better than any one of the com

peting elements. 

It is not clear what Hegel means by opposition and contradiction. It 

seems certain that these terms do not mean the same as in logic, neither 

do they mean the same as the Marxian concept of contradiction. Hegel 

points out that in every being there are elements that cohere and ele

ments that conflict, but he fails, I believe, to propose an adequate basis 

for the difference between them. 

Unification Thought would see purpose, or heart, as the fundamen

tal difference between elements that cohere and elements that conflict. 

Every being has an individual purpose and a purpose for the whole, as 

discussed before. W h e n viewed from the aspect of individual purpose, 

beings could be viewed as conflicting, but when viewed from the aspect 

of the purpose for the whole, beings can be seen as cohering, harmo

nizing and complementing one another. 

The most essential step in the process of unification is the discov

ery of a c o m m o n purpose. Consider, for example, the various religions. 
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Each religion, according to Unification Thought, represents an aspect 

of God's Original Image. As such, religions should accept one another's 

existence, respect one another and cooperate with one another. 

W h e n religions become aware of their individual limitation as 

expressions of limited aspects of God's nature, they may realize that they 

need one another and may become open to cooperating with one anoth

er. This is the basis for the unification of religions. 

The process of unification of cultures follows a similar pattern. Each 

culture represents an individual aspect ofthe original human nature. 

Thus, they have the c o m m o n purpose of expressing the totality of human 

nature; in order to fulfill that purpose they need to engage in the process 

of give-and-take action among themselves. This can happen only when 

a clear view of the original human nature is shared by everyone. The 

Unification Thought Movement seeks to present a clear view of origi

nal human nature and, in doing so, it is contributing to the unification 

of cultures. It is important to realize, however, that a complete picture 

ofthe original human nature must be based on a correct understanding 

ofthe nature of God, since man is the image of God. 

The same applies to the unification of science and the unification 

of language. The sciences and the languages can be seen as reflecting 

specif ic aspects of the universe. If a clear perception of the true nature 

ofthe universe is attained, it is possible to realize that the various branch

es of science and the various languages ofthe world express specific 

aspects of the totality of the universe. Such a realization will make it 

possible to harmonize the various branches of science and the various 

languages ofthe world, so that the unification of science and of language 

can take place. The same process applies to all other fields of knowl

edge. A clear picture ofthe universe is based on a clear picture of man, 

which is based on a clear picture of God. This, I believe, is the reason 

why Unification Thought places so much stress on a clear understand

ing of God's "Original Image." 

The views proposed by Unification Thought are only possible 

because Unification Ontology includes the concept of heart/purpose. In 

this context it becomes apparent that the concept of reason proposed by 

Hegel needs to be expanded by Heart/purpose proposed by Unification 

Thought. 

The Spirit in History 

According to Hegel, the "Absolute Spirit" develops itself in history and 

its self-development leads to the progress of world-history until history 
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reaches its final stage in the nation-state. Civil society represents a 

moment in the progress of history, which is needed in order to build the 

modern state. Hegel apprehends the concept of state merely descriptively 

without any projection onto the future. The state is a spiritual reality, 

since it is considered as "the actuality ofthe ethical Idea." This spiritu

al representation, however, occurs only on an external level, since the 

main task of the state is to organize and moderate particular interests, 

needs, rights, and duties. For Hegel, right is "an existent of any sort 

embodying free will." Right is the "restriction which makes it possible 

for m y freedom or self-will to co-exist with the self-will of each and all 

according to a universal law." Right is sacrosanct in the sense that it 

embodies the absolute concept and the self-conscious freedom. Freedom 

is an element of the will which "contains the element of pure indeter

minacy or that pure reflection of the ego into itself which involves the 

dissipation of every restriction and every content either immediately pre

sented by nature, by needs, desires and impulses or given and determined 

by any means whatever." The outcome of freedom is ethical life—or its 

result, ethical order. 

From the point of view ofthe individual, Hegel maintains that each 

individual needs to find truth and self-consciousness. He cautions us, 

however, that individuals and nations have no personality until they have 

achieved pure thought and self knowledge. Since, for Hegel, there is not 

truth except in the whole of reality, it follows that—from an ethical point 

of view—value lies in the whole rather than in its parts. The self-devel

opment ofthe Absolute Spirit is realized in the whole of reality and most 

expressively so in the nation-state. 

Hegel contends that the history ofthe human race is a development 

from less to greater freedom and from less adequate forms of freedom to 

freedom in its perfection. H e maintains that there is no freedom without 

law, where freedom is a process or a situation where individuals submit 

their private will to the laws ofthe state and to the rules of its free insti

tutions. This is how individuals submit their persons to the control of rea

son. In conforming to the pressure, and in obeying the laws ofthe state, 

the individual achieves his own rational ends and in so doing is free. 

For Hegel, love characterizes the family and is considered as the 

self-consciousness of unity and membership. Hegel defines ethical right 

as "the Idea of freedom in that on the one hand it is the good become 

alive—the good endowed in self-consciousness with knowing and will

ing and actualized by self-conscious action—while on the other hand 

self-consciousness has in the ethical realm its absolute foundation and 
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the end which actuates its effort. Thus ethical life is the concept of free

d o m developed into the existent world and the nature of self-con

sciousness." (PR, 105) 

According to Hegel, the goal of history is to reach the level of truth 

of Absolute Spirit, which is bound neither by the achievements and lim

itations of history nor by subjective and historical minds. Once history 

reaches its goal, objective mind becomes free and unites with the 

Absolute. The progress of mind—and thus of history—is realized 

through self-awareness which gives life to the mind. The deeper this 

knowledge is realized, the closer mind reaches abstract universality. 

Eventually mind overcomes the dialectical opposition between the objec

tive world and the internal truth. World history is "court of judgement" 

in which the particular (objective world) and the movement of mind 

(internal truth) are dialectically moving towards the Absolute Spirit, the 

goal of history. 

Just as nature is the development of Idea in space, history is the 

development of Spirit in time, according to Hegel. The necessary gra

dation, reflecting the successive phases of Spirit, represents the differ

ent steps in the development ofthe one universal Spirit and its completion 

is a self-comprehending totality. The present form of Spirit comprehends 

within it all earlier steps. Every stage of history unfolds itself in suc

cession, independently. What Spirit is, it has always been essentially. 

Distinctions are only a stage in the development in the essential nature 

of Spirit. The life of the ever present Spirit is a circle of progressive 

embodiments; when looked at from one point of view, they exist side by 

side with one another, and when looked at from another point of view, 

they appear as past. 

The function of man in history is not clearly established in the 

Hegelian philosophical system. O n the one hand, it seems that Hegel 

sees Reason as working itself out in the history of mankind; on the other 

hand, Hegel seems to account for the human element in history when he 

allows the influence of passion in historical events. It seems well estab

lished that the force moving history is the Absolute Spirit, which man

ifests itself in the visible form of nature and then develops into human 

beings. M a n is seen as one ofthe manifestations ofthe Absolute Spirit. 

The outcome of history appears as a necessity ofthe self-development 

ofthe Absolute Spirit (the Idea). 

The Hegelian view of the Absolute Spirit manifesting itself in his

tory has remarkable parallels in Unification Thought. Nevertheless, there 

are important differences to be pointed out. Hegel seems to place exces-
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sive emphasis on the whole rather than the individual and this is a point 

of view that can easily be misused or abused, as mentioned earlier. 

Furthermore, Hegel seems to place very little emphasis on love, hap

piness, joy and heart in the development ofthe Absolute Spirit in histo

ry. The realm of love, in Hegel, seems to be restricted to the realm of 

family, whereas in Unification Thought love is extended to all levels of 

society. Also, the term 'passion' in Hegel seems to have a rather objec

tionable connotation, something related to greed and ambition. This is 

very different from desire, as understood by Unification Thought. Desire, 

in Unification Thought, is fundamentally good and crucially important 

for the fulfillment ofthe Purpose of Creation. Through desire, heart ful

fills itself. In fallen society, however, human desire finds itself going in 

opposite directions, namely, a good and an evil direction. It is in this con

text that we can talk about evil desires, passions, greed—all of which 

need to be suppressed. Nevertheless, the fundamental nature of desire is 

good and relates to the fulfillment ofthe purpose of heart. 

Hegel's idea ofthe self-development ofthe Absolute Spirit does not 

account for the element of responsibility on the part of individual human 

beings, neither does it account for the existence of evil and suffering in 

human history. If that idea is accepted, it may be misused as a rational

ization of suffering, crime and sin in human history. It is likely that the 

attitude of many Christians during the beginning stages ofthe Industrial 

Revolution—where so much human suffering was caused by callous

ness on the part of industrialists—may have been based on such views 

as these proposed by Hegel. If the world is just a manifestation of the 

Absolute Spirit in its self-development, then there is no point worrying 

about injustices and suffering. 

Karl Marx took a different point of view and posited the existence 

of objective economic laws guiding the progress of history, where the 

material conditions of society become the important, decisive factor in 

historical development. In this context, the Marxist view is closer to that 

proposed by Hegel than a superficial reading would indicate. 

According to Unification Thought, the goal of history is the fulfill

ment of the purpose of creation—that is, the establishment of the world 

in which God's ideal is totally fulfilled. In order for that to be accom

plished, there are three factors that need to come together and cooperate 

towards the same goal. The first factor is God's Divine Providence work

ing through history. The second factor is the response given by human 

beings to God's providential work. The third factor is the external mate

rial conditions which are a foundation for the establishment of God's ideal. 
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Hegel's view ofthe goal of history raises rather than answers ques

tions. His concept of nation-state leaves much to be desired in a world 

in which many seek to establish a "global village," or a "one world fam

ily" for humanity as a whole. Also, Hegel does not describe in any way 

the motivation for the self-development ofthe Absolute Spirit, as men

tioned earlier. 

The Unification Principle distinguishes two ways of looking at the 

goal of human history. First, the original goal of human history is the 

construction ofthe Kingdom of Heaven, both on earth and in the spirit 

world; second, the present goal of human history—in other words, the 

goal of history after the human fall—is the restoration of fallen man back 

to the original ideal as an intermediary step towards the construction of 

the Kingdom of Heaven on earth and in the spirit world. It is clearly 

established that any development toward that goal can only be accom

plished through a cooperative give-and-take action between God and 

man whereby man fulfills the human portion of responsibility. 

Fundamentally, there are three essential elements in the development 

of history: 1) God's providential work, 2) the fulfillment ofthe human 

portion of responsibility, and 3) sufficient material conditions. Hegel 

emphasizes the first element and Marx emphasizes the third element. 

Unification Thought brings to bear the human portion of responsibility 

and integrates the three elements in a single view. For this reason, 

Unification Thought can be said to be the unification of Idealism and 

Materialism; also, it can be seen that Hegel needs to be expanded by 

Unification Thought. 

An Integrated View 

For now we see through a glass, darkly; but then face to face: now 

I know in part; but then shall I know even as also I a m known. 

(ICor. 13:12) 

The task of integrating Hegel with Unification Thought is an awesome 

one, but an unavoidable one—if indeed Unification Thought is what it 

claims to be, namely, the culmination of all thoughts that have appeared 

in human history. What strikes one in studying Hegel is the many ambi

guities and uncertainties that pervade his works. Indeed, the study of 

Hegel seems like seeing things through a glass, darkly; it is hoped that 

the study of Unification Thought is like seeing face to face. 

O n one hand, Hegel maintains that only Infinite Spirit is real, but on 

the other hand, he also maintains that Infinite Spirit cannot be distinct 
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from the finite. Such a view has raised many questions in the minds of 

Hegel's students, especially whether Hegel can be called a theist or not. 

By contrast, the "Theory ofthe Original Image" in Unification Thought 

provides a theoretical framework from which to understand the rela

tionship between the creator and created beings. A s seen before, the 

Creation contains the dual characteristics of Sung Sang (mind) and 

Hyung Sang (pre-matter). The difficulty relating to a correct under

standing of Hegel's ideas, I believe, lies in the fact that Hegel attempts 

to describe the whole of reality within a partial theoretical framework— 

which in Unification Thought could be called God's Sung Sang, or God's 

mind. 

W h e n Hegel says that only spirit (Geist), is real, he is confining the 

level of reality to the world of Logos within the mind of God, according 

to Unification Thought. Unification Thought maintains the reality both 

of Logos (the first stage of creation) and the material world (the second 

stage of creation). The foundation for reality ofthe material world—the 

phenomenal world—lies in God's Hyung Sang (pre-energy or pre-mat

ter). In Unification Thought, Idealism and Realism become unified. 

Hegel also claims that Spirit manifests itself through individual enti

ties seeking higher and higher forms of complexity and mutual integra

tion. This view raises questions about the purpose of complexification 

and integration, which are not answered in Hegel's work, I believe. 

Unification Thought, in contrast, presents a clear view of the Purpose 

of Creation—which is the construction of the Kingdom of Heaven on 

earth and in the spirit world. In that sense, it could be said that Spirit 

(i.e., God manifesting Himself through His Logos) is seeking to express 

itself in increasingly complex forms in the substantial world. 

Furthermore, Unification Thought distinguishes between the creator and 

the creation, and between Logos (first-stage creation) and the substan

tial world (second-stage creation). This may help to clarify difficulties 

and ambiguities in Hegel's thought. 

W h e n Unification Thought is contrasted with Hegel, it would be 

incorrect to place Heart and Reason in opposition. Heart and Reason are 

in complementary relationship, in the sense that Heart fulfills its pur

pose through reason. Unification Thought contrasts with Hegel in the 

same sense as the whole contrasts with its parts, and also in the same 

sense that Hegel's ambiguities can be clarified in the framework of 

Unification Thought. 

Hegel maintains that a fundamental feature of Spirit is freedom; in 

contrast, Unification Thought maintains that the most essential aspect 
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of God is Heart. Again, this is only a matter of integrating rather than 

contrasting. I believe a better expression of this point would be to say 

that God's nature is essentially Heart (the emotional impulse to seek joy 

through love) and a fundamental feature of Heart is freedom. 

This raises a question with regard to the self-development of the 

Spirit in the substantial world. Hegel indicates that the self-development 

of Spirit is realized according to the dialectical process and unfolds itself 

into the stage of Absolute Spirit—the rational nation-state. Within 

Hegel's theoretical framework it becomes difficult to harmonize the fact 

that the essential nature of Spirit is freedom and the fact that the self-

development of Spirit occurs according to the dialectical process. In con

trast, Unification Thought presents the idea of Logos as being the unity 

of reason and law. Such a framework seems better able to explain reali

ty and also may help to clarify Hegel's own ideas. 

The difficulty of Hegel's dialectical method, I believe, is connected 

with the fact that he failed to establish a clear view of the purpose of 

every being. I would venture to say that Hegel's description ofthe dialec

tical process is a rather "external" description of reality; when reality is 

examined from a more "internal" point of view, the process of integra

tion or connection of beings is seen as following a pre-determined pur

pose inherent in every being. Thus, upon clarifying the existence of both 

an individual purpose and a whole purpose, the so-called dialectical 

method can be seen as the give-and-take law, as in Unification Thought. 

Once again, Unification Thought encompasses Hegelian thought and 

clarifies it. 

In his view of history, Hegel fails to present a framework that can 

account for the reality of evil and suffering in human society. In con

trast, Unification Thought both presents a clear view ofthe purpose of 

history and indicates clearly why crimes and suffering have existed in 

human history while, at the same time, showing how God is working in 

human history to solve crime and suffering. Furthermore, Unification 

Thought presents a much more thorough account of human responsi

bility in human history—becoming therefore a living thought that can 

inspire people into action. 

While arguing that the history of man progresses in a similar fash

ion as the history ofhis thought, Hegel failed to indicate 1) why human 

thought has progressed in history as it has, 2) why human history some

times takes on a cyclical shape, whereby great civilizations have quick

ly disappeared, and 3) why only in Hegel's time was a system such as his 

able to be developed. Such questions are not at all idle if we consider 
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that there were times in human history when civilization was very high, 

and then those very civilizations came to collapse—such as happened 

to the R o m a n Empire. 

Unification Thought presents a much better theoretical framework 

from which to assess these historical realities. According to the 

Unification Principle, God has been working in history to restore fallen 

m a n back to the original ideal and has been sending "central figures" at 

various points of historical development. W h e n the central figure of a 

certain time fulfills his portion of responsibility, history progresses to a 

new level; if the central figure fails to fulfill his portion of responsibil

ity history regresses and God has to again set up a new foundation for 

the future. This is simply to indicate that Hegel has oversimplified the 

historical process and cannot account for the variety of historical phe

nomena. Here, again, Hegel should be seen in the context of Unification 

Thought. 

A question is often raised with regard to the fact that Hegel placed 

philosophy above religion in his dialectical scale. In m y opinion, this is 

probably an area in which Unification Thought would agree with Hegel, 

but perhaps not for the same reasons. Unification Thought views itself 

as the "Heavenly Thought," or the thought of God for the ideal of cre

ation. Religion is seen as a manifestation ofthe Principle of Restoration, 

which represents principles and laws for restoring fallen man back to the 

original ideal. In other words, according to original thought for creation, 

religion could be seen as a secondary plan, the necessity of which came 

about after the human fall, as a response to the history of sinfulness. If 

philosophy culminates in Unification Thought, then it can be seen as 

superior to religion, from that point of view. 

The freedom offered by Hegel is based on reason, that is, in the think

ing process whereby an individual becomes free because he remains 

completely within himself alone. This path of freedom, however, may 

lead to a lifestyle similar to that proposed by the stoics and—further 

down—to skepticism. In contrast, the freedom proposed by Unification 

Thought is based on true love. Individuals are to grow to complete matu

rity by following the Principle and God's commandment. Upon reach

ing complete maturity (or perfection) individuals come into the "direct 

dominion" of God's love, the realm of complete freedom. Such a realm 

of complete freedom has never been experienced in human history (since 

human history has been the history of crime and sinfulness). The pro

cess of restoration (or salvation) can be described as the process of lib

eration towards the realm of freedom based on God's direct dominion of 
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love. Thus, it is only natural that man seeks to live in freedom and here 

Unification Thought would agree with Hegel. But Hegel's thought needs 

to be expanded to include the realm of true love under the direct domin

ion of God's love. Only in love can true freedom be experienced. 

Finally, reason and heart. In the Hegelian system, reason seems to 

be a complex concept including purpose, freedom and laws. What 

Unification Thought has done is to clarify the notion of reason. The most 

essential attribute of God (or Geist, as Hegel would put it) is Heart. Heart 

is an emotional impulse to seek joy through love, an irrepressible impulse 

that seeks its fulfillment. Heart, however, lies deep within God's mind 

and as such, can be described as part of God's mind itself. In the con

cept of reason two elements are distinguished in Unification Thought: 

the Inner Sung Sang and the Inner Hyung Sang. The Inner Sung Sang 

corresponds to intellect, emotion and will whereas the Inner Hyung Sang 

corresponds to laws, mathematical principles and ideas. In order for rea

son to be activated and to start a creative process, however, it must be 

moved by Heart/Purpose. Therefore, Unification Thought includes the 

idea of heart and purpose in Logos, the first stage of creation. 

Thus, when correctly understood, many of Hegel's ideas can be har

monized with Unification Thought. The Hegelian ideas, however, may 

sometimes be misunderstood and may cause damage, because of dan

gerous ambiguities. Unification Thought may be seen as the roots and 

Hegel's philosophy may be seen as branches, leaves and fruits. If the two 

are harmoniously integrated, the world will see a great system of philo

sophical thought. 
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T o w a r d s a U n i f i c a t i o n 

T h e o r y o f 

A r t a n d B e a u t y 

by Elizabeth E. Colford 

Introduction 

Critics and artists alike have long been fascinated by the process of artis

tic creation, most notably by the reasons for, and the origins of, this cre

ation. W h e n asked the source of their own creation, however, many artists 

and thinkers can identify only a vague "something inherent"' that impels 

them to write. Today's critics, though armed with "postmodern" theo

ries of psychological and sociological criticism, semeiotics, structural

ism and even deconstruction, can finally only turn to the artists 

themselves to describe the personal feelings which have led to artistic 

creation. 

This essay will attempt to identify clearly the sources of artistic inspi

ration which lead to artistic creation. It will further discuss the purpose 

and basis of art. What distinguishes this paper from other discussions of 

the creative process is its foundation in religious theory, specifically, the 

Divine Principle,2 the theological basis ofthe teachings ofthe Reverend 

Sun M y u n g Moon, founder ofthe Unification Church. 

It may seem surprising, at first, to base artistic theory on a religious 

foundation. In Unification thinking, however, the world is one, in all 

senses, and God's purpose of creation touches every sphere of life. The 
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doctrines ofthe Unification Church aim at nothing less than explicating 

all of human life, history and thought by reference to one ideal: God's 

original and unchanging desire for the creation ofthe ideal world. This 

ideal, Unificationists feel, is even now in the process of being realized 

despite countless spiritual and historical setbacks. A brief encapsulation 

of God's purpose of creation is necessary, then, for understanding the 

implications for the artistic field. 

God's Purpose of Creation 

God's purpose of creation is simply to have an object into which to pour 

His and Her absolute, unchanging, true love. 

The most essential aspect of God is Heart. Heart is the impulse 

to love an object and is the fountain and motivator of love. It is 

the nature of Heart to seek an object to love. This nature of Heart 

is God's motive for making the Creation... If there is no object, 

God cannot satisfy his impulse to express care and love, which 

springs limitlessly from within himself. God made the Creation 

to be the object which he could love.3 

In his plenary address to world-renowned scientists and scholars, includ

ing Nobel Prize winners, at the 7th International Conference on the Unity 

ofthe Sciences held in 1978, Reverend M o o n presented God's situation 

in the simplest possible terms: 

Let us consider what might be most important and necessary for this 

God. It is certainly not knowledge, power, money, nor life; the mag

nificence ofthe universe which he created testifies to his possession 

of all these. The only thing he might need as the origin of love, is 

an object to w h o m he can give love and from w h o m he can receive 

love. The created world was made by him as that object. Since man 

is the center of and combines within himself the elements of all other 

created beings, He is that most precious being who is to be the object 

of the love of the original absolute being. Thus only through man 

can the absolute being realize or accomplish this ideal of love.4 

But man finds himself in a world of effect, where absolute value 

is nowhere to be found. The realization of this absolute value is 

necessary even for the absolute being himself. It could only be 

found in the ideal or purpose of an absolute causal being w h o 

gives direction or purpose to the activities ofthe created world of 

effect. That ideal is love.5 
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Thus, "Creation was made with the purpose of serving the other in true 

love."6 

True love presupposes unity: an individual's own unity of mind and 

body, and then an individual's unity with God. The Divine Principle 

teaches that persons were created in the direct image of God, that is, with 

the potential to love as God loves, and with a physical and spiritual self 

which exist through harmonious give and take between each other. A 

"perfected" person would thus be a spiritually mature person experi

encing God's love directly and giving that love to others and to the cre

ation. A true work of art would likewise follow this model: content and 

form would exist in balance and harmony and would together express 

the totality ofthe work's meaning. This perfect personhood and this per

fect work of art are models all artists are trying to attain. 

I have twice used the word "model" (above) in referring to God, once 

as the paradigm of a perfected person, and once for the standard in judg

ing a work of art to be perfect. The basis of this model in Unification 

thought is the balanced and reciprocal giving and receiving actions per

formed between the internal, and then between the internal and exter

nal, aspects of a person or a work of art. 

Plato's Theory of Knowledge 

God as the model and pattern of love and truth and of all absolutes seems 

reminiscent of Plato's absolute models, or Forms. The "form" of inter

est to us in this essay would be what Plato called the form of ideal knowl

edge on which a true work of art must be based. 

Plato maintained that the knowledge most of us can aspire to dur

ing our physical life is limited to shadowy images or representations of 

absolutes. But true knowledge is knowledge of absolutes, not of images 

of absolutes. 

True knowledge is not concerned with particular individuals or 

events, but rather with general principles and the way in which 

particular things reflect those general principles.7 

"And knowledge has for its natural object the real—to know the truth 

about reality."8 

Such knowledge is difficult to attain in our physical world which is 

a changing and unstable world. Plato 

acknowledged two forms of existence: Being, belonging to eter

nity, and Becoming, a characteristic ofthe natural world. What is 
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revealed to our senses is an imperfect changing representation of an 

unchanging eternal model.9 

According to Plato, then, how can humans have access to unchanging, abso

lute knowledge? The answer lies in his famous theory of true knowledge 

as the intuitive recollection of something known beforehand, in a life before 

this physical life. 

Cognition, Socrates maintains in the Phaedo, is a process of recog

nition and education an exercise ofthe memory whereby we recall 

what we knew in eternity: discovery is rediscovery in the nature of 

selfhood.10 

In Phaedrus Socrates notes, 

For a man must have intelligence of universals, and be able to pro

ceed from the many particulars of sense to one conception of rea

son;—this is the recollection of those things which our soul once 

saw while following G o d — w h e n regardless of that which we now 

call being she raised her head up towards the true being... the philoso

pher... is always, according to the measure ofhis abilities, clinging 

in recollection to those things in which God abides, and in behold

ing which He is what He is. And he who employs aright these mem

ories is ever being initiated into perfect mysteries and alone becomes 

truly perfect. But, as he forgets earthly interests and is rapt in the 

divine, the vulgar deem him mad, and rebuke him; they do not see 

that he is inspired. (The) last kind of madness... is imputed to him 

who, when he sees the beauty of earth, is transported with the rec

ollection ofthe true beauty... this of all inspirations to be the noblest 

and highest.'' 

Albeit reserved to the philosophic few, knowledge of absolutes is accessi

ble to humankind through divine inspiration. 

Could we not equate Plato's assurance that knowledge is knowledge of 

absolutes to Unification's view that persons were created to know their 

absolute Creator, God? It is very tempting to see Unificationism as such; 

it would thus become a modern day Platonic thought system. 

Resemblance, Not Recollection 

Unification thinking would strongly object to its being equated with Plato's 

theory of recollection on several points. Although w e might agree that at 

this particular time in the world of becoming our knowledge is limited, 

Unificationists would respond that 1) progress in degrees of knowledge is 
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possible and that 2) there is a specific reason for our limited knowledge 

in the present. 

Having posited that the Divine Principle teaches that human beings 

were created to be rulers of both the physical and spiritual realms, our 

religious theory identifies the reason for our present lack of power to 

assume this position desired by God. Accepting the Biblical story ofthe 

Fall ofthe first human ancestors, Unificationism understands humani

ty's spiritual potential as blocked by our disobedience to God's word, and 

thus stuck at a certain low level of spiritual development until this par

ticular time in history. 

Since God is the origin of true love, had man, who was created as 

His partner of true love, matured and inherited absolutely 

unchanging true love from God, human history would have devel

oped as a history of unification.12 

There has, tragically, been no history of unification, either within 

humankind's individual self or between God and humans. This disunity 

occurred because humankind's spiritual dimension, the five spiritual 

senses, were almost completely closed to God as a result ofthe fall away 

from God's love. 

God created man to be the ruler of both realms ofthe cosmos... 

God created man's physical self from the elements that make up 

the physical world and gave man dominion over the physical world 

through his five physical senses. Similarly, God created the spir

itual self from the elements that make up the spirit world and gave 

man dominion over the spirit world through his five spiritual sens

es... A s a result ofthe Fall, man's five spiritual senses became 

dulled and man became unable to perceive the spirit world, which 

can be perceived only by the spirit mind and spirit body.13 

Unificationism comforts humankind by asserting that both communi

cation with God, even direct communication, as well as the acquisition 

of true knowledge is the hope of both God and man. "Those whose spir

itual senses have been restored by God's grace and a religious life can 

experience this world, either partially or completely"14 

The process by which the spiritual senses can be restored—the mech

anism of spiritual growth—is also outlined in the Divine Principle, in 

the sections referring to the three stages of growth and in the resurrec

tion section. What concerns us here are the implications for ascertain

ing how artists can succeed or, in some cases, have partially succeeded 
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in opening up, or restoring, their spiritual senses in order to perceive the 

absolute. It is through the novel Unification theory of resemblance that 

such spiritual growth and the eventual apprehension of absolutes (Plato's 

forms) can be achieved. 

The notion of resemblance and the influence of the invisible but 

"real," substantial spiritual world on our minds and thoughts is a new 

element of truth revealed by Reverend Moon. Simply put, the eternal 

part of humans, their soul or spirit, develops as does the physical body. 

Our level, or position relative to the central point of God's love, in the 

eternal world after our physical death depends entirely on the level of 

spirit w e achieve during our physical life. There is a direct correspon

dence between our spiritual level and the spiritual level w e will be inhab

iting in the eternal world at death, although continued spiritual 

development there is both possible and desirable. 

The Unification theory of resemblance, however, has yet another 

aspect which helps explain artistic inspiration and creation. In the sec

tion of the Divine Principle entitled "Resurrection," there is a discus

sion ofthe mechanism by which the spirits of those who have passed on 

to the eternal world can continue to develop: it is through communica

tion with the spirits of persons w h o are physically alive. 

The following passage stresses the necessity for every individual, 

dead or alive, to fulfill God's purpose of creation for him or her person

ally. Thus, resurrection in Unification thinking is the same as restora

tion or re-creation ofthe lost ideal of creation. 

A person's spirit self can neither grow nor be resurrected apart 

from the physical self. So for those in the spirit world to be res

urrected, they must return to earth and fulfill the responsibility 

that they left unaccomplished during their physical life. They 

accomplish this by cooperating with people on earth and work

ing through others' physical selves to help them fulfill their mis

sion... W h e n a person on earth, through prayer or spiritual 

activities, happens to form a base conducive to spiritual commu

nication and partnership, then a spirit person will return and begin 

to cooperate with that person on earth by Give and Take Action 

with his spirit self.15 

The time and type of help that a person on earth receives from a 

spirit person vary depending on the person's attitude, faith, and 

disposition and the merits ofhis ancestors.16 
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Thus, the Unification theory of resemblance depends on one's affinities 

with G o d and with spirit persons. The resemblance in a person's life, 

goals and personality will determine what spiritual levels of thoughts a 

living person will receive from a spirit person. "Good spirit people w h o 

lived conscientiously while on earth, though not religiously, return and 

cooperate with good people on earth who have similar spiritual levels 

and circumstances."17 

Needless to say, since a living person is the center ofthe two worlds, 

the physical and the eternal, the physical person can accept or reject the 

spiritual dimension of help which is available in all areas of life. If s/he 

accepts the influence and help of persons in the spirit world, s/he can 

accomplish both an individual and a collective mission to fulfill an his

torical task. 

A person who dies without completing his mission must return 

and cooperate with a person on earth who has the same type of 

mission and the same spiritual disposition. From this mission-ori

ented viewpoint, the physical self of the person on earth becomes 

the physical self for the returning spirit person as well.18 

Thus, the individual person living on earth represents the hope of G o d 

his/her ancestors and history. 

