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I General Introduction

This work deals with Ernst Troeltsch' s struggle_"al“the 
end of his life with the implications of Historicism. Our 
theme will be Troeltsch's reliance on Leibniz* theory of monads 
to vouchsafe metaphysical coherence among the individual people 
forming history.

Our purpose in this essay is twofold. The first purpose 
is to show the nature of Troeltsch’s view of history, found in

? ?Der Historismus und seine Überwindung (1924), and to indicate 
how that position relies on Leibniz' Monadology.

The second purpose is to critique this view.
The first goal will be met by briefly showing Troeltsch's 

preparation for this position and by explicating the position 
itself and its similarities with Leibniz'.

We will meet the second goal by first attempting to judge 
his view according to its internal effectiveness, and then by 
looking at what, in our opinion, are some of its strengths and 
weaknesses.

But before proceeding with our theme, we must first give 
some background to aid in understanding what is involved.

Historicism can be loosely defined as the worldview which 
sees everything in reality as being at base an historical object. 
All things come into being, change through time and pass out 
of existence. They have no fixed nature. They each have their 
own individual development, their own history. This in itself 
does not make for Historicism. What is Historicistic about it



2.

is that this individual change or development is believed to
be the most basic aspect of reality, the meaning of life. This
means that there is nothing fixed and sure in reality, which
can be used as an abiding standard to judge all of the other
things that are changing and developing. As Professor Smit
writes quoting Troeltsch:

...one may use the word in a strictly factual 
meaning: the categories of historical becoming 
and having-become are applied with extreme con
sistency both to that which is historical as such 
and to the non-historical. Troeltsch expressed 
this in his well-known formulation: historieism 
is "the fundamental historicizing of our knowing 
and thinking." "We see everything in the flux 
of becoming, in the endless and always new in
dividualisation, in being determined through the 
past and in the direction toward an unknown future. 
State, Law, Morality, Religion, Art are all dis
solved into the flux of historical becoming and 
we ourselves are only understandable as a con
stituent of historical development."!

When it first became an explicit school of thought in 
Germany in the nineteenth century, what later became known as 
Historismus was in part a reaction to the Rationalism of Wes
tern Europe. It was a disclaimer to the notion that there are 
absolute standards according to which people and events must 
develop and by which these are judged. Abstract concepts are 
static and unchanging, and represent only what is common among 
the things that are subsumed under them. They miss completely 
the differences among things. Historicistically speaking, it 
is just those differences which make things unique and interes
ting, which give them an identity or nature all their own. It 
is just this life-blood of individuality which was squeezed



out of existence by Rationalistic science, but which was 
the proper object of history. Historicism's incipient purpose 
was to preserve the unique and individual in man and nature 
from just being an instance of general laws governing all of 
reality.

There are a multitude of various thoughts and circumstances
that could be called influential in the rise of Historicism.
Some of these influences can be attributed to the deterioration
of Medieval culture, Europe's realization that other cultures
exist or even that cosmologies were changing. It was a gradual
development that took many years to become what Friedrich
Meinecke called "the greatest spiritual revolution of the Wes- 

2tern world."
In terms of its intellectual development, Historicism took 

most of its impetus from the Renaissance and Romanticism. One 
idea which was influential for the formation of Historicism was 
the Renaissance belief that man was a law unto himself and 
meaning-giver of his own life. Specifically this meant that man 
was being reborn to a life-for-himself, out from under the thumb 
of Church authority. Man was to be his own authority, his own 
law.

In respect to history, this view can be seen in the for-
3mulation of Giambattista Vico. Vico was reacting to the ideas 

of Rene Descartes who believed that man's proper function was 
the knowledge of clear and distinct ideas. Vico, on the other 
hand, said that man's only sure knowledge was that of history.

3.



Only God can truly know the world because He made it. Likewise, 
man can know history because he makes it. Man shapes history 
in his own self-lawed image.

In addition to this, there was the influence of Jean-
4Jacques Rousseau. For the Enlightenment, reason was the key 

to understanding who man was. The past was only an irrational 
preparatory stage for the fulness of reason. It had no real 
value in itself except as a stepping stone to Enlightenment.
With Rousseau, on the other hand, man's will was glorified in
stead of reason. Since men of the past had a will like that of 
contemporary man, they were not so very different after all 
and could provide fruitful sources for understanding ourselves 
and the present.

A further impetus to the rising star of Historicism was
5the publishing in 1859 of Darwin's Origin of Species. Until 

then it was generally accepted that, despite any other change 
and development taking place in the world of man and culture, 
nature remained static in form or mechanical in movement. But 
now it became obvious that nature too, although over longer 
periods of time, changes. It too has a history. This reali
zation tended to give even more weight to the belief that his
tory held the key to discovering the meaning of reality as a 
whole.