The individual body called "I" is, after all, a product ofthe his

tory of the providence of restoration. This "I", therefore, is the 

personage who is to fulfill the purpose history is headed for. 

Therefore, "I" must stand for the will of history... "I" must hori

zontally restore through indemnity, in m y generation, centering 

on myself, all the missions of all the ages which the prophets and 

saints, elected for the purpose ofthe providence of restoration in 

the course ofthe history, have left unaccomplished... In order for 

"me" to become such an historical victor, "I" must know precisely 

God's heart when H e worked with the prophets and saints, the 

fundamental significance of His calling them, and the providen

tial missions He entrusted to them.19 

The question of how to know God's heart and desire for each individu

al naturally arises. Unification theory states that such knowledge is 

imparted only at providential times in human history and only by a spe

cial person called by God. According to Unificationists, now is a spe

cial providential time and Reverend M o o n is a special person. 
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Jesus' age two thousand years ago and the time when Christ 

returns in the Last Days are both special times when all the faith

ful on earth can be spiritually elevated... Especially since these 

are the times when God's Word of re-creation appears anew... then 

according to the principles of resurrection these times are the most 

significant opportunities—opportunities when man's spirit self 

can be resurrected at an accelerated rate.20 

Unificationists believe that Reverend M o o n is the direct link between 

humanity and God at this time in history. Therefore, trying to follow the 

guidance of Reverend M o o n while continuing to develop one's person

al relationship with God is the most effective way to achieve spiritual 

growth in the present. 

W e must understand all these things through the Lord of the 

Second Advent, who is to come as the completion of the provi

dence of restoration. By believing in him and becoming one body 

with him, we must be in the position to set up, horizontally, all 

the vertical conditions of indemnity in the history of the provi

dence of restoration.21 

Thus, humans living today w h o are religiously or conscientiously con

cerned with knowing God's will and mission for them personally can 

receive spiritual guidance through making a reciprocal base with God's 

messengers and with spirit persons. "The spirit person helps the people 

on earth to receive revelations or to have deep experiences of truth, and 

sometimes helps him to experience other spiritual phenomena."22 

To recapitulate: Unification theory teaches that each individual, 

especially a person alive today, has been given awesome possibilities 

for growth towards communication with God. These possibilities 

include God's plan for an individual's perfection, the chance of help 

from the spiritual world, and the opportunity to participate in the cre

ation ofthe ideal world through the fulfillment of a certain historical 

mission appropriate for that individual. All of these possibilities repose 

on the resemblance between a person's character with that ofthe cre

ator, God, and the resemblance of character with the spiritual persons 

w h o will assist in the completion of that individual's mission. Finally, 

the time in history to effect the greatest changes for the advancement 

of God's original purpose of creation is now, thanks to the providen

tial nature of the age and to Reverend Moon's spiritual accomplish

ments. In 1976, 
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The victory ofthe Washington Monument rally was the most sig

nificant event in human history and God's history. By that victo

ry, the doors of heaven were open and all the barriers were broken 

down... The spirit world was liberated; the barriers were broken 

down and they no longer exist. Spirits can now freely come down 

to the physical world...23 

Today's individual has only to avail him/herself of all spiritual help 

offered to begin developing awareness of the absolute knowledge and 

love which is God through the restoration of one's spiritual senses dulled 

since the Fall. 

Other Experiences of Spiritual Communication 

Although not propounded as religious doctrine, numerous other experi

ences of spiritual communication and interaction have been published 

within the last several decades. Accounts of such spiritual interaction, 

and more recently, of Near Death Experiences (NDEs) have not yet been, 

and perhaps can never be, proven by scientific "facts." Still, a surprising 

number of "intellectuals," those individuals who have accumulated much 

knowledge in all areas of life, argue passionately in favor of an invisible 

world beyond which influences earthly persons' actions and thoughts. 

The purpose of this section is to cite accounts and theories of spir

itual interaction in order to prepare, and already suggest, an explanation 

for artistic inspiration and creation. 

Three ofthe best known names in the field of spiritual research are 

Arthur Ford, Dr. Raymond M o o d y and Anthony Borgia, following in the 

wake of such esteemed psychologists and scientists as Carl Jung and 

Michael Polanyi. From Dr. Jung to Dr. Moody, these accounts span 

almost one century. More amazingly, the accounts verify each other's 

"discoveries." Let us hear the "evidence" as they have written on the sub

jects of spiritual growth, spiritual communication and the life after death 

experience. 

Anthony Borgia has most clearly defined "spiritual influence" on 

earth persons in his book Life in the World Unseen.24 Actually, Borgia 

is merely the instrument, or "medium," through which the deceased 

British minister Monsignor Robert Hugh Benson, is communicating. He 

(or they) posits, first, that the spiritual world is much more aware of life 

on our plane than w e are of it. "The two worlds, yours and ours, are in 

constant and direct communication, and we are fully aware of what is 

occurring upon the earth plane at all times."25 
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Further, the explanation of "spirit guides" is familiar to 

Unificationists w h o appreciate in it our theory of "returning resurrec

tion." "Every soul that has been, and is to be, born upon the earth plane 

has allocated to h i m — o r her—a spirit guide," "a guardian angel." "They 

are drawn from every nationality that exists upon the earth-plane, and 

they function regardless of nationality."26 

Supporting further the Unification theory of returning resurrection, 

Borgia stresses the spiritual similarities between the spirit guide and the 

earth person. 

The principal guide is chosen for each individual on the earth-

plane in conformity with a fixed plan. Most guides are tempera

mentally similar to their charges in the latter's finer natures, but 

what is most important the guides understand and are in sympa

thy with their charges' failings. M a n y of them, indeed, had the 

same failings when they were incarnate, and among other useful 

services they try to help their charges overcome those failings and 

weaknesses.27 

Unification theory would go one step further and, as a conclusion to this 

spiritual help rendered by the spirit guides, state that, if the physical per

son manages to overcome these failings through the help of the spirit 

guide, then both the physical person's soul and the spirit guide can reach 

a higher spiritual level upon the death ofthe physical person. This is the 

Unification theory of "returning resurrection." 

At times, however, it is a frustrating experience for the spirit guides 

because the physical person's awareness, described here as a "wall," has 

become so dulled. 

It would be safe to say that by far the greater number of spirit 

guides carry on their work all unknown to those w h o m they serve, 

and their task is so much the heavier and more difficult. But there 

are still others whose lives upon earth render it practically impos

sible for their guides to approach within any reasonable distance 

of them. It naturally saddens them to see the mistakes and follies 

into which their charges are plunging themselves, and to be 

obliged to stand aloof because ofthe thick wall of material impen

etrability which they have built up round themselves.28 

Once in a while, however, a thought from the spirit guide is received even 

by these most dulled of beings: "...even in the worst souls there comes 

an occasion, however transient, when the conscience speaks, and it is 
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usually the spirit guide who has implanted the better thought within the 

brain."29 O f course, it is up to the earth person to accept or reject this 

thought, Borgia states.30 

Reverend Arthur Ford dedicated many decades ofhis own life to the 

pursuit of spiritual communication and had experiences of being a spir

itual medium, participating in spiritual interaction, and surviving a Near 

Death Experience. In all ofhis books, including Unknown But Known fx 

in which he recounts the "Sun M y u n g M o o n Sittings," he emphasizes 

humankind's joyful potential for spiritual growth. The vocabulary he 

uses frequently describes this growth in terms of "psychic develop

ment,"32 "evolution of consciousness,"33 and a "capacity for aware

ness."34 Ford's self-proclaimed task is to spread the good news of 

humankind's co-creatorship. "The great science news of our century is 

that m a n has been given full partnership—and full participating respon

sibility—in his own evolution."35 

In order to become aware of this most important dimension of human 

life, the development ofthe spiritual senses, Ford became conscious of 

the need for spiritual maturation; he learned for himself the limitations 

ofthe physical senses. In the chapter entitled "Reflections on M y O w n 

Mediumship" of his book The Life Beyond Death,36 he reflects on his 

N D E and the insights gained from it. 

Several things occurred to m e as factors which have inhibited our 

ability to apprehend the realities of the beta body and of the 

expanded universe available to it. Perhaps the most formidable is 

the misconception that our five senses—sight, hearing, taste, 

smell and touch—are the only means of knowing that we have. It 

is obvious, if we would only stop to think, that we have many more 

senses than these. Nobody has ever seen a person. W e see the 

physical body ofthe person and some ofthe kinetic effects it pro

duces, but the person himself is invisible... W e know people not 

through the gross five senses but through subtler awarenesses of 

the beta bodies.37 

Ford learned most of all the value of human life as the opportunity to 

develop character. For him, character is the "real" person every individ

ual is, that is, the "person" who will remain in the spiritual world. 

In this sense, speaking from the point of view of the workaday 

world, we are already invisible and should not be surprised if the 

actualities of deeply experienced life are not available to our outer 

eyes and ears. The beta body can be prepared for its further jour-
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ney beginning here and now. Character is developed not in the act 

of dying but in the act of living. Spiritual illumination is no more 

reached in a single step than is physical perfection or intellectu

al attainment.38 

Ford may be one of the rare individuals who, through his efforts to be 

humble to the senses other than the physical five, has been able to effect, 

in his own mind, the beginnings of physical and spiritual unity. 

One thing we do know for certain: Thought can be transmitted 

from one human mind to another in somewhat the same way that 

radio waves travel from one station to another... M y point is, of 

course, that the intangible world of thought governs and controls 

the tangible world of substance. W e now find ourselves in an evo

lutionary pact with the creative forces of the universe. What we 

are and what we will become will be the result of a joint human 

and divine imaginative effort. In this effort, the higher realms of 

being that lie outside earth's biosphere will have an important part 

to play.39 

Once again, we hear the message ofthe good news ofthe spiritual world 

that is waiting to join with any small effort by humans to accept its help. 

During a two week coma, Arthur Ford had a near death experience 

that he recounts. Like all those who physically "died" and were resusci

tated, he found the world beyond much more beautiful and comfortable 

than "real" physical life. So much so, in fact, that he had no wish to return 

to his physical body. H e explains that he was "sent back" because he had 

not yet accomplished the mission he was born for. 

They mentioned m y having failed to accomplish 'what he knew 

he had to finish.' There was a purpose for me, it seemed, and I 

had not fulfilled it... 'They're going to send m e back,' I thought, 

and I didn't like it... W h e n I was told I had to return to m y body, 

I fought having to get back into that beaten, diseased hulk I had 

left behind...40 

Having understood the purpose ofhis own creation, and having experi

enced the spiritual world, Ford assumed his "true" task of heralding the 

"glory beyond" ofthe life to come. H e disliked being sick, but looked 

forward to dying once again. 

Dying is another matter. I almost did it once before and found it 

one ofthe great, memorable, ecstatic experiences of m y life. I can 
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see no reason why the real thing should be less joyous than the 

trial run... I hope, when the time comes, I will have completed 

that earth task for which I believe m y life in the earth sphere was 

fashioned: to use whatever special talents were given me, through 

no merit of mine, to remove for all time the fear ofthe death pas

sage from earth minds, and to raise the curtain a little bit for a 

glimpse ofthe glory beyond.41 

The word "glorious" has also been used in speaking ofthe eternal world 

by Dr. Carl Jung, after he experienced an N D E during a heart attack in 

1944. "What happens after death is so unspeakably glorious that our 

imaginations and our feelings do not suffice to form even an approxi

mate conception of it... The dissolution of our timebound form in eter

nity brings no loss of meaning."42 

Dr. Raymond Moody has used Jung's quote to sum up his own feel

ings about the N D E . Moody, a minister, professor, and physician, has 

studied the experience of almost dying for two decades and has person

ally decided that the human spirit does live on after physical death. As 

he points out, however, science will never be able to "prove" this point. 

For more than twenty years I have been working on the cutting 

edge of N D E research... I have talked to almost every N D E 

researcher in the world about his or her work... But as scientists 

and people of medicine, they still haven't come up with 'scien

tific proof that a part of us goes on living after our physical being 

is dead... But in the meantime, they keep trying to answer in a sci

entific way that perplexing question: What happens when we die? 

...I don't think science can ever answer that question.43 

The most powerful "proof" of this experience for Moody is the change 

in people—their new-found awareness ofthe importance and power of 

love especially—that the N D E produces.44 As all writers concerned with 

knowing spiritual reality have concluded, M o o d y finds that the intuitive 

faculty of emotion, not the intellect which requires scientific proof, is 

the way to appreciate eternal life. 

After twenty-two years of looking at the near-death experience, I 

think there isn't enough scientific proof to show conclusively that 

there is life after death. But that means scientific proof. 

Matters of the heart are different. They are open to judgements 

that don't require a strictly scientific view ofthe world.45 
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Reverend Moon has uttered the same assurances that true love (spring

ing from emotion) is more powerful than knowledge (from the intellect) 

in our pursuit ofthe most crucial truth about our eternal existence. 

Love is not learned by thinking but should grow and be felt with

in. Absolute values then must be pursued finally not through 

knowledge but through love. Through physical perception man 

can apprehend the world of knowledge but not the world of emo

tion. Absolute value, therefore, resides in the dimension of abso

lute love. To find it is to know and possess him who is its 

originator. So the locus of the first causal being, or God, is not in 

the world of physical perception but is experienced in the realm 

of deepest affection.46 

Granted that all the scientists and spiritual seekers quoted above cite the 

inner feeling of love as the beginning of our apprehension ofthe eternal 

world. Still, they have described only vaguely the process of spiritual 

growth towards that world. Here is an example from Arthur Ford, 

W h e n we consider the vast multitude of significant vibrations 

which surround us at all times and of which we are totally 

unaware, we see how ridiculous it is to imagine that our 'five sens

es' give us anything like an accurate picture of the universe we 

live in... This matter of vibrations is important to me: I a m con

vinced that becoming aware ofthe next stage of existence beyond 

the earth biosphere is very largely a matter of becoming attuned 

to its vibrations.47 

Reverend M o o n has described clearly the process of achieving individ

ual unity and then unity with God. His image ofthe "tuning forks" evokes 

Ford's theory of "vibrations," but much more concretely. 

What then is the perfection of man? W h e n a man achieves com

plete harmony of mind and body (that is subject and object) with

in himself through growth of character, he achieves the condition 

for realizing absolute love, and he becomes a perfect object to the 

absolute being who is the original being of all love. Harmony 

between mind and body automatically brings into existence a 

range of resonance with absolute being, like the sympathetic res

onance of tuning forks, and this is the beginning point where the 

world of object (created world) can come into contact with the 

world of subject (absolute original being). The frequency and 

intensity of harmony achieved between mind and body determines 
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the degree of resonance between man and absolute being. What 

is known in religious terms as the human fall took place before 

man achieved this range of resonance, and what is known as sal

vation is the historical process of restoration of the resonance, 

thus making man able to respond to divine love.48. 

A s illustrated above, the resonance (or resemblance) achieved by the 

unity of God and man is not static, but moving (vibrating) and continu

al. Whereas the researchers quoted in the section above describe spiri

tual growth as an individual's perceiving the "glory beyond," Reverend 

M o o n describes the process of unity as a constantly deepening give and 

take between man and God. Furthermore, Reverend M o o n understands 

this intensified circular relationship as the key to eternal life. 

God's true love is to invest His true love and keep no memory of 

having given. So long as He remembers having given to some

one, He cannot give endlessly. Love is moving ahead endlessly, 

so it should not stop at the memory of what has already been 

given. Since when God gives He does not retain memory of hav

ing given, God's love flows ahead endlessly. 

When, with true love, a person gives 100% and even more, a vac

u u m is created. It is just as when in the atmosphere there arises 

an area of low pressure another high pressure automatically fills 

its place and generates circulatory movement. Therefore, where 

there is a will to serve absolutely, you will be connected to the 

source of unlimited power. God wants to exist for the sake of man 

in such a manner. To start at that position and continue endlessly 

giving in accordance with the original nature means that it 

becomes possible to exist forever. Thus in the way of true love 

one can easily find the principle of eternal existence.49 

A s this section has tried to explain, God's ideal of creation springs from 

the Creator's essential character of absolute love. The process of spiri

tual growth and the gradual restoration ofthe spiritual senses lead to the 

apprehension of the "world beyond," which humankind was created to 

know even during the earthly life. The writers cited above have made 

great progress in experiencing the eternal world and have, through their 

writings and speeches, attempted to proclaim the good news ofthe dis

covery of humankind's true position as the mediator between these two 

worlds. 
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Unification Theory of Artistic Inspiration and Creation 

I have discussed the Unification theory of the purpose of creation and 

have cited experiences from other seekers after spiritual truth in order 

to lay the groundwork for a discussion of the Unification theory of art. 

It must be noted at the outset, however, that the Unification theory of art 

and beauty is far from complete; few attempts have been made to apply 

our theology to this field. N o Christian theories of art seem to have been 

constructed either for this historical period of transition in which we are 

living. Since we are not yet truly "whole," we cannot know God's true 

love or the responses to love which are true beauty and joy. 

Christianity also promises, on certain conditions of faith and prac

tice, a postrestoration vision equal in wholeness and splendor to 

that prelapsarian one. It may be, however, that in this in-between 

state of fall and aspiration in which we find ourselves, where 

wholeness is more a notion than a condition, we can conceive of 

wholeness, or realize it, only synthetically or symbolically.50 

What follows in this section are m y own conclusions about artistic inspi

ration and creation based on m y limited understanding ofthe spiritual 

realities outlined in Divine Principle. 

Simply stated the purpose of artistic creation is to produce beauty 

and joy. The beauty produced by the artist is a response to the love of 

God felt by the artist; joy is the response of the beholder upon 

seeing/reading the beauty produced by the artist. Beauty and joy must 

be felt spontaneously, through the emotions, not intellectually, through 

the intelligence. "If you just cannot help but respond in love then what 

you have encountered is true love; the mind and heart have to feel love 

in return, without having any choice."51 

Beauty Based on Resemblance 

The cornerstone ofthe Unification Principle, it seems to me, is the the

ory of resemblance between G o d and humankind. As I have tried to 

explain, this resemblance is neither physical nor intellectual; it is a resem

blance in the creative urge that Unificationists call "heart." "The most 

essential aspect of God is Heart. Heart is the impulse to love an object 

and is the fountain and motivator of love."52 Thus, "heart" preceded even 

love since heart is the impulse to love. 

Although the resemblance between God and humankind has many 

varied aspects, the most fundamental aspect is this urge to invest or to pour 
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one's entire creative energy into a person or object. The deepest (and per

haps only) experience of this investment known to us who are in the pro

cess of restoration is our investment of love in another person. According 

to Reverend Moon, the "Great Way of Heavenly Principle" is based on the 

resemblance with God shown in love for another. This "Great Way" 

tries to embrace everything centering on love. When this happens, 

earth will shake and induce even God to shed tears. "You truly 

resemble me. H o w happy I am!" He will exclaim. God always 

looks at things in that perspective.53 

Naturally, the loving investment of heart in another person brings the 

greatest joy and satisfaction because it mirrors God's unconditional love 

for each individual. 

Diagram 1 

GOD 

Spiritual Mind 

of the Artist 

Spiritual Mind of 

the Beholder 

W o r k of Art 

(Beauty, Truth, Goodness) 

For the discussion of artistic inspiration and creation, the theory of resem

blance can also apply. I have already indicated the resemblance between 

a physical person and his/her spiritual guide(s), a resemblance based on 

personality, past failures, and mission ofthe persons involved. Numerous 

quotations have been given to show the influence of thoughts of a spir

it guide to a physical person. These thoughts may well include "inspira

tions" to create a certain type of artistic work. 
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There is also a resemblance between the artist and the work of art. 

This type of resemblance lies, I believe, in the work's being a reflection 

ofthe artist's internal state which is also influenced by the spirit persons 

guiding the artist. B y "internal state" I mean the artist's ability to per

ceive true beauty by having achieved a high spiritual level. 

Finally there is the tripartite relationship of artist—work of art— 

beholder. The beholder will be drawn to that work of art because s/he 

can feel the same spiritual level of beauty as the artist did in creating the 

work of art. Diagram 1 (previous page) illustrates this relationship. 

The beholder wh o appreciates, or "feels" something, in the work of 

art is at the same spiritual level as the artist w h o is reflected in the work 

of art. The beholder will recognize him/herself in the work of art, which 

art is at the same spiritual level as the beholder. The beholder will feel 

the same amount of love as that invested in the work by the creative artist. 

Beholder and artist will be drawn together based on an absolute (the 

beauty ofthe work of art) which transcends them both. Beauty, then, "is 

not something that 'exists,' but something that is 'felt.' "54 

Two examples of artists in disparate fields will illustrate m y con

tention that the role of the artist is to draw together beholder and God 

through art created and appreciated centering on absolutes. D.H. 

Lawrence, popular for his written works, speaks ofhis learning to paint 

in order to express other memories within him. As painter, he became 

aware of his paintings' possibilities to express images and memories 

locked not only in his mind, but also in the minds of his beholders. 

The picture must all come out ofthe artist's inside, awareness of 

forms and figures. W e can call it memory, but it is more than 

memory. It is the image as it lives in the consciousness, alive like 

a vision, but unknown. I believe many people have, in their con

sciousness, living images that would give them the greatest joy to 

bring out. But they don't know how to go about it.55 

Marcel Marceau, world-famous pantomime artist of the twentieth cen

tury, explains his understanding of why the audience identifies with his 

silent gestures. 

Of course you know that when I mime walking upstairs I never 

saw anyone climbing stairs like that. Many say it is a haunting 

image of the reality of climbing stairs, yet one does not climb 

stairs like that. It is the feeling of climbing stairs. I do not say I 

mime things I have not seen in some w a y — I cannot paint a lion 

if I have never seen one—but miming takes place inside. You 
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become the other. By sympathy... It isn't copying. If you provoke 

and overcome rebellions ofthe body, this is kinetically and uncon

sciously felt by the audience. You train your body to assume unnat

ural positions and make them seem natural, and it is that that is 

felt, kinetically, in the body of each spectator.56 

Marceau insists that the link between performer and audience is that 

which is "unconsciously felt," a "feeling." Most expressive is his use of 

the words "image ofthe reality" which he tries to convey in his gestures. 

Once again, and especially because Marceau does not use words to com

municate, the artist is emphasizing communication and understanding 

through reference to absolutes (the feeling ofthe action of climbing the 

stairs, for example) experienced in c o m m o n between the artist and 

beholder. 

Other Important Theories of Artistic Creation 

Plato 

Let us now look at some other thinkers and artists to understand their 

theories of artistic inspiration and creation. Returning to the first great 

thinker, Socrates, we learn that "Socrates' examination ofthe poets had 

convinced him that they worked, not with conscious intelligence, but 

from inspiration, like seers and oracle-mongers who do not understand 

the meaning of the fine language they use."57 H e states that God can 

communicate with humans through great works of art, 

for not by art does the poet sing, but by power divine... God takes 

away the minds of poets, and uses them as his ministers, as he 

also uses diviners and holy prophets, in order that we who hear 

them may know...that God himself is the speaker, and that through 

them he is conversing with us.58 

Plato repeats Socrates' view ofthe progress of awareness of true knowl

edge that Unificationists call progress in the development of our spiri

tual senses. 

Plato offers an ingenious insight here. He will distinguish differ

ent faculties, different ways of knowing something, in us; and then 

he will show that for each faculty in us, there is outside us in the 

world a different level of reality for us to know. Thus, the world 

corresponds to the apparatus of our thinking, the objective world 

conforms to our subjective limits... Plato's unique viewpoint is 
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that there is a distinct kind of reality out there for every level of 

our knowing.59 

In the Phaedrus Plato assures us that "the divine intelligence, being nur

tured upon mind and pure knowledge, and the intelligence of every soul 

which is capable of receiving the food proper to it, rejoices at beholding 

reality."60 

Thus, Plato's theory of true knowledge is not based on the physical 

senses, which cannot perceive thoughts,61 but on the infusion ofthe 

divine spirit into the mind ofthe artist. In this case, inspiration takes over 

the mind ofthe artist and the artist is only a medium for God; Unification 

thinking would stress the conscious utilization of inspiration by the artist 

instead of his/her passive receiving of inspiration. 

Anthony Borgia 

Anthony Borgia, as quoted above, also stresses the superiority of the 

spiritual world over the physical realm. Once again the supposed dom

inance by the spiritual world leaves little chance of a physical person's 

co-creatorship through resemblance with God. 

Apart from spirit guides, there is another prolific source of influ

ence that derives from the world of spirit... M a n can perform cer

tain mechanical actions with precision and exactitude...but all the 

major discoveries that are of service to the earth-plane have come, 

and always will come, from the spirit world... Inspiration, devot

ed to whatever cause or pursuit, comes from the world of spirit, 

and from nowhere else... M a n has it within his own hands as to 

which source of inspiration he will lend himself—to good or to 

evil.62 

Unification thinking is more optimistic than Borgia about the role of 

physical persons; Borgia only thinks people can perform "certain 

mechanical actions" whereas Unificationism stresses total investment 

of heart and mind and the freedom of personal expression. 

Structuralism 

The philosophic school of structuralism, conceived by Levi-Strauss in 

the late 1940s, stresses the eternal nature ofthe human spirit, or "mind," 

and the universality of human thoughts and mental structures. Edith 

Kurzweil defines structuralism as "the systematic attempt to uncover 

deep universal mental structures as these manifest themselves in kinship 
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and larger social structures, in literature, philosophy and mathematics, 

and in the unconscious psychological patterns that motivate human 

behavior."63 

The mental structures sought by this movement are useful for iden

tifying similar human thoughts and patterns in our present world of effect 

(Reverend M o o n ) or of becoming (Plato). This school of thought allows 

deepened understanding of literature and social customs and affirms the 

bonds between all peoples, regardless of race or historical time. For 

Structuralists, 

History, rather than being a series of 'objective' events tied to a 

specific era, exists within an interplay of mental structures that 

takes place at a specific 'moment.' By having the past become 

part ofthe present, Levi-Strauss' theory discounts traditional the

ories of progress or evolution.64 

This theory, however, does not seek the origin of structures, or of the 

reasons which have made human relationships possible. Thus, 

Structuralism is an important theory that offers hope for human inter

action and understanding, and as such emphasizes positive human rela

tionships, but it refuses to assign any eternal or transcendent origin to 

humankind's observably related behaviors. For Levi-Strauss, "human 

nature is preordained by unconscious forces beyond human control."65 

Not even a hint of transcendence is suggested by this influential school 

of thought that reigned during the 1960s and 1970s. Structuralism goes 

to a certain point in bringing people together, but stops short of assert

ing an absolute which would serve as a c o m m o n origin and model. 

One theory that comes close to Unificationism in describing an artist's 

spiritual development is that of art historian Herbert Read. H e calls this 

a sketch of "spiritual growth." This theory of art is based on the indi

vidual's freedom to express new ideas. 

Freedom intervenes—the freedom to create a new reality. Only 

on that assumption can we explain any form of evolutionary devel

opment in human consciousness, any kind of spiritual growth. A 

novelty-creating freedom exists by virtue of the intensity gener

ated by aesthetic awareness; an evolutionary advance emerges 

from the act of expression.66 

Based on the paragraph quoted above, Read's idea ofthe progression of 

the artist's spiritual development may be traced as follows: 
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Diagram 2 

Aesthetic Expression 
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Of all the theories of art and knowledge just discussed, Read's comes the 

closest to Unification thinking on the ways to advance spiritual growth 

through art. 

The Artists Themselves 

As all critics eventually do, I must now let various artists speak for them

selves about the origin and purpose ofthe creative process. Briefly, this 

section will offer quotations concerning artistic inspiration, the purpose 

of artistic creation and the role of memory in the creative process. 

Inspiration 

Brewster Ghiselin has assembled testimonies from creators in all realms 

of human endeavor in what he calls a "symposium," a book he edited 

entitled The Creative Process. Having presented the texts themselves, 

he tries to find common themes across them. In speaking of the begin

ning point of a work of art he states, "creation begins typically with a 

vague, even a confused excitement, some sort of yearning, hunch, or 

other preverbal intimation of approaching or potential resolution."67 

"Spontaneity is common, but what is given is usually far from com

plete."68 Ghiselin's use ofthe word "resolution" is important for the forth

coming discussion of memory and absence. Ghiselin assumes that 

"image-makers"69 create in order to resolve a tension within themselves 

and to produce a new reality distinct from themselves. 

The creators bear out Ghiselin's observations. Jean Cocteau, twentieth-

century French playwright and poet, states: "I have never written unless 

deeply moved about something."70 Jean Lucart, master tapestry maker 

and painter, shows the dual process of inspiration and discipline need

ed for creation, "The realization of a work of art requires utilization of 

intelligence, but the origination is instinctive. Unknown."71 

What Divine Principle has called the "impulse" to love may be equat

ed with the "feeling" of emotion which comes over (Plato would say 

"possesses") the artist at the beginning stages of creation, a feeling that 

even mathematician Henri Poincare called the "special aesthetic sensi-
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bility."72 Ghiselin found these words from Poincare surprising and noted, 

"In thus emphasizing the creative worker's dependence on affective 

guides rather than on any explicit intellectual process, the mathemati

cians are in essential agreement with the artists."73 Dorothy Canfield 

writes about this feeling that "The beginning of a story is then for m e in 

more than usual sensitiveness to emotion. If this encounters the right 

focus (and heaven only knows why it is the 'right' one) I get simultane

ously a strong thrill of intense feeling and an inner desire to pass it on 

to other people."74 

Malcolm Cowley views "inspiration" as a process of integration. H e 

tells us that the poet Hart Crane wrote verses and carried them around 

with him for years while "waiting for the moment of pure inspiration 

when he could put them all together."75 

British poet Stephen Spender speaks ofthe struggle within the mind 

ofthe writer who feels him/herself compelled to write, "Poets speak of 

the necessity of writing rather than of a liking for doing it. It is spiritu

al compulsion, a straining of the mind to attain heights surrounded by 

abysses."76 At the same time, once the writer has embarked, the artist 

knows s/he is on the right path. There is "the feeling of absolute certi

tude accompanying the inspiration; in the cases cited this feeling was no 

deceiver, nor is it usually."77 Thus, the artist accepts the inspiration s/he 

has felt and then works diligently with the ideas received. "This self-sur

render so familiar to creative minds is nearly always hard to achieve. It 

calls for a purity of motive that is rarely sustained except through dedi

cation and discipline."78 

Herbert Read notes that the artist's individual purpose, the urge to 

create a form of some kind, never varies, although the particular style 

chosen to express this urge may change. 

The change-over from one style to the other, from realism to 

abstraction or from abstraction to realism, is not accompanied by 

any deep psychological revolution. It is merely a change of direc

tion, of destination. What is constant is the desire to create a real

ity, the will to form.79 

Read cites the sculptress and painter Barbara Hepworth who shares her 

feelings about her creative drive, 

I don't feel any difference of intention or of mood when I paint 

(or carve) realistically and when I make abstract carvings. It all 

feels the same—the same happiness and pain, the same joy in a 

line, a form, a colour—the same feeling of being lost in pursuit 
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of something. The same feeling at the end... Working realistical

ly replenishes one's love for life, humanity and the earth. Working 

abstractly seems to release one's personality and sharpen the per

ceptions, so that in the observation of life it is wholeness or inner 

intention which moves one so profoundly...80 

Paul Valery, French poet of the twentieth century, also felt this happi

ness of giving and receiving love through his work but he tries to dis

count the importance of this feeling for his self-styled logician's brain. 

"So the more w e give the more w e wish to give, all the while thinking 

we are receiving. The illusion of acting, expressing, discovering, under

standing, solving, maturing animates us."81 

Hepworth's and Valery's quotations illustrate the thought that cre

ative inspiration is personal, irresistible, integrative and, most important, 

based on emotion and sensibility. Although artists like Hepworth can 

move from one medium to another in creating, most artists feel com

pelled to concentrate on one area of art: mathematics, music or litera

ture. Ghiselin notes that "In all this it is clear that creative minds feel 

drawn toward specific material with which to work."82 A n d Llewelyn 

Pons notes that the style ofthe finished product reflects (resembles) the 

spiritual nature ofthe artist as well as the spiritual forces at work around 

the artist. 

Style is the unique expression ofthe author's unique spiritual con

sciousness. This spiritual consciousness has been arrived at 

through various influences. Ancestry has bequeathed to it a cer

tain fundamental disposition, environment has thickened this con

genital inclination, and the chance temperament of each individual 

has flashed it into life out of nowhere.83 

But does the work of art really come from nowhere? Even Mr. Pons 

would not agree, having just alluded to one's ancestry and environment 

which are also as personal as one's temperament. 

Herbert Read observed a "spiritual situation" in the world of ideas 

and thoughts of an entire intellectual society that had a definite influ

ence on artists. 

The briefest consideration of the historical facts shows that the 

philosophical foundations ofthe modern movement were already 

established in logical completeness before the creation of any par

allel manifestations in plastic form. A spiritual situation existed, 

and had already been described by the philosophers, before the 
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artists became conscious of the style, or of the choice of styles, 

implicit in that situation.84 

Thus, artistic inspiration is both personal and social, but both take place 

in affective, emotion-laden circumstances. The artist is the medium of 

spiritual forces as s/he shavesfeelings through the creation of a new real

ity, the work of art. 

The Purpose of Artistic Creation 

The individual purpose of creation has already been noted; it is to resolve 

a personal tension, to bring to a closure the emotions and integrated 

memories within an individual artist. 

D.H. Lawrence has asserted that the more public purpose of art is to 

impart "delight," which the Unification theory of art calls "joy," as a 

response to the "feelings" animating the artist. "Art is a form of supreme

ly delicate awareness and atonement—meaning at-oneness, the state of 

being at one with the object. But is the great atonement in delight?—for 

I can never look on art save as a form of delight."85 

Affirming the seriousness of the artist's public role, the psycholo

gist most helpful for artists, Carl Jung, links artistic activity with self-

sacrifice for the purpose of representing universal human emotions. 

The artist is not a person endowed with free will who seeks his 

own ends, but one who allows art to realize its purposes through 

him. As a human being he may have moods and a will and per

sonal aims, but as an artist he is 'man' in a higher sense—he is 

'collective man'—one who carries and shapes the unconscious, 

psychic life of mankind. To perform this difficult office it is some

times necessary for him to sacrifice happiness and everything that 

makes life worth living for the ordinary human being.86 

Olney stresses the double purpose of artists who must fulfill their own 

purpose and then re-create the experience of achieving a new state of 

self in order to inspire their audience. 

To create, to realize, and to recognize one's own daimon, and then 

to embrace it as in the myth of human love related by Aristophanes 

in the Symposium, would seem to be what each of us was made 

for—his symbolic life and his highest good. The artist's destiny, 

in autobiography and poetry, is to go yet further; to live the life 

and at the same time to embrace the wholeness of that life as his 

daimon and to embody it again in his creation. For 'we artists,' 
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Yeats boasts proudly, 'are the servants not of any cause but of 

mere naked life, and above all of that life in its nobler forms, where 

joy and sorrow are one, Artificers ofthe Great Moment.'87 

The content of the work as the artist chooses it is also as serious a part 

of his/her public role. Although not stated directly here, the purpose of 

art's "message" is to impart hope of unity with the Creator, and knowl

edge of life's purpose. Thomas Wolfe writes, 

From the beginning...the idea, the central legend that I wished m y 

book to express had not changed...the deepest search in life, it 

seemed to me, the thing that in one way or another was central to 

all living was man's search to find a father, not merely the father 

ofhis flesh, not merely the lost father ofhis youth, but the image 

of a strength and wisdom external to his need and superior to his 

hunger, to which the belief and power of his own life could be 

united.88 

And Herbert Read affirms that "Any construction which has positive 

meaning for the individual, or for the community, or for life as a whole, 

has value, has meaning, has relevance. It is what Woltereck calls a 'mode 

of resonance' in face ofthe incomprehensibility of existence."89 

It has been m y contention throughout this essay that the purpose of 

true art is to stimulate the restoration of the spiritual senses in all per

sons, and to impart joy to both artists and beholders in order for indi

viduals to know God and the eternal world during their physical life. 

Thomas Wolfe and Carl Jung have alluded to the role of the artist in 

preparing all people to re-create these spiritual senses. 

Henry Miller states this desire directly; he says that the artist must 

become a true person, which Unificationists would interpret as meaning a 

person who has fulfilled his/her individual and public purposes of creation. 

In any true sense, we are certainly not yet alive. W e are no longer 

animals, but we are certainly not yet men. Since the dawn of art 

every great artist has been dinning that into us, but few are they 

who have understood it. Once art is really accepted it will cease 

to be. It is only a substitute, a symbol-language, for something 

which can be seized directly. But for that to become possible m a n 

must become thoroughly religious, not a believer, but a prime 

mover, a god in fact and deed. H e will become that inevitably. 

And of all the detours along this path art is the most glorious, the 

most fecund the most instructive.90 
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Memory 

Perhaps the most important tool of the artist in creating is the use of 

memory. The content of a person's memory, we would say, is a person

al intuition (or vague awareness via the influence ofthe spirit world) of 

former communication with God, the lost "resonance" of love with the 

creator which the first ancestors never completely achieved. 

W h e n artists talk of memory, however, few allude to this real and 

pervasive historical memory centered on God. Today's artists "remem

ber" only emotions and sense-impressions which then become the basis 

of their works. Spender notes 

memory exercised in a particular way is the natural gift of poetic 

genius. The poet, above all else, is a person who never forgets cer

tain sense-impressions which he has experienced and which he can 

re-live again and again as thought with all their original freshness... 

I have a perfect memory for the sensations of certain experiences 

which are crystallized for m e around certain associations...91 

It is perhaps true to say that memory is the faculty of poetry, 

because the imagination itself is an exercise of memory. There is 

nothing we imagine which we do not already know. And our abil

ity to imagine is our ability to remember what we have already 

once experienced and to apply it to some different situation.92 

Gerard only echoes Spender, "Since imagination only regroups sensory 

material, there is truly nothing new under the sun."93 

The novelist {Catherine Anne Porter uses her memories as the basis 

of all her works, "This constant exercise of memory seems to be the chief 

occupation of m y mind... N o w and again thousands of memories con

verge, harmonize, arrange themselves around a central idea in a coher

ent form and I write a story... Yet when I begin a story... I must know a 

story 'by heart' and I must write from memory."94 

Is it only the very modern artists who have forgotten, not remem

bered, the importance of focusing on absolutes in order to communicate 

affectively, effectively and deeply with their readers? Writers ofthe nine

teenth century come closer to the Unification ideal of memory as a 

remembrance and longing for God. For example, William Wordsworth 

links memory to absence. About the poet he says, "To these qualities he 

has added a disposition to be affected more than other men by absent 

things as if they were present."95 

The French Romantic poets were decidedly Christian in spirit. The 

191 



Explorations in Unificationism 

philosophic basis was provided by Mme de Stael who in her treatise On 

Literature (1800) stated: "Ce que I 'homme a fait deplus grand, il le doit 

au sentiment douloureux de Tincomplet de sa destinee."96 ("Whatever 

glorious achievements have been wrought by man, he owed to the acute 

feeling of his unfulfilled purpose in life") M m e de Stael, then, saw 

humanity's artistic milestones as attempts to find the true meaning and 

purpose of life which, at this time, were to be based on one's relation

ship with God. 

Modern critics of poetry (although not the poets themselves), are 

returning to M m e de Stael's view that the goal of poetry is to facilitate 

union with God and to exercise co-creatorship. In Metaphors of Self, 

Olney affirms 

It would seem, then, in realizing the self..one is perfecting human

ity and completing creation in the only way that one can do it: in 

one's own self. Thus it may be that God needs our help...to achieve 

creation itself... At least it is undoubtedly true that for many men 

the attempt to comprehend the self and its relations to the uni

verse... is nothing less than an experience of God... This is but a 

step from saying, what is also true, that realization of the self is 

divine, and that, in our moment, in perfecting his creation, we 

return the favor of God and create him in our own best image.97 

Robin Skelton in Poetic Truth also states that the creation of true poet

ry also advances the purpose of creation. 

W e can agree that the 'whole man' is the perceiver of truth... This 

knowledge which the whole man reaches is not an objective kind 

of knowledge. It is participant...98 

We must now consider this 'whole man,' the 'transcendental man' 

with regard to his relationship to truth... Poetry, in attempting to 

realize, by way of language, a completely participant world, is 

looking back to childhood. It is also looking forward. It is mak

ing the assumption that the complete participation in the world is 

the end ofthe human endeavor and that...man is constantly try

ing to become at one with the universe.99 

Skelton goes further than modern critics and links poetry, love and God 

through the theory of participation (which we would call 'resemblance'). 

Whatever attitude we adopt towards God as Creator, however, we 

are likely to recognize that love, as the most complete form of 
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participation, is the most creative complex of emotion, intuition, 

senses, and intelligence... It is not only the poet's desire always to 

unify the personality which causes him to deal frequently with 

sexual love... It is also his perception of a guiding principle with

in the poetic system of values... The relationship ofthe individu

al with the idea of G o d is also the relationship of the individual 

with ideas of fundamental unity, complete participation, and uni

versal order, and these are notions central to poetic perception.100 

W e can thus return to our first premise that beauty is a response to love, 

understanding n o w that love is the most complete and creative form of 

participation with another. Beauty born of this love reflects the joy of 

unity and invites the beholder's response, thus uniting the source of love, 

the artist and the beholder. A s such, beauty is a means to enhance unity, 

through the m e m o r y or experience of love, between individuals and God. 

The Divine Principle, in its implications for the artistic field, goes 

further than other modern theories of art by specifying the source, pur

pose and mechanisms for the realization of beauty and joy. Love, beau

ty and joy are the three steps in the unification of God, humankind and 

the cosmos, and this unification is possible because it is based on the 

theory of resemblance between humans and their Creator, God. 
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Section IV 

S c i e n t i f i c 

E x p l o r a t i o n s 



S c i e n c e a n d 

U n i f i c a t i o n T h o u g h t 

by Alison W. Byer 

Modern Physics 

Science has changed very much in the last few decades. Newton's 
machine-like universe in which everything followed laws in a predes

tined fashion is no longer acceptable. Quantum Physics introduced at 

least an element of uncertainty, and Einstein's General Relativity gave 

science new insights into the nature of time and space. Much progress 

has been made in studying elementary particles, and the nature of time 

and space, since the early half of this century. 

Our ideas ofthe nature of matter have been changed from the model 

of solid (if small) billiard balls to essentially mathematical entities. 

Matter is mostly space, in fact relationships imposed on space and time. 

The relationships are more fundamental than the particles themselves. 

Einstein's insights about time essentially caused the idea of an out

side observer to be abandoned. Previously people had thought of God 

as being within time looking down from some privileged overall van

tage point at the universe. But now that concept is essentially gone 

from physics. The universe is everything and is to be observed from 

within the cosmos. Unificationism can accept this as expressing the 

fact that God relates to creation through man, not directly. The uni

verse cannot be "seen" from outside. If something is done to the uni

verse, it must be done from within. God's design should be imprinted 

in some way which does not require disobeying laws and principles 

established by God. 

Cosmology today progresses mostly by scientists creating math

ematical models of the universe, and then trying to devise some test to 
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measure the predictions of their model against the real universe. There are 

many theoretically possible models, but they are of course not all relevant 

for our universe. General Relativity for instance is one of a whole family 

of models. So far, experiments have been able to rule out many of these 

models, but by no means all, in favor of Relativity. 

Which Model for the Universe? 

Unification Thought teaches us to look primarily at the purpose behind 

things, not just the things themselves. If we apply this to the universe, then 

w e can see the order and design in the universe as being the result of a def

inite choice made by God, out of all the different possibilities. 

Recent scientific theories have explored a wide range of models, but 

found no reason why the universe should be of any particular design. Each 

seems as good as the other without some idea of a purpose to be fulfilled. 

Indeed, it is considered a respectable idea in scientific circles to suppose 

that universes of all possible designs exist in parallel with our universe, 

only we are unable to observe or communicate with them. The universe we 

see has the special characteristics which enable life to exist only because 

in any other universe we would not have evolved in order to be making 

observations. 

Origin of the Universe 

In science today there are two theories of the origin of the universe, the 

Steady State theory and the Big Bang theory, and the evidence points almost 

overwhelmingly in favor ofthe latter. The Steady State theory is an attempt 

to regard the universe as having been internally existent in the state in which 

we now see it, thereby avoiding the need to explain an origin or beginning 

point. From a philosophical point of view, there would be no reason for the 

existence of the universe apart from its purpose as a home for mankind 

therefore we can suppose that God created the universe and it immediate

ly entered a preparation period ready for the emergence of man, just as the 

evolution process for living things can be seen as a process of preparation 

for the emergence of man. There would be no reason for the universe to 

have existed eternally. 

The Big Bang theory states that the universe did in fact have a begin

ning point. There is good evidence for this beginning point, or big bang; 

in particular the fact that the galaxies are all moving away from us with 

speeds proportional to their distance from us, thereby allowing us to extrap

olate backwards in time to a point when all the matter in the universe would 

have been contained within a very small volume of space. There is no the-
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oretical reason why in fact we cannot extrapolate back to the time when 

all the matter would have been within the "event horizon" of a black 

hole. Thus all matter, energy, forces, even time and space themselves, 

emerged from a single point, a cosmic singularity. The discovery ofthe 

"microwave background," the radiation left over from the big bang, now 

cooled to a very low temperature, essentially clinched the argument for 

most scientists. 

Not only have experiments confirmed the idea of the universe 

expanding from an initial point, but also Einstein's General Relativity 

theory had given theoreticians a way to understand such a "singularity," 

and the most natural solution to Einstein's equations was that of an 

expanding universe. At that time, no one had really considered the uni

verse to be expanding, so Einstein was not confident of his solutions, 

but soon afterwards, observations began to show the expansion, dra

matically validating General Relativity. 

Unification Thought can accept that God created the universe as an 

environment in which his children could live. Thus God created the phys

ical world from essentially within his own being. Not only did he create 

matter, but also he created time and space, everything originating from 

a single point. The exact design that God used for the universe is being 

investigated now by scientists, and still Einstein's theory of General 

Relativity seems to be the best theory, although Unification Thought 

would say that it cannot be a complete theory as it stands, since it does 

not explicitly predict the creation and existence ofthe spirit world. 

This is potentially Unificationism's main contribution to today's sci

entific understanding, that there is also a spirit world probably created 

together with the physical world. It is indeed not within the physical 

world, therefore not within time as we know it. W e will discuss later how 

to approach scientific models for the spirit world but science has pro

gressed now to the point where scientists are proposing the existence of 

parallel universes, so the idea of a spirit world should not be too alien to 

scientists. However, the idea that another universe should prove to be 

precisely the universe of eternal life that religion has always had some 

notion of may be a very big surprise. 

God created a universe in order to give man an existence separate 

from his own. M a n was placed into a world where he truly has domin

ion and responsibility. Without some bodily form, man would exist only 

in the mind of God. If we try to think of a mathematical model for God, 

we cannot suppose that it would be of finite dimensionality, and yet there 

are a finite number of dimensions in the physical world. Thus God has 
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created a realm which is limited, and therefore different from himself, 

and yet is within his own being and reflects his own nature. Using this 

same argument we can say that the spirit world must also have a finite 

number of dimensions, otherwise we would lose our independent exis

tence, as is the goal of Buddhism. Nirvana describes reabsorption into 

the mind of God—perhaps not a bad fate, but not one that will fulfill 

God's desire to have an eternal relationship with his children. 

The Two-Stage Structure of Creation 

Through the interaction of the Inner Sung Sang and the Inner Hyung 

Sang of God, the logos is produced. With his intellect, emotion and will, 

God creates some vision of a universe which is to be home to mankind. 

This is all centered on the purpose within God's heart, which centers 

around perfect man, out of God's yearning to have an object for his love. 

This vision contains specific laws and principles, expressed mathemat

ically as a theoretical model ofthe universe. O f course there are an infi

nite number of models that God could consider, but from those models 

he chooses the one which enables the purpose within his heart to be ful

filled. With his intellect he makes a specific plan, then modifies this plan 

until it is satisfactory to his emotion. 

Diagram 1 

Purpose 

(Heart) 

Intellect • l ^ of physics 
Emotion Mathematical Model 
Wiu "* of the Universe 

Logos 
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So far this is exactly the same process as that followed by a scientist, 

except that the scientist is not trying to actually create a universe, but is 

rather designing models in the hope of discovering which model best 

describes the real universe. 

The next step, however, is unique to God. Now, with his will, God decides 

to realize his plan. He is starting not with matter to be shaped according 

to his will, but with his Hyung Sang, his ideas, his consciousness, and 

the force of love. The logos shapes the Hyung Sang of God, giving rise 

to the universe. 

Diagram 2 

Purpose 

(Heart) 

Pre-Energy 

L°g°s . Pre-Matter 

C o s m o s 

(Spirit World + Physical World) 

The Hyung Sang of God is called pre-matter and pre-energy in 

Unification Thought. The pre-energy and pre-matter exist within a sin

gle point, a cosmic singularity. Within this singularity the density of mat

ter and energy is infinite, a situation unknown in everyday physics. This 

point is the potential source ofthe whole cosmos. 

Physics has come to the point of understanding that matter can be 

created out of a vacuum, given the truth ofthe laws of physics, and given 

a force field acting on that vacuum. Without the force field only "vir

tual" matter is created essentially a conceptual reality since it never man

ifests substantially. However, this matter can become substantial ifa force 

field acts on the virtual particles, essentially allowing them to pick up 

the energy from the field. This is not exactly the situation around a black 
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hole, but virtual particle pairs can also be produced around a black hole. 

The vacuum is within space and time, but such a process must occur 

if the laws are true, therefore if within God's mind he created space and 

time then matter must follow. To give this matter substantial reality we 

must postulate that the force involved is the force of God's conscious

ness, or the Prime Force, which is manifested in the physical universe as 

the forces between objects, or the Universal Prime Force. Unification 

Thought understands this Prime Force to be the acting energy within 

God's Hyung Sang. Therefore, the forming energy within the Hyung 

Sang of God must be the spacetime manifold from which matter is pro

duced. 

It is known from Quantum Field Theory, and confirmed by experi

ment, that the forces in nature are mediated by particles, so it is not real

ly valid to regard matter and forces as totally different entities. The force 

between two particles is mediated by the exchange of another particle 

between them. In the weak and strong interactions, particles with inte

gral spin, or bosons, are exchanged between the interacting fermions, 

and in the electromagnetic interaction, photons, or light particles (also 

bosons), are exchanged. By analogy, then, it is assumed that in the grav

itational interaction, particles known as gravitons are exchanged, but so 

far it has not been shown either theoretically or experimentally that the 

gravitational interaction is really similar to the other forces. 

Pre-energy and pre-matter are not completely separate. They are two 

aspects of the same thing. Matter and energy are interchangeable, and 

even the forces in the universe can be described in terms of particles of 

matter. 

This spacetime manifold initially exists only in potential within 

God's mind because everything is contained within a single point. There 

is no separation. In longing for another being to relate to, God is con

ceiving of separation, and this concept translates into separation between 

points in space, once the universe begins to expand from the initial sin

gularity in which everything is contained. Conceiving ofthe idea of grad

ual development, to allow m a n responsibility, God also creates time. 

Linear time, which progresses in a certain direction, is necessary for 

causality as we experience it, and to be responsible for our own growth 

towards maturity, we need to experience achieving goals through our 

own conscious will. Without effect following cause we would experi

ence only confusion. 

Thus time and space are based on concepts within God's mind, con

cepts which are in a sense outside of God because they are different from 
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God. God is wholeness, not separation. But God desires relationship. 

God is perfect maturity, not development towards maturity. And God 

desires to give m a n the responsibility of achieving his own perfection or 

maturity. God must create a realm where immaturity can exist. 

Thus given the conceptual reality of a spacetime manifold, the sys

tem of relationships between points of space and time imposed accord

ing to God's plan and design, and the force of God's conscious will, the 

universe comes into being. Space, time, matter, energy, forces are cre

ated. The universe, in a critical sense, depends on God's continued invest

ment of love, heart and mind, because if God decided to stop thinking 

about the universe, then it would immediately collapse into nothingness. 

O n the other hand, God relates to the universe throughout the con

sciousness of man, since he does not directly relate to something that is 

other than himself. 

As well as creating the physical universe, God also created the spirit 

world. The design is different since the purpose is different. The spirit 

world is a realm where man exists eternally in a relationship of love with 

God. God still wants to keep the concept of other, since his whole purpose 

is to create a being to relate to, but now there is no longer any need for 

development towards maturity, so the concept of time can be different. 

Time in the spirit world is most likely circular. W e will discuss this later. 

Real and Imaginary 

The universe would remain a wonderful theoretical abstraction in some 

supermind if it were impossible to transform the virtual or imaginary 

into the real. The force behind this is the force which leads us to God. 

All the forces w e see reduce to the conscious will of God, or alterna

tively, to the force of love within God's being. The design and logos exist

ing in the mind of God are brought into substantial reality by the force 

of God's conscious will. W e see forces in the universe separated into the 

four fundamental forces, the gravitational force, the electromagnetic 

force, the strong interaction and the weak interaction. However, in the 

Big Bang all these forces were one, the conscious will of God. 

Let us draw an analogy with virtual and real particles coming into 

existence through vacuum fluctuations. 

Simply the fact that the laws of Quantum Physics are true inevitably 

means that within a vacuum, spontaneously, pairs of particles and antipar-

ticles are formed at random. These are called virtual particles. If real 

particles were formed then the law of energy conservation would be vio

lated, but due to the Heisenberg Uncertainty Principle we can avoid this. 
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This principle can be expressed as 

8 E 9 t < h 

This means that if the lifetime ofthe particles is less than h/3E, where 

dE = total energy ofthe particles, then the particles cannot really be said 

to either exist or not exist, and we call them virtual particles. Therefore, 

the particle/antiparticle pairs will recombine within a time h/3E, with

out violation ofthe law of conservation of energy. This process unavoid

ably and unpredictably occurs within the vacuum, so we see the vacuum 

to be a very active and exciting realm, in potential. 

Diagram 3 

P+ p- 2T 

P+ 

Virtual p+p- Pair 

To transform this particle/antiparticle pair into real particles, we must sep

arate them before they recombine. This occurs if the pairs are produced 

within a force field. The linking between the particle fields and the force 

field gives a real existence to the particles, which then follow the force 

lines, separating from each other and becoming separate real particles. 

Diagram 4 

Lines of Force Field 

Force Field + Vacuum • Matter 
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The Universe as a Vacuum Fluctuation 

The net energy ofthe universe is very close to zero, which means that 

the mass energy ofthe universe is almost cancelled out by the enormous 

amount of negative gravitational energy the universe contains. Thus we 

could even imagine the whole universe to be a quantum fluctuation in a 

vacuum, since given 

BE-dt = h 

then since dE is very small or even zero, dt can be very large or even 

infinite. 

Possible Models for the Spirit World 

The spirit world has different properties from the physical world. In the 

spirit world, for instance, we would not expect to see decay and death, 

because they are phenomena of the physical world. Thus thermody

namics is very different, the law of entropy being vital in our everyday 

experience. Also, we would not expect that the speed of light should be 

a limiting velocity. Travel is instantaneous in the spirit world. The rela

tionship between consciousness and spirit matter seems to be much more 

obvious in the spirit world. One's consciousness creates one's environ

ment. W e use physical matter to cloak our thoughts and emotions in the 

physical world, but in the spirit world they cannot be hidden. 

It would seem that we cannot hope to describe the spirit world with

out a theory ofthe relationship between consciousness and matter. In the 

physical world, whatever effect our consciousness has on matter occurs 

without our awareness, but this cannot be so in the spirit world. 

Mathematically we find evidence for the existence of further dimen

sions, in phenomena of Quantum Physics (for example, spin occurring 

in abstract mathematical spaces, rather than in physical spacetime). It is 

possible to imagine that if we explore higher dimensional theories we 

could come across a theory that is capable of describing also the spirit 

world. Scientists have been doing this in their theories of "superspace." 

The mathematical tools of abstract non-Euclidean geometries and func

tional analysis have given physicists tools to explore all sorts of theo

retical models. 

The fact that the universe is expanding, but that the center of expan

sion cannot be found within the physical universe suggests the idea of 

the universe expanding within a space of higher dimensionality. 

Current theories are following two different approaches to under

standing the nature of matter and its relations to space and time. String 
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theory takes the approach of requiring a higher dimensional space for 

the origin of the universe and matter. It even can lead to the possibility 

of a universe of "shadow matter" existing in parallel to our own. The 

other approach has been to extend the dimensions of space into the com

plex realm (complex numbers are an extension of ordinary numbers 

obtained by including the number i = IFf) . This is the basis ofthe twister 

theory of Roger Penrose, and the Complex Relativity of Jean Charon. 

It is possible that these two approaches can be merged into a unified 

understanding. Certainly either or both give us promising avenues of 

research into possible models for the spirit world. W e would however 

have to account for the meaning of as many as twenty-six dimensions 

were we to adopt string theory—but there are many good and convinc

ing reasons to take it very seriously, not the least being the fact that the 

shadow universe is based upon a breaking of symmetry at the origins of 

the cosmos. 

This shadow universe gives us matter existing within the same space-

time as the physical universe, but interacting only through the gravita

tional interaction, which explains why we have not seen such a universe. 

Shadow matter can interpenetrate physical matter. 

Symmetry and Symmetry Breaking 

God is a being of symmetry and balance. God's essence contains mas

culinity and femininity, completely harmonized. Positive and negative 

are harmonized within God. In the universe, however, they are separat

ed but there is a strong tendency to reunite. They are separated by an 

input of energy, but this separation is balanced by their attraction. 

Mass is not something which is simply measured as a property of 

an elementary particle, but mass is a number assigned to a particle or 

family of particles from some theoretical derivation, based on the sym

metry imposed on the theory. This is very different from our naive way 

of thinking about mass and the nature of matter. 

Scientists grouped together the elementary particles according to 

underlying patterns or symmetries. These symmetries were mathemati

cal symmetries, which behave similarly to the familiar spatial symme

tries we see around us. However, even though theories suggested that 

particles in the same group should have the same mass, in fact in nature 

that is not found to be exactly so. Scientists have tried to explain this by 

saying that the laws of nature have a deep underlying symmetry, but the 

actual particles have undergone some symmetry breaking in which their 

masses are changed. Even though there is still some confusion, the 
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notions of symmetry and symmetry breaking are central to modern 

physics. 

W e would suppose that in creating the universe God had to allow a 

departure from exact symmetry, otherwise everything would essential

ly have recombined to create nothing again, but still the symmetry with

in God is reflected in the universe to a large degree. 

Linear and Cyclical Time 

In our everyday experience, even though we undoubtedly live in linear 

time (time that goes in one direction) we do see some aspects of circu

lar time. For instance, the seasons constantly repeat themselves. The 

earth rotates about the sun once a year. Each new generation undergoes 

the cycle of birth, life and death. 

Time in the spirit world has been described as "being here now," the 

eternal now, even timeless. Since there is no striving to reach "perfec

tion" in the spirit world, and indeed the Unification Principles tell us that 

to grow, a person in the spirit world must work through someone on earth, 

then time is different, and it seems to be consistent with the mathemat

ical idea of circular time. It is not easy for us to imagine what this is like. 

Circular time occurs in physics. For instance, in solving the equations 

(from Einstein's Relativity theory) for a black hole, there are actually two 

solutions, one within time as we know it, and the other within circular 

(imaginary) time. There was even some speculation that it might be pos

sible to enter into another universe through the vicinity of a black hole. 

Conclusion 

There are many avenues to be explored in physics today which could 

lead us to a model for the spirit world. It could have been discovered in 

the middle of this century, but since then our increasing mathematical 

sophistication has tended mainly to obscure the issue. There are just too 

many universes now! 

A movement known as "the N e w Physics" has grown up in recent 

years, centered around Ilya Prigogine's work on far-from-equilibrium 

systems and spontaneous self-organization. The problem of evolution of 

living organisms is probably deeply connected to the evolution of the 

universe itself. 

The tools already exist in physics to make a breakthrough in our 

understanding, and a concerted effort by people from many fields could 

lead to a science that can incorporate the spiritual aspect of reality with

in the near future. 
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P s y c h o l o g y a n d 

U n i f i c a t i o n T h o u g h t 

by Jennifer P. Tanabe 

Introduction 

One ofthe greatest challenges facing us as human beings is the under

standing of our own human nature. W e all agree that the human psyche 

has great complexity, yet philosophers and psychologists alike certain

ly do not agree on any single model of human nature. A number of dif

ferent philosophical views have been adopted by psychologists, and the 

resulting models show very different characteristics. In fact, it is com

m o n in psychological literature to see long debates between competing 

schools of research that are based on opposing philosophical approach

es. And, demonstrating even less agreement, there exist different schools 

of psychology which hardly communicate with each other at all yet still 

claim to be studying the same subject matter—human nature. 

Historically, psychologists have had to face the problem of how to study 

human nature while achieving scientific respectability, or how psychol

ogy could be recognized as a field with its own integrity, separate from 

philosophy and theology. In order to achieve this, they sought to employ 

the scientific method of hypothesis testing through empirical research. 

Thus the development of psychology has been influenced both by phi

losophy and science. 

Wertheimer, in writing a history of psychology,1 noted five devel

opments in science and three major trends in philosophy that led to the 

birth of experimental psychology in the mid-nineteenth century. Science 
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contributed extensive physiological research on sensation, the concepts 

of evolution and atomism, the desirability of quantification and the estab

lishment of laboratories. The major philosophical trends were Critical 

Empiricism, dealing with the question of how one can acquire knowl

edge; Associationism, on the question of how ideas hang together; and 

Scientific Materialism, which claimed that mind and behavior are part 

ofthe natural world and can be described just as scientifically and mate

rialistically as any other phenomena. 

Immanuel Kant expressed profound skepticism that a successful sci

ence of psychology could be developed: 

H e believed that a science has to apply mathematical laws to 

empirical data, and that such data have to be collected in real 

experiments, but because psychology deals with elements that 

putatively have no spatial dimensions—pure thoughts— such 

experimentation was not possible. A second problem was that psy

chology would have to consider the instrument of knowing—the 

self; but it is not possible for the self to examine its own work

ings, let alone to do so in a disinterested way. There was, in addi

tion, the problem ofthe level of abstraction. To conduct scientific 

research, one has to be able to strip away accidental factors so as 

to focus on the variables crucial to the theory—a radical manip

ulation ofthe subject matter difficult, if not impossible, to bring 

to bear on complex and all-pervasive human interaction.... Such 

was the authority of Kant—and the surface pervasiveness of his 

arguments—that many ofthe scholars ofhis time shied away from 

the empirical investigation of psychological issues.2 

Armed with Kant's skepticism that a science of human thought and the 

self were possible on the one hand, and the powerful influence of scien

tific materialism on the other, it is little wonder that the experimental 

psychology developed in the nineteenth century by Helmholtz and Wundt 

focused on the measurement of sensation and perception. Thus the psy

chological study of religious areas such as the human spirit or soul, the 

cognition of God, etc. has been severely limited. 

Helmholtz's contributions included showing: 

that Kant's philosophical dicta did not have absolute validity: it 

was indeed possible to illuminate aspects of human mental func

tioning in an empirical fashion. Second, Helmholtz cleared places 

for molecular forms of analysis (the speed of an impulse travel

ing along a nerve fiber) as well as molar investigations (the ways 
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in which complex spatial arrays are seen under both normal and 

distorted conditions).3 

A n d Wundt's contribution led to: 

the emergence of psychology as a separate scientific discipline 

with its own methods, programs, and institutions.4 

Indeed although some major figures in psychology, such as Freud and 

Piaget, did not limit themselves to such scientifically amenable topics as 

the study of sensation and perception, even their efforts may have suf

fered the influence of scientific materialism. Vander Goot has argued that 

both Freud and Piaget, in their efforts to maintain scientific respectabil

ity as psychologists, made a shift from a religious to a secular perspec

tive.5 This shift, however, may be a major contributing factor in the 

inadequacy of their theories in describing the richness of human nature.6 

If indeed the effort to satisfy criteria for science led psychologists 

to abandon approaches that include religious and spiritual aspects, per

haps we need to re-examine the validity of those criteria in providing an 

understanding of our world and our own nature, which indeed include 

religious and spiritual components. 

Examination of the Criteria for Scientific Endeavor 

The philosophy of scientific materialism has continued to influence sci

entists throughout this century. Karl Popper taught us that a valid theo

ry must be falsifiable. In other words, it is through refutation of theory 

that w e advance our knowledge not through the accumulation of sup

porting evidence.7 

Looking at it from a somewhat different perspective, Thomas Kuhn 

described the activity of gathering supporting data as "normal science," 

but claims that true advances in knowledge come from the development 

of new "paradigms" through scientific revolution in which the previ

ously held theory is proved to be false.8 

While not directly addressing the issue of materialism, these two 

philosophies clearly assume that science is dealing with objectively 

observable phenomena and models that relate quantifiable measures. 

In his popular book A Brief History of Time, Stephen Hawking 

describes scientific theory as: 

just a model ofthe universe, or a restricted part of it, and a set of 

rules that relate quantities in the model to observations that we 

make.... A theory is a good theory if it satisfies two requirements: 
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It must accurately describe a large class of observations on the basis 

of a model that contains only a few arbitrary elements, and it must 

make definite predictions about the results of future observations.9 

However, Hawking commented that even a "good unified theory" of the 

universe would still be limited to: 

just a set of rules and equations. ...The usual approach of science of 

constructing a mathematical model cannot answer the questions of 

why there should be a universe for the model to describe.10 

This is because scientists have been too concerned with answering the ques

tions, what is the universe and how did it come into existence, to ask the 

question why does it exist. A s Hawking concludes his book, "if w e do dis

cover a complete theory ...then w e would know the mind of God."1' In that 

case, perhaps w e need to recognize the existence of G o d in formulating 

hypotheses! 

Such a proposal may at first appear "unscientific." However, on closer exam

ination of contemporary science, it becomes apparent that science may not 

be a purely objective achievement at all. Since Heisenberg formulated his 

Uncertainty Principle in 1927, physicists have been forced to acknowledge 

that their measurements of phenomena in fact influence the nature of the 

phenomena.12 Also, if Kuhn is correct in his interpretation of how scien

tists proceed, the majority of scientific endeavor is devoted to the accumu

lation of data which appear to support the scientist's own hypothesis, i.e. 

subjective not objective effort. Finally, when scientists attempt to answer the 

question of how the universe came into existence, they are forced to face 

the question of why it exists. The various versions of the anthropic princi

ple13 which have been proposed in recent years to answer this question: 

seem at first sight more metaphysical than scientific, having more 

in c o m m o n with the teleological mode of explanation (namely that 

the universe has a purpose) favoured by theologians than that used 

by scientists.14 

Note, however, that: 

even the final anthropic principle has a very precise formulation in 

terms of information processing. Its validity depends on the laws of 

physics and it might eventually be tested with the help of modern 

developments in the field of algorithmic complexity.15 

Thus it appears that science is becoming more congruent with theology! 

In that case, perhaps it is time for psychologists to put aside their fears of 
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the metaphysical, the theological and the spiritual, and develop a science 

of human nature that does not ignore those aspects that are essentially 

human. Let us now examine the theological issues which need to be con

sidered in developing an effective psychology of human nature. 

The Role of Theology 

Several theological issues are basic to our understanding of human 

nature: the creation of human beings by God as spiritual beings, and the 

fall of humankind into sin. While these points may appear to condemn 

psychology to a non-scientific status, from the foregoing discussion of 

recent scientific advances this may not be inevitable. More importantly, 

ignoring these points may condemn psychology to ignorance ofthe true 

depths of human nature. 

The argument to include human spirituality in psychology has 

already been made by several contemporary psychologists. Paul Vitz, 

introducing his Christian theory of personality, began with the statement: 

To many people, especially psychologists, the very concept of a 

Christian theory of personality would seem impossible, strange 

and even offensive. ...it is necessary to present a context within 

which such a proposal makes sense. Unless this is done, many 

readers might assume that the contemporary psychology of per

sonality is some kind of objective science and thus there could be 

no such a thing as a Christian theory of personality.'6 

James Hillman recently argued that psychology should be revisioned to 

include the spirit of religious thought.17 Scott Peck makes: 

no distinction between the mind and the spirit, and therefore no 

distinction between the process of achieving spiritual growth and 

achieving mental growth.18 

Thus the recognition of human beings as spiritual, created by God, has 

already begun. 

However there is another dimension to spirituality. If we look at 

Freud's outstanding achievements in unravelling the intricacies of human 

personality development, w e see that he emphasized the role of sexual 

desires in the problem of neuroses. In his efforts to avoid religious ideas, 

he described a "primal horde" that led to the origin ofthe Oedipus com

plex.19 Freud, however, could offer no solution. Vitz has recently pro

posed that Christianity does offer a solution in the form of Jesus as the 

anti-Oedipal man.20 And, as Kasbow21 has noted, we would do better to 
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depend on the biblical account of Adam and Eve in explaining the ori

gin of human sin than resorting to the invention of a primal horde mere

ly to avoid being religious. 

H u m a n beings clearly do not have only good God-given nature; the 

existence of evil influences must also be acknowledged. Peck has suc

cessfully argued not only for consideration ofthe human spirit and God's 

influence but also for recognition of the influence of Satan on human 

nature and behavior.22 Thus w e must conclude that the inclusion of the

ological concepts will bring not only God and goodness but also Satan 

and evil into our equations. 

Additionally, there is still the challenge as to which philosophical 

position to accept as the foundation for psychology. The mere inclusion 

of theological concepts will not in itself provide an adequate foundation. 

The question of what they should be added to must still be answered. 

An Analysis of Existing Philosophies 

Let us now turn to the philosophical bases that are available to psychol

ogists and try to determine their adequacy as the foundation for a satis

factory model of human nature. 

Approaches in philosophy have been divided into those emphasiz

ing the subject, or perceiver of the world, and those emphasizing the 

object of cognition. The Empiricist tradition, espoused by such philoso

phers as Locke23 and Hume,24 and developed into the field of psychol

ogy by Helmholtz,25 stresses the importance of the object and claims 

that all knowledge comes directly through the senses. This approach sup

ports scientific study in that the source of cognition is observable, i.e., 

the object itself and the sensory data received by the subject. However, 

just as the extreme Empiricist viewpoint in philosophy, Locke's concept 

ofthe mind as a tabula rasa or blank slate, was found to be inadequate, 

also in psychology theories of cognition have been found inadequate if 

they do not include some contribution by the subject to the acquisition 

of knowledge. 

O n the other hand, the school of Rationalism, founded by 

Descartes,26 emphasizes only the subject, saying that knowledge comes 

though reason. This philosophical approach included a religious com

ponent in that reason was seen as the means for discovering universal 

and eternal truth which comes from God. In psychology this aspect was 

ignored and the nativist approach was developed, assuming that all 

knowledge is innate. Theories based on this assumption have been found 

inadequate in dealing with development and learning. 
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The conclusion that must be drawn from the failure of these two 

extreme philosophical positions is that cognition results from an inter

action between subject and object. A viewpoint which stresses the con

tribution of both subject and object is the Marxist-Leninist philosophy 

of Dialectical Materialism. This approach can be regarded as one of 

objective realism, in that the external world is considered to have a real

ity independent of the subject. According to this view, cognition con

sists of a reflection, or "motor copy"27 of the object. This reflection is 

obtained and tested through "practice" which permits the subject to 

obtain truer reflections ofthe world.28 As with the Empiricist approach, 

the Dialectical model fails to provide support for the findings of psy

chology that there is also structure in the mind ofthe subject. 

What is required is a philosophy that maintains structure in the mind 

of the subject who interacts with a real world. Such a philosophy was 

proposed by Kant.29 His Transcendental approach views cognition as 

the result ofthe application of a priori forms from within the subject to 

the sensation of matter (from outside). Thus Kant proposed that our cog

nition is not of the world directly, but rather a construction imposed by 

the subject onto sensation. Kant's view sees the object as essentially 

unknowable in itself, as its form comes solely from within the subject, 

a position which clearly relates to his skepticism that a science of psy

chology could exist. 

The conclusion that must be drawn from this analysis is that no tra

ditional philosophy provides an adequate basis for psychology to explain 

all the complexities of the human psyche. 

A New Philosophical Foundation for Psychology 

The preceding analyses of the relationships of psychology to science, 

philosophy and theology can now be summarized as follows: 

From science: 

1. Scientific rigor must not be lost. Thus the use ofthe scientific method 

of hypothesis testing through empirical research should be maintained. 

From theology: 

2. The importance of spiritual values and the spiritual nature of human 

beings must be acknowledged. 

3. The existence of God the creator, transcendent and immanent, must 

be maintained. 

4. A n understanding ofthe human fall must be included. 

From philosophy: 

5. The question ofthe origin of cognition has not been successfully 
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answered by either the Empiricist or Rationalist positions. Clearly there 

must be recognition that both experience and innate ideas play impor

tant roles in human development. Thus, the Empiricist and Rationalist 

positions must be reconciled. 

6. The object of cognition must be recognized as real and knowable by 

the subject, w h o constructs such knowledge in the mind. In philosoph

ical terms, the opposing views of Realism and Subjective Idealism must 

be reconciled. 

7.The method of cognition must include the existence of cognitive struc

tures in the mind of the subject which are universal or transcendent of 

the individual's experience; and a process involving the activity ofthe 

subject in relation to real objects must also be involved in cognition. 

Again, in terms of traditional philosophies, there must be reconciliation 

between Kant's Transcendental method and the Dialectical method 

(Reflection Theory). 

This list is by no means exhaustive. However, based on the foregoing 

discussion, it appears that a philosophy that satisfies these requirements 

would be a good foundation for psychology. In the next section a philo

sophical system which does satisfy these requirements, Unification 

Thought, will be introduced. 

Unification Thought 

Unification Thought is theistic in origin, based on the Unification 

Principle30 which was received as revelation by Sun M y u n g Moon, and 

developed as Unification Thought by Sang H u n Lee. 

AJhe Source and Purpose of Unification Thought 

Rev. Moon has explained the source of Unification Thought: 

God's truth is sent to earth as revelation given through certain prov

idential persons. God's truth is the absolute truth, which is an 

almighty key capable of solving any problem, no matter how dif

ficult it may be. I have encountered the living God through a life

time of prayer and meditation, and have been given this absolute 

truth. Its remarkable contents clarify all the secrets hidden behind 

the entire universe, behind human life and behind human history.3' 

Thus Unification Thought is claimed to be revelation from God, for the 

purpose of solving the problems of humankind. As Lee has said: 
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Unification Thought begins with God in its logical development. 

That is to say, this thought system starts with the theory of the 

attributes of God and the theory of His creation. Thus the first 

premise in the establishment of Unification Thought is the clari

fication of the attributes of God. The second premise is the cre

ation of the universe, and the third premise is creation according 

to the law of resemblance. The reason why these three points are 

chosen as the premises for its logical development is that 

Unification Thought is revealed for the salvation of mankind 

through the settlement of actual problems.32 

Clearly, Unification Thought does not have the same source as the sci

entific theories discussed by Hawking, and therefore does not suffer from 

their limitation of failing to explain why there should be a universe for 

the model to describe. Unification Thought begins with the existence of 

G o d as creator ofthe universe. The question of why the universe exists 

is then answered by understanding the attributes of God. 

B. The Nature of Unification Thought 

Rev. Moon has described Unification Thought as follows: 

This is a new view of life, a new view of the world a new view 

ofthe universe, and a new view ofthe providence of history that 

has never before existed. It is also a principle of integration that 

can encompass the whole into one unity, while at the same time 

preserving the individual characteristics of all religious doctrines 

and philosophies. I have named this truth Unification Thought or 

Godism.33 

Lee was directed by Rev. M o o n to develop a philosophical systematiza-

tion of Unification Thought. Consequently, Unification Thought has been 

published in English in four texts: Unification Thought}4Explaining 

Unification Thought,35 Fundamentals of Unification Thoughtf6 and 

Essentials of Unification Thought?1 

The character of Unification Thought has been described as: the thought 

of Rev. M o o n , based on direct revelation; Godism in its theoretical 

nature; philosophical; theological; a theory of standards; a reform theo

ry; a complementary theory; a theory for cultural revolution; and the true 

liberation theory.38 This is a formidable list! Clearly, Unification Thought 

is claimed to be more than just a set of rules and equations. 

219 



Explorations in Unificationism 

C. The Contents of Unification Thought 

Unification Thought is a comprehensive philosophical system. It begins 

with the Theory of the Original Image, an understanding of the nature 

and characteristics of God, the creator ofthe universe. A major feature 

of this theory is that God's central aspect is Shimjung or heart, the source 

of love, and that God's purpose in creating was to produce joy through 

love. Secondly, Ontology is covered under two headings: "Ontology," 

which deals with all created things except human beings, and the "Theory 

of the Original Human Nature," which deals with human beings. 

According to Unification Thought, all things were created to be the object 

of humankind with the purpose of producing joy. Human beings were 

created in the image of God, as God's children with eternal spiritual life, 

to bring loving dominion over all creation and to be objects 39 of love to 

God. These three theories form the root from which the other theories 

are developed, namely, Axiology, Ethics, Education, Art, History, 

Epistemology, Logic, and Methodology. 

Axiology is the theory of values, based on the Theory ofthe Original 

Image, which provides the foundation for the theories of Ethics, 

Education, and Art, which correspond to truth, goodness, and beauty, 

respectively. The theory of Ethics states that the most fundamental eth

ical system is the God-centered family. The theory of Education pro

poses three types of education, heart, norm, and dominion, which 

correspond to God's three blessings in Genesis 1:28 (to be fruitful, mul

tiply, and have dominion). The theory of Art details the elements of beau

ty, the conditions for creative work, and the conditions of appreciation. 

The theory of History shows God's providence of restoration working in 

history through laws of creation and restoration. Unification 

Epistemology deals with issues of cognition (its origin, object, and 

method). Unification Logic complements the insufficiencies of tradi

tional logics. Finally, Unification Methodology is based on the law of 

give-and-receive action, which is fundamental to the Theory of the 

Original Image. 

This, then, is a very brief overview of the source, nature, and con

tent of Unification Thought. Its ability to provide the necessary founda

tion for a successful psychology of human nature will now be addressed. 
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D. Unification Thought as a New Foundation for Psychology 

1 .Scientific Rigor 

Unification Thought is clearly different from theories developed through 

the traditional scientific method, and this may liberate it from their con

straints and inadequacies. Indeed, its proponents claim that it provides 

the basis for a global society in which true love is actualized, and all actu

al problems of the individual and society can be solved.40 

However, does that very nature forming the foundation for these 

claims give it a different status from scientifically accepted theories, i.e., 

does it become a matter of faith to accept Unification Thought? 

Psychologists have considered that the inclusion of religious concepts 

makes scientific rigor impossible: 

I personally a m persuaded that modern scientific views ofthe per

son cannot be merged with religious views because science is 

intentionally secular, i.e., it deliberately excludes attention to the 

very dimensions of human nature that a religiously informed view 

emphasizes. Piaget understood this tension and very articulately 

narrated the transition in his own thought.41 

However, as w e have seen in the preceding discussion this separation of 

the scientific and the religious may no longer hold true, since science 

may be forced to acknowledge the need to include religious dimensions. 

Thus, a successful psychology requires a philosophical foundation that 

includes human spirituality and the existence of God. The question then 

is, can Unification Thought maintain scientific respectability? 

Lee has argued that the theory of God's existence, as described in 

the Theory of the Original Image, can be seen as the application of the 

hypothetical method in science: 

The hypothetical method refers to a method of proving that the 

hypothesis is true (making it a true theory) by verifying it through 

scientific observation or experiment.42 

Lee shows that two major hypotheses in the Theory ofthe Original Image 

are verified by scientific observation. These are that God is the harmo

nious Subject ofthe dual characteristics ofSung Sang and Hyung Sang, 

and of the dual characteristics of Yang and Yin (correlative attributes). 

Since all things created according to the "law of resemblance" resemble 

God, they should reflect these two dual characteristics in God. By exam-
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ining the characteristics of human beings, plants, animals and minerals, 

these hypotheses are verified. 

Thus, these findings show that the Theory of the Original Image 

makes accurate predictions about future observations, predictions which 

could have been proved false. In the same way as Eccles, in the book he 

co-authored with Popper, argues that the dualist-interactionist hypothe

sis "belongs to science because it is based on empirical data and is objec

tively testable," and expresses optimism since the hypothesis "has the 

recommendation of its great explanatory power" and "is not refuted by 

any existing knowledge,"43 perhaps we can share Lee's optimism con

cerning the Theory ofthe Original Image. 

2. Spirituality 

The Theory of the Original H u m a n Nature describes the nature of the 

original human being, before the fall. This nature resembles the image of 

God: a being resembling the Divine Image (with united Sung Sang and 

Hyung Sang,44 harmonious Yang and Yin, and with individuality), and 

resembling the Divine Character (a being with Heart, Logos, creativity, 

and position).45 Of these characteristics, the most essential is a being with 

Heart. Traditionally, the human being has been portrayed as "the know

er," (homo sapiens), or "the maker or tool user," (homofaber). Unification 

Thought presents the human being as "the loving being" (homo amans), 

asserting that the essence of human nature is Heart or love. 

As a united being of Sung Sang and Hyung Sang, the human being 

has a characteristic which makes it unique among created beings, name

ly, the unity of spirit mind and physical mind. The function ofthe spir

it mind is to pursue a life of trueness, goodness, beauty, and love, i.e., a 

life of values. The function of the physical mind46 is to pursue the life 

of food clothing, shelter, and sex, i.e., material life. In the original human 

being, the spirit mind should be in subject position with the physical 

mind in the object position. Thus, spiritual values should be primary and 

the original mind of human beings should be centered on Heart, as in 

God.47 

Clearly, then, Unification Thought maintains that human beings are 

spiritual in nature: 

Man has self-consciousness, and also the mind to seek for eter

nity. These derive from the spirit mind in the spirit man. Man's 

mind is the union ofthe spirit mind and physical mind ...That is, 

man's mind includes the mind ofthe spirit man ...the spirit mind 
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has self-consciousness, and has the function to seek for abso

luteness, universality, eternity, etc.48 

There is also a spiritual dimension to cognition: 

Spiritual influence can be exerted in all three stages of cognition— 

i.e., in the perceptual stage, the understanding stage, and the ratio

nal stage. Cognition with spiritual accompaniment is finer and 

faster than ordinary cognition.49 

3. The Existence of God 

The basic tenets of Unification Thought are theistic, and thus God's cre

atorship of this world is the foundation. The Unification Principle states 

that God created the universe to be the substantial object of joy to 

humankind, created as God's children. Joy is experienced when we come 

to know the objects of creation fully. Thus Unification Epistemology 

holds that human beings were created with the ability to cognize all 

objects, gaining true knowledge of them, as part of God's plan for His 

creation. H u m a n being's original nature, therefore, can be understood as 

a reflection of God's characteristics in substantial form. 

It is understood throughout Unification Thought that God is both 

immanent and transcendent. The cognition of God is noted to occur as 

follows: 

Created things cannot know God directly. Thus, even the spirit 

man cannot know God directly unless God performs some work 

or gives some revelation. ...That is, man can know God through 

His revelation. ...But when man becomes perfect and comes to 

embody God's heart, he establishes a love relationship of father 

and son (parent and child) with God. From that position man can 

know and experience God's love intuitively, without any kind of 

special revelation by God.50 

The fact that G o d can be known, in other words that God can be the 

object of cognition is explained: 

Not only things, but also man, and even G o d can be the objects 

of cognition. In status (position), God is the subject of man. But 

so far as cognition is concerned since the one who recognizes is 

regarded as the subject, God becomes the object. However, one 

can not see God as a concrete image; God can only be known spir

itually through Heart.51 
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Thus, the position of Unification Thought is that while perfect human 

beings can freely experience God spiritually through Heart, cognition of 

God by fallen human beings is limited to occasions when God gives rev

elation. 

4. The Fall of Humankind 

As mentioned earlier, Unification Thought is based on the revelation 

received by Rev. Moon, and this revelation includes an understanding of 

the human fall. Unification Theology52 maintains a sexual interpreta

tion of the fall, based on the Genesis account in the Garden of Eden. 

A d a m and Eve were commanded by God not to eat the forbidden fruit, 

but they were tempted by the serpent and first Eve ate and then she gave 

the fruit to A d a m who also ate. W h e n questioned by God they each 

denied responsibility and the three of them were cast out ofthe Garden; 

a flaming sword was placed at the gate to prevent their return. 

Unification theology interprets the story as referring to the sexual 

seduction of Eve by the archangel Lucifer, referred to as the serpent, and 

the subsequent seduction of A d a m by Eve, while they were both still 

immature. The forbidden fruit represents sexual intercourse, which was 

forbidden outside the realm of holy matrimony. The fall, therefore, con

sisted of two illicit sexual acts: Eve and Lucifer should never have had 

a sexual relationship; A d a m and Eve were to become husband and wife, 

but they had a sexual relationship prematurely. 

As a result ofthe fall, original sin is transmitted to all of A d a m and 

Eve's descendants and can be removed only when the Messiah comes to 

restore the original lineage as a child of God.53 In addition to inheriting 

original sin, all human beings suffer loneliness and confusion, cut off 

from God's love and truth. In this alienated state, human beings have 

fought each other, causing additional suffering to other human beings 

and to all things of creation. Finally, and most importantly, the human 

fall has caused God untold grief; the ideal world of His creation has never 

been realized, and in its place has developed a barbaric society under the 

dominion of the rebellious Lucifer, now known as Satan. 

God has not abandoned his lost children, but has worked ceaseless

ly throughout history to bring about His providence of restoration. 

Unification Theology explains that the fact that restoration is still incom

plete is not because of God's lack of effort, but because God created 

human beings with free will and responsibility. Thus, human beings 

choose whether to respond to God's prophets and even the Messiah, and 

thus choose whether to live in heaven or in hell. 
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Unification Thought, then, through its intimate relationship with 

Unification Theology, includes a clear articulation ofthe human fall and 

its consequences. 

5. The Origin of Cognition 

According to the Empiricist and Rationalist approaches the origin of 

cognition is found in either the object (Empiricism) or subject 

(Rationalism) alone. Unification Epistemology says that the question to 

be asked is not where does the object of cognition exist, but what is the 

nature ofthe relationship between the subject and object of cognition. 

Is this relationship accidental or necessary? Unification Thought holds 

the position that all things were created to be the object of humankind. 

Thus w e were created with sense organs to experience objects, and 

objects were created to be experienced by us. The relationship between 

subject and object is therefore one of necessity, with the c o m m o n pur

pose of producing joy. 

In the act of cognition, both experience and reason are therefore 

involved. The object must be experienced, and the subject must use rea

son to make a value judgment on the object in order to produce joy. Thus 

Unification Epistemology unites experience and reason in cognition. 

6. The Object of Cognition 

Unification Epistemology also seeks to unite two opposing views ofthe 

object of cognition, those of Realism and Subjective Idealism. This is 

done through the assertion ofthe real existence ofthe object, the "outer 

object," but also the presence of the "inner object" in the mind of the 

subject.54 

This inner object in the mind ofthe subject is the "prototype." The 

concept of prototypes is based on the Unification Principle position that 

we are created as a microcosm ofthe universe, containing the elements 

of all things, which were created in resemblance to humankind. Thus 

prototypes have a priori components, i.e., they exist in some form prior 

to experience. However they are not limited to innate ideas as they also 

develop through the accumulation of empirical elements gained through 

experience.55 

Closely tied to prototypes is the concept of "protoconsciousness," 

which means "fundamental consciousness," or the cosmic conscious

ness that has entered into a cell or tissue. Protoconsciousness can be con

sidered as life; subconsciousness with sensitivity, perceptiveness, and 

purposiveness.56 The relationship between prototypes and protocon-
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sciousness is as follows: 

W h e n consciousness enters a cell, becoming its life, it also comes 

to know the contents and structure of that cell. Protoconsciousness 

has the capacity to know the structure of the cell because it has 

perceptiveness, ...[which] can be described as a transparent homo

geneous screen of consciousness (or a film of consciousness), 

where the image ofthe structure ofthe cell is projected. Thus pro

jected, the image ofthe cell is called "protoimage," which is the 

foundation for the development of prototypes.57 

Prototypes thus have within them images of content and images of form. 

Images of content are transformed and synthesized to correspond to the 

content of objects perceived. Images of form give rise to "thinking 

forms" or "categories" which influence judgment in cognition.58 Thus 

Unification Epistemology upholds both the real existence ofthe object, 

which has content and form, and the existence of ideas in the mind of 

the subject, which also have content and form. Unification Epistemology 

can therefore be described as a union of Realism and Subjective Idealism. 

7. The Method of Cognition 

Unification Epistemology also offers a solution to the two opposing posi

tions of Kant's Transcendental method and the Dialectical method 

(reflection theory). Unification Epistemology is based on give-and-

receive action through the two-stage structure of creation,59 i.e., outer 

and inner give-and-receive action. 

The outer image, or perceptual image, is formed first through give-

and-receive action between the subject and object. In order for this give-

and-receive action to occur there are certain prerequisites for both subject 

and object. The object must have content (attributes) and form (rela

tionship among attributes), and the subject must have prototypes and 

interest in the object.60 

Cognition, however, is not completed just by the formation of the 

outer image (reflection theory), but a second stage of comparison 

between this outer image and prototypes occurs (transcendental posi

tion). The outer image produced in the first stage becomes the object in 

this second stage. 

The prototypes in the subject, which also have content and form, are 

then compared with the outer image, through collation type give-and-

receive action.61 Cognition is thus a judgment ofthe object, and the pro

totypes are the standard or criteria for this judgment. 
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The method of cognition in Unification Epistemology is thus a union 

of the Dialectical method, forming the outer image, and the 

Transcendental method of inner give-and-receive resulting in judgment 

in the subject's mind. 

Unification Psychology 

In this paper it has been shown that Unification Thought satisfies the 

seven criteria derived from science, philosophy and theology, and thus 

may provide a good foundation for psychology to develop an effective 

model of human nature. The actual development of such a model is 

beyond the scope of this paper. However, a number of points can be made 

showing the relationship between Unification Thought and existing psy

chological models, and the potential of Unification Thought to overcome 

current problems and insufficiencies. 

The existence of different schools of psychology, based on different 

philosophical approaches, has caused psychology to become a field of 

diverse and independent endeavors. A n effective philosophical founda

tion must be able to provide the basis for these different schools to come 

together resulting in a comprehensive understanding of human nature. 

Here, the possibility of uniting the schools of Psychoanalysis and 

Experimental Psychology will be discussed. 

Experimental Psychology, as developed by those such as Helmholtz 

and Wundt, relied on the Empiricist and Associationist approaches, 

researching the sensory mechanisms of perception and the integration 

of elements through association to provide complex experiences. 

Psychoanalysis was developed by Freud, on the basis of scientific mate

rialism and the theory of evolution, to understand the development of 

personality. 

Unification Thought contains the empirical component on which 

Experimental Psychology depends, without being limited by it. As for 

the Psychoanalytic approach, Unification Thought, through the Theory 

of theOriginal H u m a n Nature and Unification Epistemology, presents a 

model of how the personality develops through experience. Thus, both 

Experimental Psychology and Psychoanalysis can find their foundation 

in Unification Thought, and so can be united through it.62 

Furthermore, Unification Thought provides a foundation that can 

solve the problems and limitations of existing psychological models. For 

example, Freud was unable to give solutions to neurotic problems such 

as the Oedipus complex, but could merely describe their nature and pos

tulate their origin. Contemporary Christian psychoanalysts, such as Paul 
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Vitz, propose a Christian solution through Jesus. However, even this 

explanation is not complete. Unification Thought provides a clear expla

nation ofthe origin of human suffering and perversion through its under

standing ofthe fall of humankind. The sexual interpretation ofthe fall 

is entirely in agreement with Freud's belief: 

I can only repeat over and over again—for I never find it other

wise—that sexuality is the key to the problem of the psychoneu-

rosis and ofthe neurosis in general.63 

Thus, Unification Thought goes beyond the limitations of Psychoanalysis 

though its inclusion of theological concepts, providing a model not only 

ofthe perverted fallen nature but also ofthe original human nature. 

Equally, the deficiencies ofthe approach taken by experimental psy

chologists can be overcome through Unification Thought. In an earlier 

paper,64 it was shown that Piaget's developmental psychology, while rec

onciling Empiricism and Rationalism, and avoiding Kant's idealism in 

which the object becomes unknowable, falls short in another area. 

Piaget's model of development leads to a final stage of logico-math-

ematical knowledge or formal operations in which abstract inferential 

thought occurs. The content of thought at this stage becomes increas

ingly abstract and unrelated to the aims and desires of most people. 

Piaget's theory, therefore, contains no acceptable view of development 

in adulthood,65 a problem to which no satisfactory solution has been pro

posed.66 

Although Piaget is certainly the most influential developmental psy

chologist to date, recent advances in information processing provide 

important models of cognition and cognitive development. Such a recent 

advance is the "prototype" theory, proposed by Rosch on the basis of 

studies such as those which found that typical instances of a concept can 

be identified as instances more quickly than less typical instances.67 As 

McShane has noted: 

The prototype theory of concepts has come to replace the classi

cal theory of the mental representation of concepts.68 

Clearly, Unification Epistemology's theory of prototypes is compatible 

with this recently accepted theory of cognitive development. 

Unification Thought is thus compatible with theories of cognition, 

but does not have their limitations. Unification Thought predicts that the 

quality and nature of cognition depends on the purpose ofthe subject. 

For example, a botanist observing nature will acquire knowledge 
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from a botanist's position; a painter observing the same nature 

will probably acquire knowledge from the position of pursuing 

beauty.69 

Unification Thought upholds the position of God as creator of this world, 

and the most essential attribute of God is heart, which is defined as "the 

emotional impulse to obtain joy through love."70 In the creation of the 

universe give-and-receive action is centered on purpose based on God's 

heart.71 The process of cognition occurs through give-and-receive action 

between the subject and object centered on purpose, and that purpose 

should be centered on heart.72 Psychology based on Unification Thought 

would therefore not be limited to the domain ofthe intellect. 

Conclusion 

Psychology should have close relationships to science, philosophy and 

theology. In its development, however, the appropriate relationships have 

not always been fostered. Psychologists sought recognition as scientists, 

and so psychology has been developed according to scientific criteria. 

This has led to the avoidance of theological issues and ultimately to a 

failure to describe human nature in its entirety. Psychology and philos

ophy have been closely tied, with the result that opposing philosophical 

positions have been used to establish opposing schools of psychology. 

What is required is a philosophical foundation, with close ties to the

ology and adherence to scientific principles, that can provide the basis 

for the development of a science of psychology—the understanding of 

the fullness of human nature. This paper proposes that Unification 

Thought should fulfill that role. 
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P r a c t i c a l C o n d i t i o n s o f S o c i a l a n d 

M o r a l E x i s t e n c e 

by Thomas G. Walsh 

Introduction 

Labor, language and family are forms of human practice basic to the 

development and preservation of society. Moreover, the attempt to reform 

or normatively order these practices is believed by many to be basic to 

the creation of a good society. That is, if labor is understood as a prac

tice basic to the formation of society, i.e., it brings individuals into nec

essary relationships of mutual benefit and interdependency, then it also 

becomes important that the practice of labor be done in a way that sup

ports or enhances, and does not undermine, social solidarity. For exam

ple, the conventional suspicion of commercial labor, extending from 

Aristotle to Marx, derives from the observation that commerce is often 

driven by individual greed, a passion that subverts the trust and fellow-

feeling necessary for a good society. Hence, efforts must be made to nor

matively regulate commerce, so that it be practiced in a way respectful 

of the norms of a good society. 

If w e grant that labor, language and family are basic to the creation 

of society, how are these foundations to be normatively ordered so that 

they contribute to the creation of a good society? This question guides 

the following exploration. Three social models are correlated with these 



Explorations in Unificationism 

three foundational practices. With the practice of labor, we correlate the 

Marxist socialist ideal of society; with language, the participatory democ

racy or communicative society is correlated; and with family, a familial 

and communitarian model of society is proposed. 

Marxist socialism focuses on the issue of alienated labor, and reserves 

this category as the central one for the analysis and reformation of society. 

Labor, and the conditions in accordance with which a natural condition of 

scarcity is overcome, is viewed as the premier and decisive practice that 

bears upon the production of individual consciousness and social justice. 

For Marxists the de-alienation ofthe practice of labor, effected through the 

collective or co-ownership of capital, provides the key for the emancipa

tion of humanity. 

In contrast to Marxism's labor theory of society and consciousness, the 

liberal democratic social ideal stresses political processes as primary in the 

attempt to deliver humanity from alienation and injustice. The emphasis 

placed on political practices represents an appeal to the promise of lin

guistic communication. In this view, neither consciousness nor language 

can be reduced to a mere function of labor. Language, in fact, may be inno

vative, anti-ideological, critical and, perhaps most importantly, political. 

Given this, one concludes that the labor class cannot lay claim to being the 

sole carrier ofthe emancipated society. Rather, those w h o interact through 

speech and who share a c o m m o n commitment to truth and goodness are 

valued. Language thus supersedes labor as the central factor in the analy

sis and normativization of society. 

A third type of social model, traditionally associated with 

religious/intentional communities, may be characterized as communitari

an. In this essay communitarianism is correlated with Unificationism's 

familial model of society, emphasizing the primacy ofthe traditional fam

ily comprised of parents and the children resulting from that monogamous 

marriage. Within Unificationism the family becomes the governing image 

for thinking about the good society; furthermore, family is seen as form

ing the basis for the fundamental conditions of trust, solidarity andjustice 

in society. The theory of practice that operates in Unificationism departs 

significantly from that which characterizes the other two models discussed. 

M u c h more in keeping with a classical, Aristotelian theory of practical 

rationality and ethics, Unificationism stresses the centrality of family as 

the school of virtue and character. A s such, Unificationism asserts the pri

macy ofthe formation ofthe moral agent/social actor in the matrix of fam

ily. This understanding of practice rooted in family departs from 

conventional Marxism's labor theory of society and its labor theory ofthe 
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self, and departs from liberal democracy's preoccupation with language. 

What I intend to explore in this essay is the possibility of establish

ing a social theory with an ordered integration of all three categories, 

labor, linguistic communication and familial formation. The good soci

ety, with all its structures of political, economic and legal administra

tion, emerges on the foundation of culture, and while labor, language 

and family are all basic to the formation and transmission of culture, the 

familial matrix for the social reproduction of human life is the most basic. 

In sum, section one presents the case for the primacy of economic 

socialism. Here I refer primarily to the classic Marxist model for eman

cipation. I explicate this position by pointing to the way in which alien

ated labor becomes the central category for understanding the human 

condition, leading Marx to conclude that an international labor class, the 

proletariat, would serve as the "carrier" for world socialism and transna

tional emancipation. However, disaffection with Leninism and Stalinism, 

as well as with the Nazi Party, led to a renewed emphasis on conscious

ness and culture—deriving from a rediscovery of Hegel and the discov

ery by the Hungarian philosopher, George Lukacs, of Marx's Paris 

manuscripts from 1844-1846. Thus began an era of cultural or hermeneu

tical Marxism which turned to a critique of positivism, or instrumental 

and scientistic rationality. Such was the project of M a x Horkheimer and 

Theodor Adorno, et. al., at the Frankfurt Institute for Social Research, 

i.e., the critique ofthe imperialism of positivist science and thematiza

tion ofthe "dialectic ofthe Enlightenment."1 

Section two will examine the move away from this kind of economic 

anthropology to a consideration of the relevance of political activity as 

the key to human solidarity and to the implementation of a social ideal. 

Here I shall underscore the notion of human linguisticality or speech, 

particularly as developed in the work of Jurgen Habermas and Karl-Otto 

Apel. In the case of Habermas, Marxism is called, via an emphasis on 

the philosophy of language, to a retrieval of politics. By focussing on 

what are taken to be the universal (Habermas) or the transcendental 

(Apel) features of linguistic interaction, an attempt is made to establish 

a foundation for universally valid norms and for political ethics in gen

eral. Language becomes the foundation upon which the good and just 

society is built. 

The third section will attend to the Unificationist ideal of society, 

which proposes a familial basis for culture, self and social institutions. 

Unificationism is virtually synonymous with familyism, i.e., the family 

is the matrix for the unification of man and woman, the reproduction of 
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the species, and the nurturing of persons of goodness andjustice. This 

practice stands as the channel for both the biological transmission ofthe 

species and the social transmission of culture and ethos. 

Socialism and the Labor Theory of Society 

Socialism, generally conceived, is a movement that reacts against the 

individualism and inequality of bourgeois society, stressing instead the 

solidarity ofthe species, the community, the whole, as decisive for the 

creation of the individual part. Economically conceived, socialism has 

always suggested a system where wealth is socially owned and equitably 

distributed to all members ofthe community. Implicit here is the notion 

that normless passions for acquisition must be regulated. Socialism, it 

might be said, attempts to manage the acquisitive passions, in much the 

same way as the monogamous family has served as an institution for the 

domestication ofthe sexual passions. 

According to Marxist theory, labor is the central category for social 

and economic analysis, as well as for the understanding of moral psy

chology and sociality. Marx both inherited and departed from the ideal

istic tradition in German philosophy by focussing on what may be 

referred to as a labor theory of knowledge. Simply put, Marx argued that 

the human consciousness is created by "sensuous self activity." More 

particularly, human beings are shaped by the way in which w e engage 

in labor to overcome the natural situation of scarcity. Humans labor 

against nature for subsistence and in the process we create ourselves and 

our consciousness. The key point here is not merely what one does qua 

laborer, but rather the conditions or relations of labor. Marx believed that 

under the conditions of international capitalism, a system characterized 

by the institutions of private property and the division of labor, labor 

activity was not only alienating, since labor power had become a com

modity—the commodification of the labor force—but also the key to 

universal emancipation. 

The classic passage which evidences Marx's estimation ofthe pri

macy of labor reads as follows: 

In the social production of their existence [i.e., labor], men 

inevitably enter into definite relations, which are independent of 

their will, namely relations of production appropriate to a given 

stage in the development of their material forces of production. 

The totality of these relations of production constitutes the eco

nomic structure of society, the real foundation, on which arises a 
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legal and political superstructure and to which correspond defi

nite forms of social consciousness. The mode of production of 

material life conditions the general process of social, political and 

intellectual life. It is not the consciousness of men that determines 

their existence, but their social existence that determines their 

consciousness.2 

Marx appropriated and attempted to move beyond the philosophical 

anthropology of Ludwig Feuerbach, w h o related alienation to the psy

chological projection of a supernatural being, G o d ie., the alienation of 

humanity's species essence. Marx moved from psychology to sociology 

and from a consideration of the symptoms of alienation, such as reli

gion, to the cause: alienated labor. Marx shifted from the Hegelian and 

Feuerbachian concern with the alienation of mind, i.e., the wrongness of 

ideas or concepts, to a concern with the alienation of labor. Alienated 

labor is simply that activity in which the laborer does not own the fruits 

ofhis or her labor: labor under the conditions of private property. 

The working class or proletariat, according to Marx, is subjected to 

a mode of practice which creates the conditions of alienation. To break 

from these chains philosophical (Hegelian) reflection will not suffice. 

Rather a de-alienating and dignifying mode of practice is required. 

Initially this practice is expressed in the form of a protest. But ultimate

ly, once the source of alienation is clearly determined, a form of revolu

tionary labor or practice is required if the laborer is to regain his or her 

expropriated humanity. 

Only under the conditions of socialism will labor create the practi

cal conditions for freedom and human solidarity, i.e., a non-classist soci

ety. A s such, the goal of revolutionary practice involves the attempt to 

subvert capitalist modes of production and to supplant that mode with a 

socialist mode of production. Under socialist conditions labor will be in 

identity with freedom. Under the conditions of capitalism, however, labor 

creates only a false consciousness. 

Herbert Marcuse has stated in Reason and Revolution that "Marx 

rests his theories on the assumption that the labor process determines 

the totality of human existence and thus gives society its basic pattern."3 

H e states also that for Marx, "Labor is the way m e n develop their abil

ities and needs in the struggle with nature and history, and the social 

frame impressed on labor is the historical form of life mankind has 

bestowed upon itself."4 

It is primarily in the earlier, "Paris Manuscripts" of 1844-1886 that 

Marx develops his theory of alienated labor. In essence the evil of cap-
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italism derives from the fact that labor-power becomes a commodity and 

the laborer is treated as a thing, reified. It is this condition that gives rise 

to the need for socialism. As Leszek Kolakowski has said, 

It can thus be said that, in Marx's view, not poverty but the loss 

of human subjectivity is the essential feature of capitalist pro

duction. Poverty indeed has been known throughout history, but 

awareness of poverty and even the revolt against it are not suffi

cient to restore man's subjectivity and membership of a human 

community. The socialist movement is not born of poverty, but of 

the class antagonism which arouses a revolutionary conscious

ness in the proletariat. The opposition between capitalism and 

socialism is essentially and originally the opposition between a 

world in which human beings are degraded into things and a world 

in which they recover their subjectivity.5 

Based on the theory of labor as that universal feature of humanness which 

all share, particularly at the class level, there emerges the hope that if all 

are united in a similar form of delineating labor, i.e., under the condi

tions of international socialism, then universal solidarity is possible: 

Workers ofthe World Unite!!! Consider the following enthusiastic pas

sage taken from one of the declarations of the International 

Workingmen's Association: 

The very fact that while official France and Germany are rushing 

into a fratricidal feud, the workmen of France and Germany send 

each other messages of peace and good will; this great fact, unpar

alleled in the history of the past, opens the vista of a brighter 

future. It proves that in contrast to old society, with its economic 

miseries, and its political delirium, a new society is springing up, 

whose international rule will be Peace, because its national ruler 

will be everywhere the same—Labor.6 

Lenin wrote of a "United States ofthe World" which he took to be "the 

state form ofthe unification and freedom of nations which w e associate 

with socialism."7 Lenin often spoke as well of a World Federative 

Republic of Soviets, and Bukharin, chairman of the Communist 

International from 1926-1929, spoke ofthe creation of one worldwide 

socialist republic.8 The Comintern was established as an international 

federation of laborers to serve as a basis for the international socialist 

movement, and world revolution. The period of the First International, 

characterized by the rift between Bakuninists and Marxists over issues 
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of leadership and methodology, dates from 1864-1876. The Second 

International, the period of German Social Democracy, existed between 

1889 and 1914, breaking up in an irresolvable rift between 

reformists/revisionists and revolutionists, i.e., between those w h o saw 

continuity with and those w h o thoroughly rejected bourgeois institutions. 

The Third International, associated with the preeminence of Lenin, began 

in the Soviet Union in 1919. 

In a document entitled, "Manifesto ofthe Communist International 

to the Proletariat of the Entire World" there is stated that, 

Our task is to generalize the revolutionary experience ofthe work

ing class, to cleanse the movement of the disintegrating admix

tures of opportunism and social patriotism, to mobilize the forces 

of all genuinely revolutionary parties ofthe world proletariat and 

thereby facilitate and hasten the victory of the communist revo

lution throughout the world.9 

Another passage: 

Conscious of the world-historical character of their tasks, the 

enlightened workers, from the very beginning of their organized 

socialist movement, strove for an association on an international 

scale.10 

This transnational ideal, however, proved to be unfulfilled particularly 

at the outset of World War I, when the German proletariat obeyed the 

national call to arms, thus abandoning their transnational calling as 

socialists. Patriotism flourished, and especially among the workers. A s 

Kolakowski tells it, 

In the summer of 1914 the socialist movement suffered the great

est defeat in its history, when it became clear that the international 

solidarity of the proletariat—its ideological foundation—was an 

empty phrase and could not stand the test of events.1' 

In essence it seems that labor, in and of itself, could not carry the weight 

which the creation of a transnational or transcultural consensus required. 

The restructuring ofthe conditions of labor through the elimination of a 

system of private property proved to be an inadequate basis upon which 

to create the non-alienated society. This is so because the conditions for 

social solidarity are not thematized adequately through the category of 

labor. Hence, along with the rejection of orthodox Marxism, and its pre

occupation with labor, comes a refusal to abrogate certain bourgeois insti-
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tutions attentive to other factors in the creation of persons and society. 

It was Eduard Bernstein who most forcefully advanced the cause of 

German democratic socialism, in his publication of The Premises of 

Socialism and the Tasks of Social Democracy in 1899. Bernstein reject

ed what he saw as the Hegelian or Blanquist tendencies in Marxism, i.e., 

positing a radical discontinuity with the past. In Bernstein was crystal

lized a form of social democracy which departed from orthodox 

Marxism, e.g., Karl Kautsky. 

The new doctrine was a compromise between liberalism and 

Marxian socialism, or a socialist variant of liberalism. It was 

applied to situations other than those envisaged by classical 

Marxism, and appealed to different psychological motivations.12 

The revisionism of Bernstein, as I view it, represented a shift away from 

apocalyptic Marxism to a kind of evolutionary socialism that does not 

require the smashing of the liberal bourgeois state. But beneath this I 

would suggest that something else is at work, namely the view that the 

Marxist preoccupation with labor was inadequate as a basis for a theo

ry of society and the emancipation of humanity. Furthermore, this shift 

represented a distinct skepticism regarding the candidacy of an abstract

ly conceived proletariat as the carrier of transnational socialism. Hence, 

there is a move away from economicism, to at least an appreciation for 

political existence, i.e., democracy. With democracy, as Hannah Arendt 

has pointed out, one accepts the primacy of speech over labor. 

In an essay entitled, "Tradition and the Modern Age," Arendt speaks 

of Marx's preoccupation with labor, 

"Labor created man" means that labor and not God created man; 

second h means that man, insofar as he is human, creates him

self, that his humanity is the result ofhis own activity; it means, 

third, that what distinguishes m a n from animal, his differentia 

specifica, is not reason, until then the highest attribute of man, 

but labor, the traditionally most despised human activity, which 

contains the humanity of man. Thus Marx challenges the tradi

tional God, the traditional estimate of labor, and the traditional 

glorification of reason.13 

Arendt challenges Marx's philosophical anthropology by making a dis

tinction between labor, work and action, or between techne, poesis and 

praxis. She accents the import of speech over labor, suggesting that "with 

word and deed we insert ourselves into the human world,"14 and that, "a 
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life without speech and without action... is literally dead to the world."15 

Labor, for Arendt, is prepolitical activity, and characterizes the realm of 

necessity, not the realm of possibility. She says, 

This attempt to replace acting with making is manifest in the 

whole body of argument against "democracy," which, the more 

consistently and better reasoned it is, will turn into an argument 

against the essentials of politics.16 

The quest for the certainty and control of making (poesis) replaces the 

openness and unpredictability of conversation and speech. 

To sum up, I have argued that nineteenth century Marxism, governed 

largely by its fixation on the alienation and emancipation of labor, abro

gated bourgeois institutions dedicated to the procedures of speech, and 

particularly the processes of democratic will-formation through linguistic 

interaction. O f course, the disaffection with orthodox Marxism, as evi

denced in the emergence ofthe Frankfurt School of thinkers in the peri

od between the two World Wars, was precipitated by a host of changed 

social conditions. Mention can be made of such factors as the non-col

lapse of capitalism or the conspicuous rise of Marxist-Leninist total

itarianism. Stalinism, as the deformation of Marxism, and Naziism, as 

the deformation of national and cultural identity, gave all the more incen

tive for anti-totalitarian social criticism. The Frankfurt School, for exam

ple, accented the importance of preserving the conditions of criticism in 

the face ofthe imperialism of instrumental rationality, and the authori

tarian institution which such rationality gives rise to. The correction of 

Marxism required the examination of alternative modes of practice basic 

to the emancipation and development of society. 

Language and Social Theory 

For Jurgen Habermas an ideal of dialogue serves as the primary mode 

of practice for the establishment of moral community. Furthermore, a 

normative theory of society may be most adequately grounded in the 

norm which Habermas believes to be constitutive of speech itself, of 

communication free from domination and distortion. Moral communi

ty has its ground in language's own normative structure. As stated by 

Habermas in his "Inaugural Lecture" at the University of Frankfurt in 

1965, 

The human interest in autonomy and responsibility is not mere 

fancy, for it can be apprehended a priori. What raises us out of 
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nature is the only thing whose nature we can know: language. 

Through its structure, autonomy and responsibility are posited for 

us. Our first sentence expresses unequivocally the intention of 

universal and unconstrained consensus.17 

Rudiger Bubner has described Habermas' effort as one of avoiding, "the 

problem of Marx's methodology, which vacillates between Kritik and 

scientism, by disconnecting the real economic basis of society in the 

dimension of labor from its forms of political organization in the sense 

ofthe mutual recognition of subjects."18 Habermas, in effect, attempts 

to underscore the autonomy of speech in relation to labor. Furthermore, 

speech, which is to be free to follow the course of argumentation with

out coercion, provides a basis for an emancipatory ideal which may serve 

as a principle for the criticism of forces of domination. Speech rather 

than labor takes on importance as the central category for ethical and 

emancipatory reflection. 

There is little question but that Marx inherited his estimation of labor 

from certain classical economists, but even more importantly from 

Hegel. Marx, however, did not borrow from Hegel, as Jurgen Habermas 

points out, the stress on interaction and dialogue, i.e., communicative 

action, "as the medium for the formative process of the self-conscious 

spirit."19 With labor Hegel saw the employment of a "cunning" or "art

ful" consciousness, one given over to strategic, instrumental action; lan

guage, however, required a "name-giving consciousness." In labor one 

controls one's object, nature. In language use, however, one is also con

trolled by the symbols employed. 

In retrieving this dimension of Hegel's thought, Habermas seeks to 

show that "A reduction of interaction to labor or derivation of labor from 

interaction is not possible."20 Furthermore, and more importantly, given 

the actual history of Marxist societies, Habermas states that, "Liberation 

from hunger and misery [by labor] does not necessarily converge with 

liberation from servitude and degradation, for there is no automatic 

developmental relation between labor and interaction."21 In effect, it 

seems that Habermas is making a distinction between labor and politics, 

while accenting the political as the more reflexive and developmentally 

advanced characteristic of the human species. Furthermore, instead of 

merely looking for the conditions of alienated labor, Habermas focuses 

on the conditions of systematically distorted communication, i.e., the 

way in which the ideal of the bourgeois "public sphere" has or has not 

been institutionalized. Is social consensus created by domination and 

ideology, or by public discourse and will-formation? 
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Questioning "whether the concept of social labor adequately char

acterizes the form of reproduction of human life,"22 Habermas concludes 

that, "the Marxian concept of social labor is suitable for delimiting the 

mode of life of the hominids from that of the primates; but it does not 

capture the specifically human reproduction of life."23 

A more satisfactory theory of the reproduction of human life 

includes not only a theory of labor, but also a theory of family and a the

ory of language.24 Habermas attempts to reconstruct historical materi

alism by moving beyond the history of labor, to consider the development 

of "communicative competence." 

Whereas Marx localized the learning processes, important for 

evolution in the dimension of objectivating thought—of techni

cal and organizational knowledge, of instrumental and strategic 

action, in short, of production forces—there are good reasons 

meanwhile for assuming that learning processes also take place 

in the dimension of moral insight, practical knowledge, commu

nicative action, and the consensual regulation of action conflicts— 

learning processes that are deposited in more mature forms of 

social integration, in new production relations.25 

Habermas views normative structures, particularly those which lie at the 

very core of communicative action as the "pacemaker of social evolu

tion."26 H e concludes that, 

If a socialist organization of society were the adequate response 

to crisis-ridden developments in capitalist society, it could not be 

deduced from any "determination of the form" of the reproduc

tive process, but would have to be explained in terms of process

es of democratization; that is, in terms of the penetration of 

universalistic structures into action domains, which ... were pre

viously reserved to the private autonomous setting of ends.27 

Marx and most ofhis followers tend to reduce praxis to techne, instru

mental action, i.e., positivism. As Thomas McCarthy has said "materi

al production and social interaction are not viewed as two irreducible 

dimensions of human practice. Instead the latter is incorporated into the 

former."28 Habermas rejects this tendency in Marx, "For the category of 

labor then acquires unawares the meaning of world-constituting life 

activity (Lebenspraxis) in general."29 

Habermas' theory of communicative action represents an argument 

for the primacy of elementary speech activity as the foundation for ratio-
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nality and norms. On the one hand he rejects Marxism's tendency to 

reduce communicative action to labor, and at the same time he objects to 

liberal society's separation of reason and moral decision. Habermas argues 

that language provides a basis for a synthesis of ethics and reason, for 

both are grounded in the universal and normative structure of language. 

In sum, Habermas' move away from the attention which Marxists 

pay to labor is virtually equivalent to a move away from economics, and 

positivism, to politics and hermeneutics. The attempt to create a ratio

nal and ethical society or economy must derive from consensual will-

formation. Habermas' position represents a significant criticism of any 

form of totalism which views politics as dispensable. As Herbert 

Richardson has said, 

In a nonpolitical society, government originates and presents itself 

as acting through a single will, or head. In a political society, gov

ernment originates and presents itself as acting through a multi

tude of wills, or heads. Nonpolitical societies are monolithic; 

political societies are pluralistic.30 

Habermas' theory ofthe communicative society represents an attempt 

to thematize political action as fundamental to the pursuit of social 

change. That is, language is prior to labor in the constitution of a human 

and moral community. In accenting political practice, one must accent 

speech and interaction as basic features of our human condition. 

Habermas is also telling us that individuation and identity forma

tion derive from communicative contexts and not merely from labor rela

tions (sensuous self activity). Moreover, in modern societies identity is 

not formed merely by inherited convention, but through communicative 

legitimation of traditional validity claims. The particular contexts of our 

everyday activity, i.e., the lifeworld, become gradually more and more 

rationalized or, as Habermas would say, there occurs the "linguistifica-

tion of the lifeworld." In other words, ordinary life is no longer accord

ing to authoritarian conventions of pseudo-communication, but in 

accordance with norms arrived at by consensus. 

Habermas departs from the pessimism of his mentor, Theodor 

Adorno, and even M a x Weber, by appeal to his developmental theory of 

communicative competence, which envisions an increasing progress 

toward a rational society. Habermas is a revisionist historical material

ist who sees in language a basis for a rational society. 

The recovery of political ethics for the modern world requires, so 

Habermas argues, a new philosophical grounding in the normative struc-
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ture of language. The program has been attractive to several European 

and North American theologians.31 The danger in this shift from labor 

to politics, however, lies in the weakness of viewing "vox populi" as "vox 

dei." The general will, after all (just ask any loser after an election; 

"democracy fails" for some at every election), can be both general and 

wrong. Also it remains to be seen as to whether a political ethics, not to 

mention a theological ethics, governed entirely by the norm of openness 

to the discursive redemption of any and all contested validity claims, can 

function in the real and ordinary world. 

The ideal of the communicative society remains too abstract. 

Habermas directs his prescriptions to humanity at large, rather than to 

particular communities. Such universalism, while adequate as a regula

tive principle, may be irrelevant in concrete social situations where we 

must begin somewhere, with ordinary language, and move ahead most 

often with communicative actions informed substantively by narrative 

accounts ofthe good way of life. These narrative accounts have their valid

ity established by traditions of goodness which they have generated. 

Furthermore, the notion of formation or moral development is too 

much understood as a merely cognitive process. Little attention is given 

to the way in which practical reason is formed by sentiments, images or 

mysteriously powerful symbols and narratives. In effect, a very restrict

ed and almost sterile theory of practical reason is operative in the dis

cursive theories of ethics; a theory that essentially divorces reason from 

any particular narrative framework, and from the identity-forming import 

of specific practices, such as the family. 

Family and Social Theory 

J.N. Findlay has argued that "Alone among modern philosophers Hegel 

has an almost Freudian realization ofthe simple sexual and family foun

dations of organized group-life."32 A n d Bernard Cullen says that in 

Hegel's view, 

Reconciliation between masters and slaves eventually takes place 

in the family, within which there is an identity of needs and in 

which goods are held in common ownership. The foundations of 

the family are marriage and child which represent continuity and 

stability in an essentially contingent institution.33 

For Hegel Sittlichkeit or ethical life has three dimensions: the family, 

civil society and the state. The family, for Hegel, is the primary form of 

human association, although it does not represent a conscious univer-
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salism nor the fullness of freedom, as does the state. Hegel associated 

the family, as well as the community, with "unreflective ethical life."34 

Nevertheless, "The Divine L a w or Power, on the other hand, has its 

obscure roots in elemental family relationships, and, since the Family 

lies at the foundations ofthe Community, the Divine or Family Principle 

underlies all communal life."35 Hegel also asserts that, 

Marriage, and especially monogamy, is one of the absolute prin

ciples on which the ethical life of a community depends. Hence 

marriage comes to be recorded as one of the moments in the 

founding of states by gods and heroes.36 

Hegelian-Marxists have not wholly abandoned this concern with the fam

ily. One ofthe primary projects ofthe early Frankfurt School was Studies 

on Authority and Family. For example, Erich F r o m m had great respect 

for the social relevance of family and, according to Martin Jay, was very 

much influenced by Robert Briffault's The Mothers: A Study ofthe 

Origins of Sentiments and Institutions (1917). Jay says, 

Fromm was especially taken with Briffault's idea that all love and 

altruistic feelings were ultimately derived from the maternal love 

necessitated by the extended period of human pregnancy and post

natal care.37 

Furthermore, F r o m m assented to Briffault's contention that, "Love was 

thus not dependent on sexuality, as Freud has supposed. In fact, sex was 

more often tied to hatred and destruction."38 

Of course, much ofthe neo-Marxist research into family was devot

ed to an uncovering of the pathological and authoritarian character of 

the patriarchal bourgeois family, and thereby linking patriarchy with 

modernity's proclivity for authoritarianism and frequent world wars. And 

in certain respects the critique of bourgeois civil society included both 

a critique of capital as well as of bourgeois monogamy, making it logi

cally possible to link up socialist ideals with ideals of extra-familial love. 

Ludwig von Mises has asserted this to be the case: 

Proposals to transform the relations between the sexes have long 

gone hand in hand with plans for the socialization ofthe means of 

production. Marriage is to disappear along with private property.39 

Von Mises points to the immense popularity of the German socialist 

work by August Begel, Women and Socialism, to support his claim. 

However, the turn to a consideration ofthe familial matrix can cut either 
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to the left or the right. For example, Freud saw many social radicals as 

"acting out their Oedipal aggressions toward their fathers."40 

Neo-conservative theorist George Gilder relates the persistence and 

increase in poverty among certain groups to the decline ofthe traditional 

family. H e argues that, 

The key to the intractable poverty ofthe hardcore American poor 

is the dominance of single and separated men in poor communi

ties. Black "unrelated individuals" are not much more likely to 

be in poverty than white ones. The problem is neither race nor 

matriarchy in any meaningful sense. It is familial anarchy among 

the concentrated poor of the inner city, in which flamboyant and 

impulsive youths rather than responsible m e n provide the themes 

of inspiration.41 

Gilder cites the prosperity of Mormons as well as the disciples of Father 

Divine to back his claims. 

What unites Hegel, Freud, F r o m m and Gilder is the conviction that 

family is somehow crucial to the formation of social institutions. 

Certainly this formal conviction is compatible with Unificationism's vir

tual reduction of social ethics to family ethics. In Unification theology 

the origin of evil, and all its social effects, is rooted in a distortion of 

familial love which took place at the outset of human history. 

Redemption, therefore, requires the restoration of familial love. 

Thus, even though Unificationism promotes a social vision referred 

to as the society of "co-existence, co-prosperity, and c o m m o n cause,"42 

it can be constructed only on the foundation of a rather traditional form 

of social practice. For Unificationism this practice is one of familial love 

as developed in a monogamous marriage relationship dedicated to the 

production of children and service to the world. The vision is commu

nitarian in calling for cultural consensus centered on shared values and 

general fellow-feeling. Unificationism does anticipate the emergence of 

a kind of communitarian socialism as a virtual inevitability, as stated in 

the Divine Principle: 

Man, having been created with such an ideal, cannot help demand

ing such a socialistic system of life since he quite naturally search

es for his original nature, striving after the democratic freedom at 

the consummation of the providential history which will enable 

the restoration ofthe original ideal.43 

Unificationism accepts the major thesis of democratic socialism, i.e., 
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that, "If the will of the people should demand this, the politics accord

ing to the will ofthe people must also go in the same direction. Therefore, 

there will ultimately have to come a socialistic society centering on 

God."44 

At the same time, Unificationism rejects communism, though not 

simply because it is socialist, but because it is anti-political and anti-the

ological. Marxist-Leninist societies are viewed as prematurely socialist 

in a fashion analogous to premarital sex or teenage sex. There is no ade

quate foundation in the cultural and linguistic infrastructure. Even a good 

thing, prior to ripeness, may be devastating. A s stated by Shakespeare, 

"Ripeness is all." 

Given the premium Unificationism places on religion it is not sur

prising that there is a general espousal of a limited state and therefore, 

an eschewal ofthe statist tendencies of socialist economists. And in this 

respect, Unificationism finds itself in company with social theorists w h o 

seek to guard against government interventionism. Unificationism is 

incompatible with economic anthropologies which thoroughly put aside 

questions of moral and social values and view the human being merely 

as a utility-maximizing creature. 

I would suggest that Unificationists are convinced that the world is 

not adequately prepared at the cultural level for the advance ofthe good 

society. There are political foundations and economic foundations, but 

not the cultural foundations. If a just society is to become a reality, and 

if politics is to emerge as something other than "civil war carried on by 

other means,"45 then there has to occur some deeper basis of solidarity 

or shared vision of a global culture. This is the essential ideal of 

Unificationism, the attempt to bring about the unification of world cul

tures. In this sense Unificationism attempts to be a movement that fos

ters and seeks to undergird the emergence of a new world culture or world 

civilization. Just as both communism and liberal democracy attempt to 

present themselves as world ideologies, or as the United Nations and 

other international organizations attempt to function as an infrastructure 

for transcultural and transnational harmony, Unificationism has global 

civilizational goals. Without itself being a political institution, 

Unificationism seeks to define the values that should guide global pol

itics and economics. 

O f course, a familial ideal of society is most often associated with 

narrow tribalism or at best a very parochial or local vision of society, 

one having little national or global relevance. Family is either a private 

affair like sexual preference or a transmitter of particular knowledge. 
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usually in biased or prejudicial form. Unificationism, however, promotes 

a family model that moves beyond the local, prejudicial vision. Many, if 

not most Unificationist marriages are international. Moreover, most 

Unificationists spend time working in regions ofthe world far removed 

from the local contexts of their upbringing. Most importantly, 

Unificationists are charged by their faith to cultivate a global vision of 

world service. 

Unificationism departs from Marxist and social democratic models 

for the institutionalization of the good society. The one focuses on ide

ology critique and the stimulation of dialectical tensions, e.g., ethnic, 

racial and class resentments, and the creation of crises, which are 

believed to be in the interest of the march of free laborers. The other 

focuses on creating the conditions for free speech and political activity 

and attempts to create a procedurally normative politics which is guid

ed by a normative ideal. Unificationism stresses identity-formation at 

the level of family where character is transmitted intergenerationally and 

where love is experienced directly by the child in process of formation. 

Without family as a community of labor, language and love, society 

remains a struggle among tentatively related and often distrustful indi

viduals. 

Conclusion 

All three social theories affirm the primacy of a particular practice as a 

basis for moral and social existence. W e have considered the practice of 

labor, the practice of speech and the familial practice ofthe reproduc

tion of human life. I have hinted at the analogous relationship which 

these three forms of practice have with the notions of economics, poli

tics and culture. Any adequate theory of society must integrate these 

three modes of practice. The style or character of various social projects 

in many respects reflects the emphasis given to any one of these dimen

sions of human historical existence. 

Unificationism upholds a traditional Judeo-Christian and Confucian 

theory ofthe family. The family is understood as the basis for the culti

vation of the moral agent and social actor. In the matrix of the family, 

the rational capacities ofthe human being are embedded within a con

text of community. O f course, this basic social context can indeed be the 

basis for the intergenerational transmission of that which is worst about 

human beings and, in fact, this is very much the Unification estimation 

of the history of families. A n d in this respect Unificationism is very 

Freudian, only with the depth hermeneutic pushed to its theological 
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moment of reflection, i.e., a theology ofthe Fall. The family, however, 

also serves as the matrix for redemption, the place where the trust, love 

and "the peace that passeth all understanding" m a y be most profoundly 

experienced, between husband and wife, parents and children. 

Unificationism attempts to shift the social paradigm, not at the level 

ofthe state's obligations to redistribute the wealth of society, but at the 

level ofthe formation of human beings. A n d yet not at the exclusion of 

the claims of labor and language. Labor and language have their claims, 

only they require some foundation in culture, or religion. For the 

Unificationist, religion resides most directly in the h o m e where love and 

goodness, faith and hope are most dramatically lived out. This amounts 

to a combined ecclesiology and social theory of marriage and family. 
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U n i f i c a t i o n M o v e m e n t 

by Yoshihiko Masuda 

I a m the Lord thy God,... 

Thou shalt have no other gods before me. 

— (Exodus 20:2-3) 

Introduction 

In this paper I would like to assert that genuine monotheism is an impor

tant classical spiritual heritage which has rarely been practiced in its true 

sense and that the Reverend Sun Myung Moon's Unification Movement 

(hereafter U M ) , which consists of numerous inter-x movements, is inspired 

by such genuine or absolute monotheism. In other words, I believe that 

genuine monotheism is one of the most important characteristics of the 

U M members' worldview, which is sometimes called "Godism" or 

"Unificationism." Therefore, in this paper w e will examine the signifi

cance and implications of genuine monotheism by taking up the case of 

the U M . I hope this paper will be of help in illuminating the main char

acteristics ofthe U M and the major implications of genuine monotheism, 

as well as its significance especially in our interreligious dialogue. 



Explorations in Unificationism 

Godism and Niebuhr's Radical Monotheism 

For many years Reverend M o o n has emphasized the necessity of 

"Godism" as our ultimate value system or Weltanschauung to build a 

global societal community of love, peace andjustice. What does he mean 

by "Godism"? I believe that what he means by it can be best described 

as genuine or absolute monotheism in theological terms. What I mean by 

genuine monotheism is not different from what H. Richard Niebuhr called 

radical monotheism) In other words, Reverend Moon's Godism is almost 

completely agreeable to H. Richard Niebuhr's radical monotheism. 

According to Niebuhr, radical monotheism as value dependence and 

as loyalty to One beyond all the many is in constant conflict with the two 

dominant forms of faith, namely, henotheism (loyalty to one god among 

many) and polytheism (faith in many gods). I agree with his argument 

that although people generally assume themselves to be monotheists in 

the West, they are, in reality, polytheists and henotheists in most of their 

daily practices. In other words, they trust not so much in God the Creator 

as in many "gods" such as money, status, power, fame, virility, diploma, 

and so forth. Furthermore, he is very critical of henotheism in 

Christianity, which "tends to take one of two forms, the church-centered 

or Christ-centered form."2 In the former, the church becomes the abso

lute; in the latter, Jesus Christ, the mediator between God and sinners, 

almost monopolizes the status of God. In the former, theology (i.e., study 

about God) changes into ecclesiology (i.e., study about the church); in 

the latter, into "Jesus-ology" (i.e., study about Jesus Christ). 

Consequently, his concluding remarks on radical monotheism are as 

follows: 

Radical monotheism dethrones all absolutes short of the princi

ple of being itself. At the same time it reverences every relative 

existent. Its two great mottoes are: "I am the Lord thy God; thou 

shalt have no other gods before m e " and "Whatever is, is good."3 

Moreover, largely as a result ofhis radically monotheistic faith, Niebuhr 

came to his keen awareness that "the great source of evil in life is the 

absolutizing ofthe relative."4 Therefore, he insisted on worshipping noth

ing but the genuine G o d the eternal, and strongly warned us against mak

ing false gods. These characteristics of radical monotheism are none 

other than those of Godism. Consequently, the U M as a movement of 

Godism/genuine monotheism also reflects these characteristics of radi

cal monotheism and its implications. 
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The UM: Inter-x Movements 

There are various terms that characterize the U M . I believe agape or self-

sacrificial love is one ofthe most fitting words that characterize the U M . 

I have seen numerous practices of self-sacrificial love by its members in 

the U M , and undoubtedly their practice of agape has been inspired by 

their understanding of God as a parental being of self-sacrificial love 

through the teaching and practice of Reverend and Mrs. Moon. I will 

not, however, go into detail about the relationship between "Godism" 

and agape, because m y focus in this paper is another term that charac

terizes the U M . 

Inter-x movement is the term I would like to discuss as one ofthe most 

illuminating terms that stand for the U M . In other words, one ofthe most 

important implications of genuine monotheism is that it creates and facil

itates various inter-x movements. Consequently, we can present the char

acteristics ofthe U M as being manifested in the following eleven inter-x 

movements: 1) international movement, 2) interracial movement, 3) 

intercultural movement, 4) intersexual movement, 5) inter-realm move

ment, 6) inter-dimensional movement, 7) intergenerational movement, 

8) interdisciplinary movement, 9) interclass movement, 10) interde

nominational movement, and 11) interreligious (interfaith) movement.5 

Readers may not recognize some of these eleven words that begin 

with "inter" because I coined some of them to describe the U M . The 

"inter-x " generally means between or among Xs or concerned with the 

relations between or among Xs. This is not an exhaustive list ofthe inter-

x movements that characterize the U M , and I admit there is some con

vergence of meaning among them. 

If someone asks why it is that the U M has so many inter-x move

ments as its characteristics, I will answer that it is because its genuine 

monotheism keeps its members from absolutizing the relative. If we 

absolutized one nation, there would be no international movement; if we 

absolutized one race, there would be no interracial movement; if we abso

lutized one culture, there would be no intercultural movement; if we 

absolutized one gender, there would be no intersexual movement; if we 

absolutized one realm, there would be no inter-realm movement;... and 

if we absolutized one religious tradition, there would be no interreligious 

movement. N o w let m e briefly elaborate these eleven inter-x movements. 

l.The U M is an international movement. It is not simple to measure 

the level of "internationalization" ofthe movements, but many of those 

who had an opportunity to closely observe the U M were struck by its 

internationalization. In m y view, partly due to its theology and partly due 
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to the rapid globalization ofthe world, the UM has probably become the 

most international movement among the social movements that ever exist

ed on earth. Its participants are offered numerous opportunities to encounter 

and to work with persons of different nationalities. Reverend M o o n encour

ages its members to work in at least three different countries during their 

life on earth. H e mobilized the International One World Crusade teams, 

which consisted of members of various nationalities who travelled to mul

tiple nations. W h e n foreign missionaries were sent to over 70 nations in 

1975, a Japanese, an American and a German were dispatched as an interna

tional foreign missionary team to each country. Many ofthe organizations 

and projects inspired by Reverend M o o n are distinctively international in 

scope and naturally carry the word "international" (or "World") in their 

names; some of them are International Cultural Foundation, International 

Religious Foundation, International Relief and Friendship Foundation, 

International Federation for Victory Over Communism, International 

Conference on the Unity of the Sciences, and so on. 

Narrow nationalism ends in absolutizing a nation, which hinders the 

emergence of international movements. Genuine monotheism, however, 

keeps its believers from worshipping their own nation as the absolute, rec

ognizes the relevant value of all nations, and facilitates the emergence of 

fair international intercourse. 

2 T h e U M is an interracial movement. The "interracialness" ofthe U M 

is closely related to its "internationalization." Because the U M is very 

international, it provides its members with various opportunities to contact 

and to work with persons of different races. Moreover, Reverend M o o n 

always emphasizes that God is color blind; God loves his children irre

spective of their color. Consequently, the U M has been engaged in activi

ties to eliminate racial prejudice in order to bring about racial harmony 

(e.g., Minority Alliance International). Probably the ultimate barometer of 

"interracialness" is the rate of the interracial marriages among its m e m 

bers. In the U M , interracial marriages are encouraged and the internation

al scope ofthe U M offers its members real possibilities of such interracial 

marriages, which are in fact rapidly increasing. As a result of these inter

racial marriages, the U M is creating many increasingly interracial con

gregations and local communities all over the world. 

Racism is one ofthe phenomena ofthe "absolutizing ofthe relative." 

W h e n the absolute value is attached to the color ofthe white race or black 

race, white racism or black racism comes into existence. For absolute 

monotheists, whatever color the skin may be, it is always good because it 

is created by God. Thus, genuine monotheism reminds its believers ofthe 

258 



Genuine Monotheism and Inter-X Movements 

relativity of their color and facilitates interracial activities and good will 

that transcends the racial barriers. 

3.The U M is an intercultural movement. The intercultural aspect of 

the U M is closely connected with its international or interracial aspects. 

As a result of its international and interracial aspects, the members of 

the U M have many opportunities to encounter and to live in various dif

ferent cultures. The most conspicuous intercultural aspect ofthe U M is 

its effort to harmonize Oriental and Occidental cultures since it origi

nated in Korea from the Judeo-Christian tradition. In addition to har

monizing Eastern and Western cultures, in the U M there is an aspect of 

harmonizing the cultures ofthe First World and the Third World, because 

Reverend and Mrs. M o o n come from the Third World and have been 

working in the United States and Europe during the greater part ofthe 

1970s, 1980s, and 1990s in order to transform the First World culture. 

Thus, Godism or absolute monotheism leads its believers to the aware

ness ofthe relative value of their own traditional culture, facilitates inter

cultural exchanges, and contributes to the emergence of a new 

harmonious global culture in the long run. 

4.The U M is an intersexual movement. The U M is neither a men's 

nor a women's movement; it is a movement of, for, and by, both men and 

women. In recent years, there emerged radical feminists, who have 

attacked traditional Christianity on its patriarchism and misogyny; their 

contention is that "if God is male, then the male is God."6 In contrast, 

because Unification Theology clearly teaches that God has both mas

culine and feminine characteristics, it helps its believers to avoid the 

absolutizing of one sex and to appreciate the value of the other sex as 

complemen-tary. 

Besides, the absolutely monotheistic element of Godism makes clear 

the relativeness of gender. Unification Theology emphasizes that a man 

or a woman manifests only the partial nature of God and only unity of 

the man and woman can represent the complete image of God. Reverend 

M o o n also repeatedly speaks that a man is created for the sake of a woman 

and that a woman, for the sake of a man. Therefore, we can say that the 

U M is a movement in an attempt to bring about genuine unity between 

men and women. Moreover, because Unification Theology teaches that 

Jesus could have manifested God's love more fully, if he had established 

a family by getting married with a woman prepared by G o d the imita

tion of Christ means for its believers not living a life of celibacy but 

preparing for and living a life of God-centered monogamous marriage. 

Consequently, premarital and extra-marital sex are strictly prohibited in 
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the UM, but in their daily life male members and female members are 

not isolated or segregated but integrated as brothers and sisters and spir

itual parents and children as a part of preparation for a married life. 

5.The U M is an inter-realm movement. It is important to make a dis

tinction between the U M and the Holy Spirit Association for the 

Unification of World Christianity (popularly called the Unification 

Church). The Unification Church remains within the realm of religion, 

but its members' activities are not confined (and legally are not limited) 

to the realm of religion. Its absolute monotheism leads its believers to 

the clear awareness that God is the sovereign not only in the realm of 

religion but also in the realms of politics, economy, education, arts, enter

tainment, and all others. Godism or absolute monotheism does not allow 

its believers to absolutize the realm of religion as the only sacred realm 

that deserves their exclusive attention; therefore, it discourages them 

from withdrawing and trying to stay only within the boundary ofthe reli

gious realm. According to Godism, men and w o m e n of God should be 

vigorously involved in the activities in the realms of politics, economy, 

education, journalism, art, entertainment, and all others as well as in the 

realm of religion. Absolute monotheism makes it clear that God is not 

confined inside the chapels, and that dividing the world into the sacred 

realm of religion and the secular realm of all other non-religions will 

become false and harmful dichotomizing if the pious are discouraged 

from working in the so-called secular realms. 

Therefore, the U M as a movement of absolute monotheism is not 

confined to the realm of religion; its members are engaged in various 

activities in the numerous realms ofthe world: manufacturing and mar

keting various products (e.g., Ginseng products, machines), publishing 

newspapers, magazines, and journals (e.g., The Washington Times, The 

World and I, Dialogue and Alliance), organizing academic associations 

and conferences (e.g., Professors World Peace Academy, International 

Conference on the Unity of the Sciences, etc.), producing movies 

("Inchon"), fishing in the ocean, working for political campaigns, and 

sponsoring various arts and entertainment projects (e.g., Little Angels, 

N e w York City Symphony Orchestra, etc.). Consequently, it would not 

be wrong to say that the members of the U M are working, or intend to 

work, in all the realms to sanctify or to sacralize them. Because of these 

reasons, we can call the U M an inter-realm movement. 

6.The U M is an inter-dimensional (inter-tense) movement. 

According to Unification Theology, God is a God of past, present, and 

future and transcends the tense or time; there exists only one God 
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throughout history and throughout the physical and spiritual worlds. 

Therefore, God can never be satisfied unless he saves or restores not 

only the people in the present (i.e., those living in the physical world) 

but also those in the past (i.e., those living in the spirit world) and those 

in the future. As a result of this absolutely monotheistic viewpoint, 

Unification Theology emphasizes the interconnectedness between the 

past, present, and future, or between the spirit world and the physical 

world. In other words, it advocates the salvation of the dead and those 

yet to be born as well as those living on earth. Therefore, the U M m e m 

bers are deeply aware that the saints and sages in the past have sacrificed 

themselves for this present age and that w e must liberate both those who 

have passed away and those who are yet to be born (i.e., our descendants) 

by fulfilling God's will at this present age. 

According to Unification Theology, those who have passed away 

exist as spiritual beings in the spirit world, which can exercise a certain 

influence on the physical world and vice versa. Consequently, the U M 

members always pray fervently, sometimes with fasting, in order to mobi

lize the spirit world, that is, to ask God to order the spirit persons to help 

those on earth. The U M members believe that by completing God's will 

on earth at this present time under the help of the spirit world we can 

restore not only those on earth but also those in the spirit world. 

Therefore, the U M is an inter-dimensional (inter-tense) movement and 

believes in complete universal salvation—salvation of both the dead (i.e., 

those in the spirit world) and the living (i.e., those in the physical world). 

7.The U M is an intergenerational movement. Since God is a God of 

both the young and the old, a movement of God should attract and take 

care of both the young and the old. Although this is not fully realized in 

the United States yet, in Korea and in Japan a large number ofthe peo

ple ofthe old generation have been involved in the U M , especially since 

the H o m e Church movement began.7 In the H o m e Church movement, 

each member selects 360 homes as his or her own parish and serves them 

in order to create a God-centered community of love and peace. 

Containing various kinds of people from all generations, H o m e Church 

community symbolizes a microcosm of the world. Through H o m e 

Church activities, members have many opportunities to meet and to inter

act with people of all generations from young children, teenagers, young 

adults, middle-aged persons, to those who live in retirement. 

More recently, Reverend M o o n declared the Tribal Messiahship of 

all the blessed members in 1989 and they are now expected to restore at 

least 160 families, ideally those within their own clan (tribe) including 
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their own parents in their own hometown. A tribe of 160 families to be 

restored naturally includes all generations. Thus, the ideal ofthe U M is 

to establish many God-centered homes where three or more generations 

live together peacefully and harmoniously, as Reverend and Mrs. M o o n 

have presented us an ideal model at their home in Irvington, N e w York, 

by living together with Mrs. Moon's mother (till her death) as well as 

with their children and grandchildren under one roof. For these reasons 

we can call the U M an intergenerational movement. 

8.The U M is an interdisciplinary movement. Its being an interdis

ciplinary movement is closely connected with its being an inter-realm 

movement. It has sponsored various conferences that are related with 

numerous academic disciplines. A m o n g these academic conferences, 

the oldest and the largest one is the International Conference on the Unity 

ofthe Sciences (ICUS). The ICUS invites not only scholars from vari

ous natural sciences but also those from various social sciences. 

Reverend Moon, the founder ofthe ICUS, is keenly aware that we must 

solve both spiritual and physical (material) problems to build a better 

world. Apparently any single discipline cannot give a complete answer 

to the complicated human problems. In recent years, more and more 

scholars have come to realize the absolute necessity of exchanging ideas 

with scholars of other disciplines. According to the evaluation of many 

ofthe participants in the ICUS, it is the most truly interdisciplinary con

ference they have ever attended. In addition to the ICUS, the U M con

tributed to the founding of the Professors World Peace Academy, an 

interdisciplinary association of professors, and the Washington Institute 

for Values in Public Policy, an interdisciplinary research institution. As 

a harvest of these interdisciplinary researches and conferences, the U M 

is sponsoring a project of publishing a God-centered interdisciplinary 

encyclopedia that will enlighten and harmonize our knowledge in all dis

ciplines. For these reasons we can call the U M an interdisciplinary move

ment. 

9.The U M is an interclass movement. The Unificationists' aware

ness of God as a loving parent of all human beings leads them to a con

clusion that "God intends to give everyone an equal environment and 

equal conditions of life, just as human parents would to their children."8 

Therefore, they have deep concern for unifying dichotomized econom

ic classes into one. At the Tenth ICUS, Reverend M o o n spoke of the 

human society as follows: 

There are many confrontations and struggles in human society 

today. Confrontations exist between what might be called the 

262 



Genuine Monotheism and Inter-X Movements 

upper and lower classes of races, nations, and societies, but the 

most serious problem of all is the confrontation between the upper 

and lower classes formed by the difference between wealth and 

poverty.... 

A central medium which enables the upper and the lower classes 

to unite in the middle is necessary. This is none other than reli

gion. 

Originally, religion is supposed to accomplish this function. 

Religion's purpose is the salvation of the world rather than just 

the salvation of individuals or families. In order to unite the upper, 

the middle and the lower classes, new religion, which serves as a 

nucleus for unity, is necessary. 

Then what is the Unification Church? It is the new religion des

tined to carry out this historic mission.9 

Thus, unlike many ofthe believers in Latin American liberation theol

ogy or in Marxist movements, the U M members do not idealize or roman

ticize the lower class or any of the economic classes. Without 

absolutizing the wealth and without demonizing it, but relativizing it, 

the U M members are striving for harmony and unity among all the class

es and for the ultimate emergence of one class. 

lO.The U M is an interdenominational movement. Generally speak

ing, religious groups of Christian origin are referred to as denomina

tions. Although there are still many people who would not accept the 

Unification Church as a Christian church, there is no doubt that it orig

inated from the Christian tradition. The official name ofthe Unification 

Church is the Holy Spirit Association for the Unification of World 

Christianity. As this name indicates, the U M members have been work

ing to bring about interdenominational understanding and cooperation 

and believe that all Christians should be one in love since God is one. 

Consequently, the U M has sponsored numerous interdenominational 

conferences such as the N e w Ecumenical Research Association (New 

E R A ) Conferences and the Interdenominational Conferences for Clergy 

(ICC) to facilitate mutual understanding across the denominational lines. 

Furthermore, it has also contributed to the interdenominational social 

service programs through the National Council for the Church and Social 

Action ( N C C S A ) and others. Because of these reasons, w e can call the 

U M an interdenominational movement. 
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11 .Finally, the UM is an interreligious (interfaith) movement. The 

U M has sponsored many interreligious/interfaith conferences and pro

jects. S o m e of these are the Conference on God: The Contemporary 

Discussion, The Youth Seminar on World Religions, The Assembly of 

the World's Religions, The Council for the World's Religions, and The 

Religious Youth Service. In the Conference on God, many renowned reli

gious scholars from various religious traditions gathered together to 

understand God. In the Youth Seminar on World Religions, young lead

ers of various religious traditions and from different nations formed a 

travelling team and visited the holy places ofthe major world religions. 

The Council for the World's Religions promotes dialogues and cooper

ation within and among major religious traditions. The Religious Youth 

Service organizes a number of service projects and serves local com

munities in need throughout the world by mobilizing hundreds of faith

ful young men and w o m e n from various religious backgrounds. These 

interreligious conferences and projects have contributed to the promo

tion of interreligious understanding and cooperation. Because of these 

interreligious conferences and projects promoted by the U M , we can call 

the U M an interreligious movement. 

Monotheism and Interrelational Unificationism 

I believe that these eleven examples of inter-x movements are some of 

the most important implications of the Unificationist view of God. 

Unificationists regard God as a c o m m o n parent who yearns to see us 

united and loving one another. Moreover, for them, God is a subjective 

entity that encourages giving and receiving action between or among 

God's created beings (objects) for the purpose of bringing about unity. 

Thus, in Divine Principle, God is viewed as the originator and facilita

tor of these God-centered interactions. 

Unificationism that inspires and facilitates each of these eleven inter-

x movements may be described as 1) international unificationism, 2) 

interracial unificationism, 3) intercultural unificationism, 4) intersexu

al unificationism, 5) inter-realm unificationism, 6) inter-dimensional 

unificationism 7) intergenerational unificationism, 8) interdisciplinary 

unificationism, 9) interclass unificationism, 10) interdenominational 

unificationism, and 11) interreligious (inter-faith) unificationism, respec

tively. 

It is important to note that there are two types of interrelational uni

ficationism that guide these inter-x movements. The first type is identi

ty-maintaining (static) unificationism and the second type is 

264 



Genuine Monotheism and Inter-X Movements 

developmental (dynamic) unificationism.10 The first type creates, not 

new identity, but harmony among existing beings. O n the other hand, the 

second type creates new identity. Consequently, in m y view, among these 

eleven cases of interrelational unificationism, those of 4) intersexual, 5) 

inter-realm, 6) inter-dimensional, 7) intergenerational, and 8) interdis

ciplinary exclusively refer to the first type: identity-maintaining unifi

cationism. In other words, the U M members are striving for harmony 

between or among different sexes, realms, dimensions, generations, and 

disciplines. O n the other hand, the rest ofthe eleven cases, namely, 1) 

international, 2) interracial, 3) intercultural, 9) interclass, 10) interde

nominational, and 11) interreligious refer to both types of unification

ism: identity-maintaining (static) and developmental (dynamic). Put 

differently, they are seeking not only for harmony among different 

nations, races, cultures, classes, denominations, and religions, but also 

ultimately for a dynamic emergence of a new identity: a new nation, a 

new race, a new culture, a new class, and a new religion. 

A s mentioned above, I believe that the absolutely monotheistic 

aspect ofthe Unificationist view of God is the central facilitator of these 

cases of interrelational unificationism. Genuine monotheism can be 

greatly instrumental in the emergence of harmony and unity in the cre

ated world, partly because it keeps its believers from idolatry—the abso

lutizing of the relative—and partly because it enables them to find 

relevant value in every existence. For the genuine or absolute monothe-

ists, idolatry—attachment of the absolute value to a relative being—is 

the major cause of conflict and disunity in this world, and absolute 

monotheism prevents us from this idolatry. 

Monotheism and Religious Exclusivism 

I placed the explanation ofthe interreligious movement at the end ofthe 

eleven inter-x movements because I wanted to make it clear that the U M 

has a consistent pattern of the inter-x movements and that its commit

ment to the interreligious dialogue and cooperation is not mere lip ser

vice, but a manifestation of its absolute monotheism. In other words, 

when w e absolutize a relative being, there is no emerging ofthe inter-x 

movements. 

Consequently, I disagree with British sociologist Bryan Wilson's 

assertion that Christianity inherited monotheism from Judaism and with 

it the associated attitudes of exclusivism.1' H e appears to be firmly con

vinced of the connection between monotheism and exclusivism of reli

gions; he flatly states, for example, that "monotheism justified 
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exclusivity"12 Nonetheless, my contention, as well as H. Richard 

Niebuhr's, is that the majority of Christians have never practiced gen

uine monotheism. Therefore, I contend that the exclusivism of 

Christianity is not the result of its monotheism, but on the contrary, the 

result of its non-practice of genuine monotheism. Certainly, there is no 

question that exclusivism has been one ofthe characteristics ofthe tra

ditional Christianity throughout history. But it is largely a result of 

henotheism in Christianity, which tends to take, as pointed out by 

Niebuhr, either the church-centered form or the Christ-centered form. 

The former created a "high church" tradition, which has absolutized an 

institutional church, and the latter created a "high Christology" tradi

tion, which has absolutized Jesus of Nazareth. These two "high" tradi

tions in Christianity are not compatible with genuine (radical) 

monotheism and I believe they are in great part responsible for the rise 

of exclusivism in Christianity. 

The Case History of the Unitarian Church 

W e can see in the history ofthe Unitarian Church in the United States a 

negative relation between monotheism and exclusivism as well as a pos

itive relation between high Christology and exclusivism. The Unitarian 

Church came into existence in N e w England in the early nineteenth cen

tury by separating from the Congregational Church largely as a result of 

its rejection ofthe divinity of Jesus. The rejection of "high Christology" 

and thus of trinitarianism also led to its rejection of "high church" doc

trines. As a consequence of these rejections, it became a more monothe

istic group than the traditional trinitarian churches at the time of the 

separation; but it has also gradually become one of the most interreli

gious or the least exclusivist groups in the long run. In 1961, the 

Unitarian Association merged with the Universalists to form the 

Unitarian Universalist Association. Accordingly, the history of the 

Unitarian Church disproves the theory that monotheism is the primary 

cause of exclusivism.13 

The history of the Unitarian Church also suggests that absolute 

monotheism and immanence of God are not far apart after all. A s H. 

Richard Niebuhr noted, radical monotheism "reverences every relative 

existence," and "Whatever is, is good."14 This is because it regards God 

as responsible for all existence as the Creator of all beings. In other 

words, radical monotheism enables its believers to see the hand, power, 

or image of God behind every relative existence, that is, every created 

being. This is a clear contrast to the church-centered henotheism which 

266 



Genuine Monotheism and Inter-X Movements 

is likely to confine God inside chapels and the Jesus-centered henothe

ism which tends to limit God's presence within the Christians w h o 

believe in Jesus of Nazareth. In contrast to these henotheists, it is easy 

for the absolute monotheists to see the guidance of God behind every 

religion and to reach out for interreligious dialogues. 

Monotheism and a Cult of the Human Person 

Along this line, I a m intrigued by the thought that absolute monotheism 

and "a cult of the human person" predicted by Emile Durkheim might 

be synthesized.15 According to Durkheim, primitive societies are per

meated by the conscience collective, which has a function of constrain

ing and uniting its people into one coherent group. As societies developed 

into the modern age, the conscience collective was, however, destined 

to shrink and to wither away. Consequently, he foresaw that in such a 

future society a just social order would be maintained primarily by its 

citizens' mutual respect for the innate worth and sacredness of each 

human person. H e referred to this semi-worshipping of individual human 

values as "a cult of the human person" and reached a conclusion that, 

far from being detrimental to social solidarity, this cult ofthe human per

son "is the only system of beliefs which can ensure the moral unity of 

the country."16 

Because absolute monotheism rejects "high Christology" and "high 

church" doctrines, it tends to support "relatively high anthropology." In 

other words, absolute monotheism enables us to see the image of God 

within every human being irrespective ofhis or her religious affiliation. 

Therefore, it seems possible to say that absolute monotheism shares with 

Durkheim the view that in the future each individual will be treated as 

a sacred being. It will not be reconcilable, however, with the cult ofthe 

human person, if the latter insists on locating the sacred only inside 

human beings and denies its presence outside them, in other words, if 

the latter absolutizes the individual human being. 

Western and Eastern Traditions 

Finally, applying the perspective of genuine monotheism, I would like 

to discuss the relations between the Western and Eastern religious tra

ditions. It is possible to see that the Western religious traditions-

Judaism, Christianity, and Islam—have tried to teach us the importance 

of absolute monotheism, that is, "our attachment to the absolute," where

as the Eastern or Asian religious traditions have tried to teach us the 

importance of "our detachment from the relative." In this way, we can 
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see that Oriental and Occidental traditions are not contradictory or not 

just compatible but perfectly complementary. W e must admit that the 

Western religious traditions have sometimes inadvertently encouraged 

our attachment to the relative beings because of their strong emphasis 

on the attachment to the absolute. O n the other hand, as Robert Bellah 

notes, the Eastern religious traditions are generally free from illusions 

because of their emphasis that all things are in a state of flux.17 In other 

words, the Eastern traditions emphasized the importance of our detach

ment from the relative. W e can see any emphasis on our detachment from 

the relative as a practical way toward our spiritual search for, and ulti

mate attachment to, the absolute. 

Conclusion 

In this paper, I have discussed the significance and implications of gen

uine monotheism largely by applying H.R. Niebuhr's insights to the anal

ysis of the U M . This paper asserted that genuine monotheism can be 

greatly instrumental in promoting various interrelational unificationisms 

and inter-x movements. Criticizing Wilson's view that monotheism is 

the major cause of religious exclusivism in the West, this paper presented 

the case of the Unitarian Church as evidence to the contrary. W e also 

wondered about the relations between genuine monotheism and "a cult 

ofthe human person" predicted by Durkheim. Finally, w e discussed the 

Western and Eastern religious approaches from the perspective of gen

uine monotheism and discerned that they are complementary. I hope our 

recovering or understanding of genuine monotheism will be helpful in 

invigorating various inter-x movements and facilitating the emergence 

of harmony and unity in this world because the inter-x movements are 

prerequisite to such harmony and unity. 
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o f U n i f i c a t i o n T h o u g h t ' s 

T h e o r y o f H i s t o r y 

by Michael L. Mickler 

Unification Thought's Theory of History has both historiographical and 

behavioral applications. Historiographical applications refer to how one 

writes history. Behavioral applications refer to how one "makes" histo

ry. Expressed differently, Unification Thought's Theory of History has 

implications for understanding and orienting oneself in history. This 

paper will develop several ofthe theory's historiographical and behav

ioral applications. 

Historiographical Applications 

To some extent, a historiographical tradition grounded in the principles 

of Unification Thought (UT) already exists. The "Unification Principle" 

(sometimes translated as Divine Principle) contains a schematization of 

biblical, church, and contemporary "salvation" history. Although not 

encompassing the full range of social, cultural, economic, political and 

intellectual trends which UT's theory of history presumably would con

sider, the "Principle" predates UT, supplies its basic categories, and devel-
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ops a lengthy narrative framework. In addition, Reverend Moon's col

lected speeches, now numbering over 200 volumes, contain a variety of 

historical applications. UT, itself, also applies the theory to particular his

torical circumstances in various texts as have Dr. Sang H u n Lee and other 

lecturers. Official statements are another medium of historiographical 

reflection. One of the most carefully drawn of these is "Guidelines for 

Members ofthe Unification Church in Relations with the Jewish People" 

(1989). Finally, UT's theory of history has stimulated some academic 

studies. Dr. Yoshihiko Masuda's (1991) "Secularization or Sacralization: 

A Discussion on Modern H u m a n History from a Unification Thought 

Perspective," originally delivered and discussed at a 1990 Tokyo sympo

sium on Unification Thought is a good example. 

These attempts to apply the principles of U T to history, or alterna

tively to see exemplifications of the theory in historical data, all con

tribute to the development of what might be termed Unification 

historiography. Whether Unification historiography is fully consistent 

with UT's theory of history or whether particular historical interpreta

tions conceptually stretch the theory is an important consideration but 

will not be a focus of this paper. What I will develop are some basic 

premises, derived from UT, which would necessarily undergird an evolv

ing tradition of historical reflection. These premises involve broader his

toriographical questions related to the link between history and religion, 

historical causality, and universal history. 

The Link Between History and Religion 

In modern Western civilization and increasingly worldwide, according 

to Ernest Breisch (1986:371), the traditional link between religion and 

historiography has "snapped completely." A s a result, 

Religion is threatened with becoming irrelevant to interpreting 

history, doomed to an ahistorical, recurrent reliving ofthe sacred 

past by individuals while the writing of history, supported by a 

sophisticated methodology, remains a technical endeavor given 

to the reconstruction of aspects ofthe past. In such a situation nei

ther religion nor history is able to master the reconciliation ofthe 

past, present, and future that in centuries past has enabled them, 

in conjunction with each other, to serve a public purpose and give 

meaning to the flow of life. (382) 

UT seeks to restore this linkage. Hence, any historical writing or histo

riographical tradition grounded in this theory could not neglect "the reli-
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gious factor" in its interpretation of events. Indeed UT's theory of his

tory is self-consciously theocentric. Essentials of Unification Thought 

(1992:266), UT's most recent text, asserts, for example, that "God estab

lishes central figures, and through them leads society in a direction in 

accord with the providence." God also forms the "social environment" 

(EUT.266). History, itself, is understood to be "directed toward the world 

of God's original ideal of creation" (EUT.260). 

However, in restoring the link between history and religion, claims 

of God's sovereignty alone are insufficient. U T acknowledges that for a 

modern historiography to be credible it must be scientific. E U T (262), 

in fact, criticizes the Christian providential view of history for being 

"dismissed from the field of learning, rejected as unscientific because 

of its inability to specify the laws of history." It maintains that "the 

Unification view of History, by establishing the laws of history from a 

theological basis, has revived the traditional providential view of histo

ry, which has been regarded as unscientific, and has made it possible to 

treat the providential view as social science" (EUT.262). 

Whether or not UT's attempt to reconcile religion and modern crit

ical historiography succeeds cannot be determined on the basis of theo

ry alone. It awaits the emergence of a more fully developed Unificationist 

historiographical tradition. Nonetheless, UT's insistence on a providen

tial perspective accompanied by scientific rigor points the way such a 

historiography must proceed. This is not to maintain that the theory as 

currently formulated is without flaw. At present, it appeals primarily to 

those predisposed to believe "that human history is directed toward the 

world of God's original ideal of creation" (EUT.260) or "that the first 

human ancestors were A d a m and Eve" (EUT.262). Rather than requir

ing "a willing suspension of disbelief" from non-believers, U T needs to 

construct a stronger a priori case for Divine providence. 

U T also needs to be less uncritically accepting of scientific expla

nations and scientific mystique. Although there is a good deal of cur

rent debate over the status of history as a science, whatever scientific 

status it does have rests less on the existence of objective laws, theolog

ically-derived or otherwise, than it does on the historical method. 

However, UT's theory of history does not touch on the question of 

method. Thus, scientifically as well as theologically, the theory needs to 

be more self-consciously critical. Still, despite certain crudities of expres

sion and need for refinements, a UT-based historiography will be sug

gestive and on target to the extent that it seeks to close the gap between 

religion and history. 
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Historical Causality 

Breisch (1986:381) notes, "With much ofthe Christian historiographical 

tradition rejected and historical science more certain of its ability to recon

struct the factual past than of its ability to interpret that past, grand ide

ologies filled the void." Whether embodied in liberalism, Marxism, fascist 

mystiques or developed by such post-Enlightenment thinkers as Kant, 

Herder, Hegel, Comte and Spencer, their usages have been typically reduc

tionist, limiting explanations to a single theoretical law or universal ratio

nal principle. Excluding historical manifestations not in accordance with 

the true "causal" laws of development, these systems evolved various deter

ministic conceptualizations. History was deemed progressive, "inevitable," 

and in most cases irreversible. Unfortunately, subsequent reaction, espe

cially among critical philosophers of history, has tended to repudiate the 

concept of underlying laws or principles entirely. 

UT's theory of history, despite its insistence on "the law-governed 

nature of history" (EUT.261) and its claim to have presented history's "true 

laws" (EUT.29S), potentially feeds into a multi-textured, comprehensive, 

non-reductionist historiography. Hans Meyercoff (1959:21-22) has noted 

"the modern historian operates with a plurality of laws and principles, the 

logical status of which is often very obscure." Thus, "instead of a coher

ent, unified pattern of world history, he discloses a great variety of differ

ent historical forms and patterns of culture. Instead of a single linear 

direction, he discovers multiple and incompatible directions in history— 

or no direction at all." From this perspective, UT's view of history with its 

multiple, interacting laws of creation and restoration (the logical status of 

which is not entirely specified) is suggestive and more in line with the way 

historians actually proceed. 

Equally significant in avoiding the reductionism which has character

ized the above noted "grand ideologies" is UT's incorporation ofthe prin

ciple of indeterminacy and the possibility of regression. To be sure, there 

are determinist elements in UT. It notes, for example, that "the origin and 

goal of history are determined" and details "the true laws at work in his

tory" (EUT.262). Nonetheless, "how that goal is reached is not determined" 

(EUT.262). According to UT, 

Each step in the process of history is successfully completed only 

when people's portion of responsibility—especially the portion of 

responsibility of providential central figures—is fulfilled... 

Therefore, the process that history takes—that is, whether history 

proceeds in a straight line or makes a detour; whether it is shortened 
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or prolonged—depends totally on the efforts of human beings ... 

the process of history is undetermined and is entrusted to the peo

ple's free will. (EUT.262-63) 

Expressed differently, this means that although history operates accord

ing to laws, it is not reducible to laws. Nor would any historiography 

claiming to be based on U T reduce the unique, rich, and varied charac

ter of historical forms to ideology. To argue that history can be reduced 

to a set of laws or a single universal principle is to superficially grasp 

UT's theory of history and its implications for creating a historiograph

ical tradition. The Unificationist historian must "feel" his or her way into 

history and thereby "bring back to life past shadows of people and move

ments, conflicts and victories, landscapes and physical hardships, secret 

passions and social forces, in their specific and unique characteristics— 

instead of enshrining them in the dry-as-dust categories of philosophy" 

(Meyercoff 1959:10-11). In short, Unification historiography must be 

empathetic. It must seek to understand the "heart" ofthe past. Only on 

that foundation can unresolved historical problems be addressed. 

Universal History 

Due to increasingly critical standards for the acceptance of historical 

fact, there has been a trend in modern historiography away from uni

versal history toward narrowly conceived topics of research. This has 

led to what Edward Carr (1961:14) has termed "a vast and growing mass 

of dry-as-dust factual histories, of minutely specialized monographs, of 

would be historians knowing more and more about less and less, sunk 

without a trace in an ocean of facts." Simultaneously, modern psychol

ogy and sociology's depiction of "secret irrational powers," perspectival 

biases and class interests behind the facade of reason has undercut the 

possibility of objective historical truth and contributed to relativism. 

A m o n g religionists, this has led to a more pronounced distinction 

between sacred and profane history and a tendency among Church his

torians to focus narrowly on religious history, regarding the history of 

the rest of life as a secular concern properly handled by scholars acting 

as secular historians" (McIntyre:398-99). 

This position is largely incompatible with U T which emphasizes the 

need to reintegrate the Christian qua religious view with a commitment 

to the life and history of the world as a whole. E U T (294) asserts that 

human history is "not just 'providential history' .. it is the history ofthe 

providence of restoration through which m a n and the world are to be 
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restored." UT openly criticizes the Christian Providential view for hav

ing "been dismissed from the field of learning" and expresses confi

dence that the Unification view of history "has made it possible to treat 

the providential view as social science" (EUT.262). At the same time, 

U T praises broadly synoptic works, such as Toynbee's which are under

stood as being preparatory for the appearance of its own view (EUT.292). 

Although U T "presents the laws of creation and the laws of restora

tion as the true laws at work in history" (EUT.29S), it has yet to gener

ate anything approaching a universal history. This, however, may only 

be a matter of time. The International Religious Foundation (IRF) recent

ly unveiled its World Scripture (Wilson, 1991). Even more recently, the 

International Cultural Foundation (ICF), a sister foundation of IRF (and 

the sponsoring organization of this conference,) announced plans to pub

lish a new encyclopedia as "a complete exposition of knowledge based 

upon the perspective of Unification Thought" (see Wilson, 1992). A log

ical third pillar after its World Scripture and encyclopedia, both direct

ed by Dr. Andrew Wilson, might be a world history, consummating, in 

line with U T guiding principles, the never fully realized Cambridge 

History ofthe World initially undertaken by Lord Acton in 1896. Perhaps 

this will be Dr. Wilson's next task! 

Behavioral Applications 

Attributing behavioral correlates to UT's theory of history, or any theo

ry of history, is a much more difficult and hazardous undertaking than 

extrapolating historiographical principles. This, in fact, underlay m y dif

ficulty with Professor Hans Martin Sass's (1991) paper on "The Meaning 

and Purpose of History" presented at the 18th International Conference 

ofthe Unity ofthe Sciences. Professor Sass maintained that in addition 

to shaping worldview and communicating moral principles, "orienta-

tional" histories predetermine actions. Thus, "theories and meanings in 

history" must be judged "by their outcomes for peace, love and the effect 

on natures and cultures" (14). I questioned the ease and directness with 

which Professor Sass saw various historical views incarnating them

selves in human activity and suggested that a host of forces intervened 

between theories of history and their embodiments in social structure. 

However, I did acknowledge that one's sense ofthe past offers abundant 

resources for coping with present contingencies (Mickler, 1991). 

The complexities involved in directly linking concepts of history to 

action as well as the likelihood of a single historical conceptualization 

buttressing markedly different social and political agendas depending 
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on circumstances and needs are evident in behavioral applications of UT. 

U T and its theory of history, for example, potentially legitimates radi

cal, liberal and traditionalist behaviors. Although it is difficult to be 

definitive, I will consider each of these orientations in turn. 

Radical Orientations 

The potential of U T in undergirding radical, even revolutionary behav

ior expresses itself in two stages. The first stage involves de-legitimat

ing competing systems. This is evident all through UT. In the theory of 

history, w e see general claims that "none" of the various views of his

tory presented by scholars have been able to "grasp the whole aspect," 

"present a true image of the future," or "offer appropriate solutions to 

actual problems." (EUT.259) There also are specific critiques of "rep

resentative traditional view[s]," especially the providential and materi

alist views (EUT.285-98). The primary thrust of UT's overview of 

traditional views is polemical with emphasis on "various weak points in 

each of them" (EUT.285). 

The second stage requires the exclusive legitimation of one's own 

theory. U T does this primarily by grounding its system in revelation and 

in "preparation for the coming ofthe Messiah" (EUT.281). Thus, 

although it is asserted that UT's theory of history solves technical his

torical problems like "circular" versus "linear" movement and "deter

minism" versus "non-determinism" (EUT.291-92), far more potent is 

the claim to have elaborated "the true laws at work in history" (EUT.262). 

Explaining Unification Thought, an earlier edition of UT, claimed that 

the cutting edge of human history as embodied in competing Hebraic 

and Hellenistic streams had "spread to the Far East" and that "[fjheir 

confrontation is most pronounced on the Korean Peninsula, which, there

fore, becomes the providential focal point for their unification and the 

birthplace ofthe new culture" (324). The most recent explication refers 

to U T as "Godism" or "the thought that has God's truth and love as its 

nucleus." It subsequently refers to U T as "the thought of God" (EUT.fv). 

The thrust of these views is, as I have suggested radical and revo

lutionary. Like any revolutionary orientation, the aim is to devalue and 

ultimately displace rivals, thereby gaining a measure of ideological and 

cultural hegemony. Although fostering genuinely creative insights, this 

thrust has imparted an exclusivist, sectarian tone to certain 

Unificationists and fostered behaviors resulting in widespread public 

perceptions ofthe movement as being disruptive and dangerous. In some 

cases, a heady sense of "knowing how God operates" and "being ofthe 

277 



Explorations in Unificationism 

elect" has legitimated high pressure recruitment, socialization, organi

zational and business practices. Radical orientations and behaviors, how

ever, typically emerge during a movement's early stages, functioning to 

maintain a fledgling group's boundaries and identity over against out

siders. This appears to be the case in Unificationism. Though UT's the

ory of history contains undeniably radical elements, it also embodies 

important countervailing tendencies. 

Liberal Orientations 

UT's non-violent methodology of inducing social change and its future 

vision of a voluntarist, just and egalitarian world order undergird a lib

eral, even progressive socio-cultural agenda. Unequivocally opposed to 

revolutionary ideologies such as Marxism whose historical laws are 

described as "pseudo laws, fabricated subjectively only to support class 

struggle and violent revolution" (Exploring Unification Thought:282), 

UT, nonetheless, maintains a dynamic view of history, acknowledges 

that entrenched rule tends to be tyrannical, and recognizes the necessi

ty of historical struggle (EUT.281 -85). However, its philosophy of social 

change is recognizably Gandhian. Based upon the "law of indemnity," 

or sacrificial suffering, U T suggests that by willingly enduring unmer

ited "persecution," righteous people win popular support, "isolate the 

leader ofthe evil side," and thereby turn history (EUT.283). In less dra

matic instances, U T holds that there are always creative alternatives to 

open conflict. 

E U T emphasizes the importance of "having a clear vision for a future 

society" but is not overly specific beyond asserting that human history 

has been "directed toward the world of God's original ideal of creation" 

(260). However, it is possible to determine from the text and correlate 

readings several essential requisites for the new world order. First, it must 

be voluntarist. U T stresses an inviolate realm of human freedom and 

responsibility with which no one, "not even God" can interfere 

(EUT:270). Hence, no ultimate order ever can be imposed. It must be 

freely chosen. Second, it must be just. E U T notes that so long as there 

exists unresolved historical conflicts or resentment, "there can be no true 

peace on earth" (278). Finally, the ideal future society must be egalitar

ian. Although this point is not developed at length in UT, Dr. Lee writes 

eloquently in The End of Communism (1985) of "a society of co-exis

tence, co-prosperity and co-righteousness, i.e., a society of tricoism" 

(167). Likewise the Unification Principle advocates "the principle of 

coexistence, co-prosperity and common-cause" as opposed to an 
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arrangement in which privileged elites monopolize benefits and wealth 

(Divine Principle:445). 

These thrusts are liberal and progressive. As with liberal orienta

tions generally, UT's case rests ultimately on moral suasion and a con

fidence in humankind's ability to choose the good. It also rests on the 

willingness to withstand opposition. These supports lend a prophetic, 

visionary cast to Unificationism. Reverend Moon, in particular, has faced 

violent opposition and imprisonment in a variety of settings: first, under 

fascist Japan; second, under North Korean totalitarian and South Korean 

"strong m a n " regimes; and more recently, at the hands ofthe U.S. gov

ernment. Nonetheless, unlike many of today's "politically correct" breed 

Unification "liberals" engage an increasingly diverse cast of allies, both 

"left" and "right" as movement initiatives in Russia, China and even 

North Korea currently demonstrate. Although viewed as self-serving by 

some, Unificationism funds an innumerable array of organizations and 

projects such as the International Conference on the Unity of the 

Sciences, the Assembly of the World's Religions, the International 

Highway Project and the International Federation for World Peace, all 

of which it perceives as contributing to the betterment of humankind. 

Liberal orientations and behavior obviously dominate the expansionist 

stages of social movements. This also seems to be the case with 

Unificationism. Nonetheless, although UT's theory of history has an 

unmistakable egalitarian thrust, it possesses an important counterbal

ancing feature. 

Traditionalist Orientations 

The possibility of U T legitimating traditionalist, even reactionary behav

iors is evident in the theory's latent anti-intellectualism and in its strong

ly hierarchical conception of social reality. The latent anti-intellectual 

strand expresses itself in the theory's insistence on the "cash value" of 

philosophy (that it solve "real" problems), in its inadequate characteri

zations of existing views of history, and in a questionable scientism. UT's 

preoccupation with practicality undoubtedly stems from its effort to 

counter Marxism but runs the risk of confounding philosophy with ide

ology and politicizing theoretical issues. Its treatment of existing views 

of history (most dismissed in the matter of a few lines) runs the risk of 

furthering an illusion of having not only "solved" but also "settled" 

perennial questions. Finally, an elaboration ofthe law-governed nature 

of history" (EUT.261-62) which fails to define what precisely is meant 

by the term "law," tends less toward science than toward scientism. 

279 



Explorations in Unificationism 

UT's strongly hierarchical conception of social reality is evident in 

several "laws of creation" which extrapolate the neo-Confucian concepts 

"Yang and Yin" (EUT.263). The "law of correlativity," for example, 

refers not only to "principal" and "subordinate" elements within beings 

but also to "principal and subordinate individual beings" (EUT.263). 

According to this law, "The first requirement for a society to develop is 

that correlative elements ... of subject and object must form a recipro

cal relationship in every field such as culture, politics, economy and sci

ence" (FUT.263). Government and the people, in particular, "must form 

a relationship of subject and object for the purpose ofthe nation's pros

perity" (FUT.301). The "law of dominion by the center" reinforces the 

idea that "[t]he leaders are the subject, and the masses of people are the 

object"(.ET_/T:264). U T repeatedly emphasizes that this "give-and-receive 

action" must be harmonious, "never oppositional or conflictive" 

(EUT.263). 

The thrust of these views is traditionalist and if improperly applied, 

reactionary. A s with traditionalist orientations generally, the ethos is pro

tectionist and preservationist. This outlook, at times, has tended to rein

force dogmatic and authoritarian proclivities of some Unificationists. 

Rather than utilize U T to open up philosophical investigation, the dog

matic school has emphasized closure, asserting with evangelical certi

tude that the system has solved all problems. Similarly, although 

appropriate application of subject-object relations have led to manifest

ly self-sacrificial and caring behaviors on the part of designated "sub

jects," interpretation, other Unificationist leaders have made use of the 

concept to stifle dissent and facilitate hierarchical prerogatives. 

Traditionalist orientations and behaviors come to the fore during rou-

tinization and institutionalization phases of social movement develop

ment. They typically consolidate advances by closing off avenues of 

ideological and organizational deviance. 

These, then, are three markedly different social and political orien

tations which derive from UT's theory of history. Although one could 

become dominant, it is more likely that each of the three orientations 

described-radical, liberal and traditionalist-will factor into the move

ment's historical tradition. Stated differently, Unificationism cannot be 

authentic minus its rootedness in revelation, its commitment to social 

justice and its neo-Confucian family ethic. UT's theory of history is a 

rich theoretical construct because it provides resources for a wide range 

of practical applications. 
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M a p p i n g K n o w l e d g e : 

T h e U n i f i c a t i o n 

E n c y c l o p e d i a P r o j e c t 

by Andrew M. Wilson 

Encyclopedias have always served a practical purpose. As handy refer

ence guides for those seeking quick summaries of information, they obvi

ate the need to trudge through numerous books and articles. But 

historically, encyclopedias have had a much broader significance. They 

define the scope and content of human knowledge. 

The knowledge of any culture has its specific content, boundaries 

and organizational principles. As the ideological underpinnings of cul

ture change, so does the shape of its knowledge. Whenever, in the course 

of human history, a new philosophy or thought has arisen, thinkers have 

applied it to the systematization and organization of all knowledge by 

writing a comprehensive work or encyclopedia. The French 

Encyclopedists Diderot and d'Allembert, in particular, were successful 

in redefining the shape of knowledge according to the worldview ofthe 

Enlightenment in their pioneering work, the Encyclopedic Other 

thinkers, such as Bacon, Coleridge, Hegel and Comte, contemplated 

doing something similar and the Communist ideologues in the former 

U S S R even succeeded—for a time—in enshrining their ideology in the 

Great Soviet Encyclopedia, but none have surpassed the Encyclopedic 

of Diderot and d'Allembert in terms of lasting influence. 

Although at first glance conventional encyclopedias appear to be 
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unsystematic collections of unrelated facts, in fact they perpetuate the 

ideological perspective ofthe Enlightenment. For example, the present 

standard of encyclopedias in the English language, The N e w 

Encyclopaedia Britannica, has an implicit materialistic, social-scientif

ic perspective with a distinctly Western bias. In most respects, the 

Britannica is a child ofthe Enlightenment and the Encyclopedic. 

Yet w e now have come to acknowledge that the Enlightenment has 

run its course and, irrespective of its many advantages, has been unable 

to guide the world to the peace and ideal that humanity longs for. Our 

age is in the throes of a new cultural revolution, one which values whole

ness, gives primacy to the spiritual aspect of human life and respects all 

cultures in their diversity. M a n y of these desiderata challenge the mate

rialistic orientation of knowledge as it has been shaped by the 

Enlightenment. 

The Unification movement appears at a time when many people are 

questioning the existing system of education and the values (or lack of 

values) which it teaches.This means not only to question such lightning-

rod issues as sex education, multiculturalism and the place of religion 

in the schools, but more essentially to put forth a critique of the foun

dations of knowledge. Thus, in 1983, the Reverend Sun M y u n g M o o n 

announced plans to produce a world-class encyclopedia.1 This desider

atum is consistent with Moon's general strategy to reform society through 

renewing its spiritual roots: first though religion and second through 

education. The project to publish a new encyclopedia is in line with such 

educational activities of the movement as operating universities, spon

soring academic conferences and developing value-centered curricula 

in the C.I.S. 

H o w could Unificationism give perspective to an encyclopedia? 

Unificationism is more than just a religious doctrine: it is a new multi

dimensional vision. For one thing,Unificationism conceives ofthe world 

as the arena of emotional relationships and human life as a course of 

growth to maturity in matters of love. A n education that dwells only on 

the mastery of facts and technology is inadequate because it lacks the 

tools to help human beings achieve the purpose of life. These lie in the 

realm of values. Facts and values are, in this view, inseparably interwo

ven. Technological education fulfills its purpose when it is used to pro

mote goodness. Effective action in the realm of values requires an 

accurate understanding ofthe facts of material existence. What is need

ed is an education that can honor and harmonize the complementary 

aspects of fact and value, external and internal. 
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Furthermore, Unificationism envisions a world in which the great 

cultural traditions of East and West, North and South, and of all the great 

religions, are harmonized and unified. A new global culture can arise 

only on the foundation of broad intercultural and interreligious under

standing and harmony. Tomorrow's education has the task of teaching 

respect and understanding for the world's cultures. This will require us 

to transcend the assumption that all things in the world can be judged by 

the standards of Western scientific rationality. But in order to prevent a 

fall into value-less relativism, education will have to rediscover the high

est values of each culture and determine their meeting points. 

Unificationism asserts that the place where the c o m m o n ground of val

ues is to be found is in the area of religious and humanistic ideals, specif

ically the ideals of divine or unselfish love. This supposition has been 

confirmed time and time again through the interreligious and interdis

ciplinary conferences dedicated to the search for 'Absolute Values,' when 

participants would uncover the depth of c o m m o n values that had been 

obscured by words and concepts. 

These perspectives are not unique to Unificationists. They are shared 

by thoughtful scholars in many fields, who wish to go beyond the con

ventional educational wisdom. The proposed encyclopedia will require 

the collaboration of many people to formulate articles within such a post-

Enlightenment intellectual framework. Just as Diderot and his group of 

Encyclopedists defined the modern shape of education along 

Enlightenment lines through the Encyclopedic, the Unificationist ency

clopedia will endeavor to define a shape for knowledge that can foster 

a new age of spiritual and global unity. 

Background of the Conventional Encyclopedia 

The term (en)cyclo-pedia means circle of education. The history of ency

clopedias extends back to Roman times, notably the works of Pliny and 

Cassiodorus. The attitude of encyclopedists toward spiritual matters has 

varied according to their purpose and inclination. The 17th-century 

American Puritans used an encyclopedia by Alstead which understood 

all knowledge to be interconnected and united under the order of God. 

God, the Creator, made the universe to embody a plan in the divine mind. 

As all art, science and knowledge was viewed as originating in the mind 

of God, they would necessarily be interrelated. M a n is responsible to 

investigate the principles of the arts and sciences according to his rea

son, but always remain humble to the fact that he is only rediscovering 

knowledge that is already perfect in the mind of God. 
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In the 18th century, Diderot and d'Allembert created the Encyclopedic 

to be a showpiece for the new worldview of the Enlightenment. Articles 

were written from a rationalistic and humanistic perspective; many of them 

were explicitly antireligious. Indeed, one factor in its commercial success 

was the scandal of knowledge which in this work came from the consistent 

rationalistic approach and a belief in the self-consistency of reason and 

nature itself, which operated according to Newtonian laws as a giant machine 

independent of any supposed God. Tangible, sensible objects were all that 

mattered, while ideas and universals that had been justified by Christian phi

losophy as grounded in the divine mind were ignored. The Encyclopedists 

were motivated primarily by a faith in reason, believing that if human beings 

could only act with reason unfettered by the superstitions of religion and on 

the basis of complete knowledge, they could build a far better society. 

Modern encyclopedias have eschewed the blatant anticlericalism ofthe 

Encyclopedic, yet the fundamental standpoint of the Enlightenment 

remains. The contemporary encyclopedia, as represented in the 

Encyclopaedia Britannica, has an implicit materialistic, social-scientific 

perspective. Scientific findings are treated as "facts"; so are human phe

nomena such as art, history and religion. But the subjects of art and reli

gion—God, truth, beauty, goodness—do not even rate articles. There is 

only God insofar as it is a belief of a particular religion, beauty insofar as 

it is defined in one or another school of criticism, etc. Tangible things are 

treated from a scientific standpoint, reduced to matter, with rarely any 

regard for values. 

Even the human being, surely the subject of values, is treated primari

ly as a biological entity. There is no article "Human Being" and only a 300-

word entry "man," yet there are extensive articles such as "Innate Factors 

in H u m a n Behavior" and "Human Evolution." It is instructive to compare 

the amount of space devoted to biological-medical descriptions ofthe human 

body with discussions of psychology and mind: the proportion is roughly 

five-to-one. O n wading through the index to find any discussion of the 

essence of the human being or human nature, one finds it relegated to the 

realm of philosophy in a brief entry "Philosophical Anthropology." 

This attitude is also evident in biographies, where dry factual accounts 

abound but insights into personalities and convictions are sorely lacking. 

Even the biographies of major figures lack the depth that would give a read

er some understanding of how that person could rise to greatness. Likewise, 

an article about a nation will go to great lengths to describe its geography, 

economy and history, but say next to nothing about its culture or spirit that 

gives identity and pride to its citizens. The Britannica is evidently uncom-
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fortable about investigating the inner man and the subjective side of life. 

The values and motivations that lie beneath the surface world of artifacts 

and events are largely ignored. 

The Western bias ofthe Britannica is evident: note the lack of regard 

for the non-scientific worldviews of other cultures, even when these 

worldviews have much to offer. There is no serious discussion of Chinese 

medicine as a legitimate way of health care (not to mention chiroprac

tic or homeopathy). The entries on the human body and its diseases rest 

on the consensus that only the viewpoint of Western science is worth 

discussing. Nor are the insights of Buddhist psychology regarded as sig

nificant for the field of psychology; they are only relevant to Buddhism. 

The world of the Britannica is entirely disenchanted. Articles on ani

mals, plants and places discuss them as material objects, but omit any 

regard for the folk beliefs or myths in which they have psychic signifi

cance. Rather than integrating all knowledge, East and West, the 

Britannica takes the Western scientific viewpoint as the standard of 

"fact" and annexes other viewpoints to the curious practices of foreign 

cultures. This implicit bias endures despite laudable efforts to include a 

large number of non-Western biographical entries. 

Today, encyclopedias have become more and more collections of 

facts without any satisfactory unity. A widening gulf between the sci

ences and the humanities and the breakdown of commonly shared val

ues has led to the fragmentation of knowledge. Yet the quantity of 

knowledge is far more vast and diverse than anything encountered before. 

The editors ofthe Britannica, aware of this problem, sought to remedy 

it by commissioning long articles which could cover the many connec

tions and ramifications of a given field. This attempt has been widely 

criticized as inadequate. Although each long article could address a vast 

amount of information, it does not venture beyond the narrow perspec

tive of a single academic discipline. The result has been more special

ization and fragmentation of knowledge, not less. A fresh approach is 

sorely needed that will address topics from a truly interdisciplinary per

spective. It would require a considerable act of will on the part of the 

editors to overcome the inertia of academic specialization that plagues 

Western education generally. 

The Unificationist Perspective for the Encyclopedia 

At the close ofthe 20th century there is a widespread sense that the ide

ologies and worldviews which have undergirded the modern age have 

failed. A new worldview is needed, one that is sufficient to the task of 
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building world peace and global community. It should embrace all cul

tures and lift up the best of human values, with the aim of providing an 

intellectual foundation for peace and harmony in the emerging global 

civilization. It should instruct individuals and families to practice 

unselfish love and have a universal concept of the human family, that 

they may become global citizens and peacemakers. It should synthesize 

the spiritual knowledge of religion with the humanistic and scientific 

knowledge of the Enlightenment, in order to overcome the fragmenta

tion of knowledge and the fragmentation of the human spirit. 

W e should investigate how the scope and content of that amorphous 

and ever-expanding body called 'knowledge' can be redefined in the 

light of this vision. Planning an encyclopedia, which is a kind of map to 

knowledge, gives an opportunity to engage the issues and problems of 

such a redefinition. If the work is done well, this encyclopedia may 

become a major influence on education for generations to come. 

The encyclopedia should value all constructive human activities and 

lift up those outstanding individuals, from every culture, who have con

tributed to human well-being. At the same time, it should knit the diverse 

strands of human thought and action into one whole cloth. One model 

for this is to be found in World Scripture: A Comparative Anthology of 

Sacred Texts, edited by this author.2 World Scripture was prepared with 

reverence for all religious faiths; scholars from each religion contribut

ed texts to the anthology and reviewed it to assure that their religion was 

treated fairly on its own terms. It has demonstrated that an attitude of 

respect for all cultures and beliefs, cultivated through honest dialogue, 

can ultimately lead to a vision of unity. The unity of World Scripture is 

not a conceptual unity that would force all religions into a Christian mold; 

it is rather a unity based upon shared values which allows for a diversi

ty of conceptual systems.3 

Yet this is not to be a religious encyclopedia. All areas of science, 

philosophy, art, literature, history, law, politics, economics, culture and 

religion are to have extensive coverage. W e will strive to apply the same 

unifying perspective, which was successful in dealing with the disparate 

religions ofthe world, to the whole of reality. The following are some of 

the principles and guidelines which will inform the contents of each 

encyclopedia entry. 

Universal Value amidst Diversity 

The central value in human life, which we may term "true love," means 

that which seeks the best for others and the betterment of human life in 
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all its dimensions. True love means living for others, giving without 

thought of a return. Its source is transcendental, beyond the self; the per

son who practices true love taps into an inexhaustible reservoir of life. 

The various philosophies and religions ofthe world speak of this value 

with a variety of emphases, aspects and concepts, such as: compassion, 

grace, justice, charity, liberation, righteousness and agape love. While 

recognizing that certain of these aspects may sometimes be in tension 

(e.g., the well-known Jewish discussion ofthe dichotomy between divine 

justice and divine mercy), we may regard the positive tendency of all of 

them as aspects of a single divine and universal value. This value, true 

love, is the aspiration and hope of all human beings and the manifesta

tion of the best in human nature. 

True love is the proper standard forjudging good from evil. In biog

raphy and history, there are people who have achieved greatness because 

they have given something of value to their nation or to humanity and 

there have been people whose influence has been negative to those 

around them or to the world at large. It matters not whether the person 

is a Christian or an atheist, a politician or a writer; his person and his 

work can be evaluated based upon the standard of true love. All human 

beings, regardless of race, religion, gender, culture, class, or level of for

mal schooling, can potentially realize mature and selfless character, form 

loving families and contribute to human betterment. Or they can be self

ish, form families divided by resentment and oppress others. The ency

clopedia should make special effort to present personages from every 

race, religion and culture, w o m e n as well as men, who have been out

standing in their societies. 

Likewise, true love is a standard around which one can evaluate 

diverse intellectual concepts and doctrines and lift up their positive 

points. Throughout history, there have been ideas, technologies and 

movements which have contributed to human betterment, or which have 

turned in destructive directions. By understanding them and the values 

by which they either progress or decline, one can recognize their poten

tial for good or ill. Are the ideas which are foundational to the Christian 

West superior? Let us investigate how well they have elevated the human 

spirit and enabled people to better realize their potential for true love. 

But they cannot make any a priori claim to superiority. There are cer

tainly Islamic, Buddhist, Confucian and humanistic teachings that can 

also promote true love. And let us not leave out the folklore of traditional 

societies, which contains much wisdom which sophisticated moderns 

could do well to heed. 
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In this light, a values-oriented encyclopedia will necessarily lift up 

those great ideas and values which, throughout history, have inspired 

and motivated humankind. In this regard, w e find much to learn from 

the Great Books Program and its tests as published by the Encyclopaedia 

Britannica, Inc. Strangely, even though Mortimer Adler, who champi

oned the Great Books, was Editor-in-Chief, the editions of the 

Encyclopaedia Britannica produced under his watch never came to 

resemble the Great Books. But we can learn about his views, which were 

visionary in their day, by examining the Syntopicon.4 It is structured 

about such topics which have been the focus of thinkers through all ages, 

such as God, Man, Life, Love, Honor and Beauty. They are treated the-

matically rather than historically, thereby giving the reader a coherent 

picture of what is at stake among the diversity of positions on the issue. 

There is high regard for the classical traditions, avoiding the flat mod

ern view that would deny importance to any so-called "prescientific" 

thought. B y giving a diversity of approaches, rather than pontificating a 

single authoritative position, it encourages readers to think matters 

through for themselves. 

The Great Books dealt only with the Western tradition. W e must also 

include the insights ofthe greatest thinkers ofthe Islamic, South Asian 

and Far Eastern civilizations. To do this, we probably will have to com

mission several articles representing different perspectives and place them 

side by side. Then it will be the editors' task to integrate these perspec

tives. Can we find a common ground in which to place, compare and eval

uate the thought of various religions, philosophies, and cultures? W e can, 

in the context of a dialogue which permits a diversity of positions. 

Interdisciplinary and Intercultural 

Dialogue and harmonious give and take, centered on the c o m m o n good, 

will foster the mutual appreciation of our c o m m o n values and hence the 

realization of world peace. All diverse cultures ofthe world, the idealist 

and materialist approaches to reality and the values of both science and 

the humanities have insights to contribute in the context of a global dia

logue that respects all standpoints. Without negating any of them, we 

can find correlations and opportunities for dialogue between divergent 

conceptual viewpoints. In order to encourage such dialogue, an inter

disciplinary approach will be used. Longer topics will be treated from 

multiple points of view, covering relevant disciplines and cultural view

points. It may be appropriate to use the multiple essay format used by 

editors of The World & I. 
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Cross-cultural understanding requires honest communication that 

bridges two worlds. It is rarely easy for an editor to strike a proper bal

ance between those w h o are existentially immersed in another culture 

and those w h o can properly interpret that culture for Western readers. 

The limitations of language further limit our ability to find writers who 

can authentically represent certain cultural viewpoints. W e will prefer 

to find writers w h o can stand within their culture; it is difficult for a 

scholar who stands outside a foreign culture to expect to understand it 

fully; one must immerse oneself completely and share its folkways, 

lifestyles, pain and wisdom. However, the writer must also be able to 

interpret these unfamiliar cultural values and ideas into familiar terms, 

in order to open up understanding to a wide readership. W e should also 

avoid postures of cultural superiority or false claims of cultural unique

ness, whether by writers from dominant or minority cultures. To find a 

balance, either by employing one or several writers, will be one of the 

most difficult editorial tasks. 

The encyclopedia's comparisons will not be value neutral. There 

should be judgements according to how well the various ideas and tra

ditions live up to their own stated ideals and contribute to the emerging 

universal standard of value—true love and action that seeks human bet

terment. Already, as the world grows smaller and cultures collide, long-

honored traditions are clashing with universal ideals. For example, the 

Hindu caste system is being judged by Hindus themselves as they lift up 

the ideal of human equality. In Islamic nations, polygamy is facing crit

icism for denying the value of women. This may be uncomfortable, but 

it is inevitable that this clash of values be addressed in an encyclopedia 

that seeks to encourage the emergence of global community. 

In politics, for example, we would want to value positive contri

butions from all political standpoints, both right and left. Avoiding 

partisanship, w e might ask contributors from both the right and the 

left how their policies can best serve the public interest. At issue is 

not only abstract philosophy, but how democracy or other forms of 

government work in practice to bring justice, provide for public safe

ty, establish a prosperous economy, care for the poor and express the 

will ofthe people. Politics, law and economy should function as the 

stage where people can manifest love and create healthy individuals, 

families and communities. Their ability to do so depends both on the 

nature of the system and the integrity and character of the human 

beings w h o make it function. 
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Character and Family: The Inner Dimensions of Life 

The values and motivations ofthe inner life lie at the cause of a person's 

external accomplishments in the world. Likewise, the spirit and charac

ter of a people lie at the core of a nation's greatness. In discussing indi

viduals, institutions and nations, w e should pay as much attention to the 

inner spiritual content as we do to describing external facts. In biogra

phy w e want to know the individual's personality, family background, 

religious faith and personal values. In describing a nation or an institu

tion, we want to know its cultural values, its sense of historical identity 

as shaped by its past and the factors which are likely to affect its behav

ior in the future. 

Biographical entries in conventional encyclopedias are often little 

more than recitations ofthe high points in people's careers. W e need to 

restore the human being to biography. In education, biographies have a 

critical role to provide role models for youth. A biography should con

vey a sense ofthe living person: family and religious influence on his 

(or her) character; his dreams and life goals; his path to greatness with 

its hard training, setbacks and triumphs; his strengths and foibles.5 

The biographer must be sensitive in order to avoid the errors of exces

sive suspicion or laudation. Many modern biographies show a leftist ten

dency to be suspicious of the powerful and always ascribe motives of 

self-interest. That is not always correct. M a n y powerful and respected 

rulers had a nobility of purpose that transcended themselves and sought 

to wield power for the sake of larger religious or national goals. W e can 

assume that their contemporaries were wise enough to see through self-

interest or recognize genuine nobility. O n the other hand, older, 19th cen

tury biographies often whitewashed the faults of their subjects, particularly 

if they were famous artists, composers or scientists. Every person, no mat

ter how famous, will meet with temptations to compromise his or her 

integrity. W e admire those righteous people who could keep their integri

ty; and often we can find in those who succumbed to some temptation in 

their personal life a source of decline in their public life. 

The most basic context for the development of character is the fam

ily. The family is the school of love: between husband and wife, grand

parents and parents and children, among siblings. It is the starting point 

for ethics and morality and good citizenship. Family traditions are passed 

on; problems in the family often determine one's attitude in later pro

fessional life. W h e n the family life of a famous person is examined by 

biographers, it is not always a pretty sight. Nevertheless, our measure of 

a person's creative work is often informed by how he or she lives out 
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those ideas in the crucible ofthe family. In articles on psychology, soci

ology, ethics and culture, the contribution ofthe family should be given 

a central role. 

God and Spirit 

The reality of God and the phenomena of spirit are testified to in the 

multiplicity of religions and the manifold experiences of people in all 

ages and throughout the world. While we recognize that spiritual phe

nomena have different names and conceptualizations in the various reli

gions, we yet affirm their ultimate unity. The fact of life after death and 

of spiritual influences on human behavior, is testified to in all religions. 

H u m a n beings are linked together through influences beyond time and 

space. There should be a corrective to the reductionist claims of Western 

psychology. The materialistic Enlightenment worldview never showed 

more arrogance than in its utter devaluation and dismissal of these issues. 

Another reason why conventional encyclopedias bracket any talk of 

God is to avoid the appearance of sectarianism. From the experience of 

World Scripture, we have learned that it is possible to talk about G o d 

life after death, prayer, faith, grace and other spiritual subjects if they 

are treated in a comparative and interreligious context. Wherever possi

ble, these topics will be addressed in a comprehensive and non-sectari

an manner. 

Furthermore, there is little doubt that God or spirituality has been a 

factor in the lives of many great people throughout history. Biographies 

of well-known religious leaders, prophets and saints will take a phe

nomenological standpoint that gives credence to their belief in God's 

gracious guidance, inspiration and support. Countless artists, poets, sci

entists and mathematicians have credited a spiritual impulse or muse as 

the source of their most creative inspirations and important break

throughs. Again, a phenomenological approach would give credence to 

these reports. There is an intercourse of spiritual communication between 

heaven and earth. Some of it may be beneficial, other influences can be 

harmful. B y not shirking away from treating this material in a thor

oughgoing manner, w e can educate people as to the proper way to 

approach various topics in the area of spirituality and even the occult. 

Holistic Science and Medicine 

The encyclopedia should be on the cutting edge of science. In addition, 

it will comment on the philosophical implications of science for under

standing reality in general. As truth is one, the truths of science and reli-
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gion are converging. There should be openness to new paradigms in sci

ence that can bridge between conventional materialism and spiritual 

truths heretofore known only through religion. 

The synthetic approach ofthe encyclopedia assumes that the dimen

sions of matter and spirit can only be partially understood when regarded 

separately under the mode of reductive analysis. While reductionistic anal

ysis has its place in the method of individual sciences for the elucidation 

of specific facts, the results of that reduction should be viewed as only one 

ofthe several dimensions of reality. These dimensions are in fact insepa

rable, interacting, and must ultimately be regarded as parts of a whole. W e 

require a holistic perspective, particularly in fields such as medicine and 

the life sciences which still flounder under reductionist misconceptions. 

For example, there is a great divide today between conventional 

Western medicine and the myriad varieties of holistic and Oriental 

medicine. This is firstly a conceptual divide, with different interpretations 

ofthe nature of disease, the healing process and the psycho-physical nature 

of the human organism. There is also political and dogmatic hostility 

between doctors and holistic practitioners. But it is our conviction that 

humanity is best served if the various schools of medicine can cooperate. 

Examples of such cooperation are to be found in China and Japan, 

and these should be highlighted. In a recent report from Isshin Hospital 

in Tokyo, a cancer therapy was described which combined surgery and 

chemotherapy with Chinese herbal medicine, psychotherapy and coun

seling about death. The report cautioned against overreliance on holis

tic approaches to cancer treatment, describing cases where potentially 

life-saving surgical intervention was postponed while the patient pur

sued naturopathic cures, until the situation became terminal. O n the other 

hand, treatments with Chinese herbs and psychotherapy significantly 

speeded recovery from surgery, reduced the need for pain-killing drugs 

and may reduce the likelihood of remission. Frequent staff meetings 

including Western doctors, Chinese herbalists and psychotherapists 

developed a cooperative spirit on the wards, contributing to the successful 

development of multidisciplinary treatment regimens.6 

Ideally, articles on disease should include holistic as well as con

ventional approaches. Whenever possible, both sides should be backed 

up with clinical scientific data as to the efficacy of various treatment 

modalities. Furthermore, I envision an integrated article on anatomy, in 

which the meridians of acupuncture on a transparent overlay can be 

placed on top ofthe transparencies illustrating the physical circulatory 

and nervous systems. The functional interactions of these different sys-
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tems should be explored. Can such an article be written today? In the 

absence of consensus, an interdisciplinary approach, as outlined above, 

can be employed. 

Someone once quipped that the Encyclopaedia Britannica is a book 

which goes practically unread. A major reason why people do not read it 

is the abysmal quality of its science writing. Full of complex equations and 

the densest of prose, the articles are incomprehensible to anyone without 

an advanced degree. Writing science for the layman takes a special art. 

Putting science at the layman's level has the salutary effect of bring

ing out problems of interpretation. For example, in quantum physics I 

have come upon at least four interpretations of the so-called "collapse 

ofthe wavefunction." And choosing among them brings up philosophi

cal and even theological issues. One ofthe central points of unification 

of knowledge, in this case between science and philosophy, occurs at the 

cutting edge of the new physics. As theories have been pushed to their 

limits, the "old" questions of mind and God have made their reappear

ance. The standard evolutionary model of biology is likewise under 

assault; its assumptions are being challenged by new paradigms drawn 

from younger sciences such as ecology. 

A n encyclopedia's presentations of science should give perspective. 

For one thing, the public needs to be made aware of the limitations of 

science. Rather than treat scientific theories as true descriptions of real

ity, the encyclopedia should make some estimate about the tentativeness 

or relative certainty with which we can rely upon a theory. For instance, 

Roger Penrose has suggested a scale of theories, from "tentative" to "use

ful" to "superb."7 The reader needs such a perspective if he is to make 

sense out ofthe profusion of contemporary speculations about "theories 

of everything," "dark matter," "superstrings" and the like. Recognizing 

that the reductionistic paradigms of science fit within the larger horizon 

of a holistic reality is also helpful, because it tells us what problems sci

ence has yet to comprehend.8 Scientists themselves are the first to rec

ognize that science raises more questions than it answers and that it does 

little good to mystify science as though it were an omnipotent priest

hood. B y putting science in perspective, the vitality and balance of sci

entific research can even be improved. 

Appreciation for all Creatures 

W e humans share the planet earth with many existences, living and non

living. W e must learn to respect our interdependence in the ecological 

web of life. Harnessing the power of technology in the pursuit of wealth 
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and material abundance, humans have dominated and altered the envi

ronment, often with ill effects. Yet the desire to beautify and enhance the 

comfort of our living environment is basic to human nature. W e recom

mend an ethic of responsible dominion, which means that human activ

ity should enrich both our living standard and the environment for other 

creatures. 

Therefore, it is necessary to have a proper understanding ofthe many 

creatures with which we share the planet. In discussing the plants and 

animals ofthe natural world, we should be mindful that they exist in mul

tiple dimensions: in themselves as biological entities, in relation to the 

larger web of the ecosystem, in relation to human beings as objects of 

external mastery (cultivation, pest control, land use, etc.) and in relation 

to human beings as stimulating our spiritual nature, evoking beauty and 

mystery. In this last and highest dimension we acknowledge the teach

ings of traditional societies that plants, animals, mountains and rivers 

embody living spiritual forces. Through expounding upon folklore and 

traditional wisdom, it can be seen that they truly manifest aspects of our

selves. 

Creativity in Art and Enterprise 

Creativity is a process that begins with an idea in the imagination and ends 

with its skilful realization in a physical form. Such diverse activities as 

engineering and invention, painting and sculpture, handicrafts, poetry and 

dance cannot be adequately understood only from appreciating the fin

ished work. To explore the creative process, w e should examine the cre

ator at work. Case studies and practical examples may help to bring an 

esoteric topic within the reach of a lay person and give empowerment. 

Thus the encyclopedia can serve to promote creativity in its readers. 

In appreciating art, we should attend to those enduring qualities and 

subtle essences that distinguish a masterpiece from mediocre art. The 

proper sense of beauty in art is connected to its representing eternal val

ues, truth and love, in human life, and to their attributes which flow from 

the being of God: harmony, joy, pain and sympathy, courage, self-sacri

fice, tenderness, majesty, etc. The subjectivity and personal circumstances 

ofthe artist, as well as changing styles of interpretation, also have a place 

in understanding art, yet the greatest art transcends these limits. 

Even ordinary business and labor should be valued for their contri

butions to society. Those values which make for success in business and 

pride in the workplace deserve discussion. W e note that in cultures with 

the most prosperous industry, labor is given transcendent value—as a 
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way to glorify God or to add one's own essence to the eternal work of 

creation. Stories of capitalists, entrepreneurs and corporations contain 

valuable lessons, as they put their values and creativity into practice in 

the rough-and-tumble world ofthe marketplace. 

Sports and other areas of human achievement should be presented 

for their value in teaching self-mastery, discipline and teamwork. The 

most notable sportsmen are noble not merely for their strength or skill, 

but for their sacrifice and often selfless motivation to strive for the honor 

of team or nation, the perfection of art and the glory of God. 

From the Past to the Future 

W h y study history? Not just to collect a trove of trivia and unrelated 

facts. History has lessons for us today as w e strive to make a better future. 

W e should learn from the mistakes and successes of history what will 

be a wise policy for the present. W e can find in a nation's history cer

tain patterns of behavior, certain recurrent problems and attempts to over

come them, which become themes which define that nation's political 

life. These themes mold the character of a nation and set forth the con

tinuing agenda for its future. 

Furthermore, in the history of every civilization we can take the mea

sure of its highest ideals. W e can look to the great men of history in any 

culture for a definition of these ideals. W e can see in them the examples 

of people who have taken public responsibility as they attempt to rise to 

the challenge of history. Likewise, to the extent that God is active in his

tory, H e has a providence to guide history towards a purpose and goal. 

Events and people stand in their actuality against the horizon of what 

God desires for them, or what could have been. Therefore, the encyclo

pedia will present history according to a thematic treatment, rather than 

a simple chronological and descriptive account; and it should include an 

evaluation of that history in relation to its telos. 

The encyclopedia looks forward to the emergence of a unified civ

ilization, which will embrace the diversity ofthe world's cultural tradi

tions into one world family of humanity. Hence the encyclopedia will 

value the contributions of all cultures, not only for what they have 

achieved in themselves, but for what they can offer the global commu

nity. A non-exhaustive list of cultures, ideas and values which will con

tribute together to a unified civilization might include: 

Aristotle...virtues, e.g. generosity 

Plato...ideals of truth, beauty, goodness 

Judaism...ethical monotheism, providence, prophets 
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Christianity..faith, sacrificial love 

Rome...rule of law 

England...empiricism, constitutional rights 

America...freedom, human rights, individualism, multicultural 

diversity 

Capitalism...individual initiative, free market 

Socialism....internationalism, economic justice 

Democracy...freedom, self-government, participation 

Islam...obedience to God, racial harmony 

Buddhism...self-discipline, compassion 

Confucianism...family, personal integrity, ethical order 

Taoism...harmony 

Hinduism....science ofthe inner self 

Jainism...nonviolence 

Africa...communal solidarity 

Native Americans...ecological awareness 

Shamanism...spiritual world 

Accuracy, Extensive Coverage, Readability and Comprehensiveness 

In addition to these internal principles, the encyclopedia will strive for 

the highest standards of accuracy, extensive coverage and comprehen

siveness that befit a major general encyclopedia. To compete with such 

encyclopedias as the Encyclopaedia Britannica and the Encyclopedia 

Americana, the product must be of similar size and achieve a compara

ble standard of excellence. 

Articles will be accurate, academically sound and procedures for 

multiple review will be set up to assure accuracy. Larger entries will be 

accompanied by bibliographic information. There will be extensive cov

erage of all fields of knowledge. More than 20,000 entries will be need

ed to cover the diversity of plants and animals, biographies of notable 

people and topics of every field in the sciences, arts and culture. 

Readability is essential for a good encyclopedia. Articles will be 

edited for readability according to the standards of the industry. The 

Encyclopaedia Britannica suffers on this score, as entries in their 

Macropaedia are often written in dense, scientific prose that is unintel

ligible to all but a few specialists. Encyclopedias are not written for spe

cialists, who have many specialized reference sources at their disposal. 

The audience for this encyclopedia should be lay people and college stu

dents. They should find the articles interesting and enticing, making 

plain even the most esoteric subjects. To aid in the presentation of mate-
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rial, we will make use of copious illustrations, photographs, charts and 

maps. W e may also use sidebars and boxes to separate out essential tech

nical or mathematical information which might otherwise obstruct the 

flow ofthe exposition. Entries should be easy to locate, through intelli

gent cross-references. 

The ideal of comprehensiveness has always been one of the most 

difficult goals of encyclopedias that still strive for extensive coverage. 

Historically, the encyclopedia has encompassed two different types of 

product: one is a collection of long essays, often written by renowned 

authorities, that give comprehensive coverage on a limited number of 

major topics; the other is the encyclopedic dictionary, with thousands of 

short entries covering every possible topic including technical terms, 

cities and towns, people and events, but with only brief and superficial 

coverage of each. The 15th edition of the Britannica tries to deal with 

this problem by creating two different encyclopedias, a dictionary-like 

Micropcedia and a Macropcsdia composed of a limited number of short 

essays. This attempt has been widely criticized as unwieldy and diffi

cult to use. Some of the Macropaedia entries are over 200 pages long, 

the size of a book, and suffer from unreadability. 

Our approach to this problem is designed to maintain extensive and 

readable coverage while at the same time allowing for comprehensive 

discussions of major topics. Comprehensive articles will be required if 

there is to be space for discussion of values, interdisciplinary and inter

cultural aspects, and character as described above. But there is not space 

to discuss every topic in such a manner. The key will be to select spe

cific and representative topics which are worthy of such comprehensive 

discussion, while leaving others to short, dictionary-size entries. In order 

to maintain readability, we will limit the size of even the largest com

prehensive entries, and break them up into appropriate subsections. 

Conclusion 

At the time of this writing, research on the encyclopedia has only just 

begun. But sooner or later, a new encyclopedia embodying the 

Unificationist vision will be published. Its historical importance and edu

cational influence will depend upon how fully it embodies this new vision 

and announces, through its radical departure from the norms of current 

encyclopedias, the transcending ofthe old Enlightenment paradigm. 

It is m y hope that the production of this new encyclopedia will 

become a beacon, attracting scholars from every field who share these 

convictions about the shape of knowledge. It can become a vehicle 
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through which they can express their views in a collaborative effort at 

educational reform. In the 18th century, Diderot and d'Allembert col

lected many like-minded Enlightenment thinkers into their stable of writ

ers for the Encyclopedic, and w e should do no less. The project has 

obvious attractions to scholars in fields of study which have been given 

short shrift by conventional encyclopedias due to their materialistic and 

Western bias: Islamic scholars, holistic physicians, transpersonal psy

chologists and religionists, to name a few. But it is m y hope that thinkers 

from a wide spectrum of disciplines will recognize the need for a reform 

of education as outlined here. The Unificationist encyclopedia m a y 

become the nucleus of a n e w intellectual movement for revisioning 

knowledge as the world enters a new age. 
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he present volume comes to the reader in the 

hope that through these essays she or he may 

catch at least a glimpse, and hopefully an 

inspired vision, of the far-reaching implications of 

Unificationism and its applications. Herein one will find a 

collection of articles written by "Unification scholars" who, 

while being members of the Unification Movement, have 

received academic training in the West and have studied at 

some length in their areas of specialization. Many are grad

uates of the Unification Theological Seminary. Most have 

completed higher degrees at prominent universities, both in 

the United States and abroad. All are in the process of explor

ing and expanding the intellectual context of Unificationism 

in its relationship to the world of thought and action. 

he essays vary considerably, but they share 

one thing in common: they are all explo-

I rations in Unificationism or Unification 

thinking. Each author has attempted to relate Unification 

thinking to his/her respective academic area in order to 

develop and express it in terms of the conceptual horizons 

of biblical studies, theology, interreligious dialogue and 

encounter, philosophy, science and social science. Although 

the essence of Unificationism (which some might briefly 

define as "true love") remains unchanged, the way in which 

it is expressed and applied to contemporary societies can 

(and should) change. 
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