Besides these very general examples, among many, of ideas 
that were influential in the increased importance for history 
as the key to understanding life, there is one viewpoint that

4.



is central to the development of Historicism and to the topic 
of this essay.

Descartes, starting from his adage, cogito ergo sum, con
ceived of reality as being comprised of individual egos which 
were the prime substance in a world which was mechanical in 
essence. Freedom was inherent to the individual ego, while 
the mechanical world was deterministic. Wilhelm Gottfried 
Leibniz (1646-1716), in a monumental effort to combine these
two ideas of substantial freedom and mechanistic determinism,

6arrived at his doctrine of monads. Monads were weightless, 
dimensionless building blocks of the visible world. They 
operated as building blocks according to their own internal 
law of development (they were free) without any heteronomous 
influence from other monads. At the same time, this all took place 
without any conflict between the freely developing monads.
There was a pre-established harmony between all of these monads, 
which kept one monad's self-lawed development from interfering 
with that of another monad.

Leibniz' doctrine had far-reaching effects when variations 
of his ideas made themselves felt in the field of history. Be
cause the doctrine preserved individual self-lawed development 
without giving up coherence, it was well suited for history's 
emphasis on the individual and unique. Nations, States or 
Cultures were believed to develop, as mentioned above, according 
to their own internal laws or norms without any influence or 
judgemental attitude from other nations or cultures. Yet some-

5 .



how it was believed that this self-lawed, self-interested 
development was unharmful to or at least lacking in conflict 
with other nations or cultures.

It was this belief in simultaneous freedom of development 
and orderly coherence which marked early Historicist thinking 
and preserved it from total chaos and Relativism as a result 
of this self-lawed Individualism.

But this faith later broke down when the rational or re
ligious grounds for the coherence became suspect. Georg G.
Iggers, in his work discussing the close link between Historicism 
and German political thinking, puts it this way:

Classical historicism at no time asserted that 
the universe was devoid of rational or ethical 
purpose, but expressed its faith that the ap
parent expressions of irrationality, individual 
spontaneity, and will were manifestations of an 
underlying ethical order. This faith assumed 
the existence of a God who at each moment in 
history, actively created the mysterious balance 
which linked each sovereign monad to the total 
whole. The rise of a naturalistic worldview in 
the nineteenth century, which accompanied the 
mechanization of life, made this faith steadily 
less convincing. ̂

Ernst Troeltsch's own intellectual development came at the 
end of this gradual breakdown when people either glorified the 
non-coherent individualism or grappled with re-instituting some

8idea of coherence. Because Troeltsch was a very honest thinker 
who was unafraid of confronting his own position with all pos
sible objections to his views, he was throughout his lifetime 
continually re-evaluating his viewpoint in light of new con-



sidérations and developments,and unabashedly following the
implications that these had for all the other areas of his
thinking. Because of his thoroughness of self-examination,
Troeltsch's own intellectual development paralleled that of

9Historicism in general. His life work accepted the same basic 
assumptions and dealt with the same problems as did the develop
ment within Historicism itself.

Because of this, Troeltsch faced the same problem at the 
end of his life, of reconstructing some sort of coherence among 
self-lawed individuals, once the old faith in harmony was gone. 
For that very reason, the last phase of Troeltsch's life offers 
an especially instructive view of a Christian going right to 
the limits of Relativism. It is at that point that Troeltsch 
relied on Leibniz' theory of monads to reconstruct some idea 
of coherence among, for Troeltsch, the even more radically so 
individuals of history.

But before we get to the heart of this investigation, we 
must first take a brief look at Troeltsch's life in preparation 
for the question at hand.^
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II Historical Background
Ernst Troeltseh was born in 1865 to Lutheran parents.

His father was a medical doctor; early in his life Troeltseh 
was familiarized with viewing the world in light of the natural 
sciences. But he was also concerned with cultural questions, 
with the nature and origin of the values of his time. Because 
of this, he began studying theology. For only in theology 
could he deal with his questions concerning history, metaphysics 
and their relation to nature. He later was influenced by his
torical criticism and came under the spell of Historicism.

Between 1883 and 1888 he studied Protestant theology, first 
at Erlangen, then at Gottingen and Berlin. During this time he 
was influenced by Albrecht Ritschl, Rudolph Hermann Lotze and 
especially Paul de Lagarde.

First at Bonn, and then Heidelberg, Troeltseh taught 
systematic theology and later spread himself into the areas of 
philosophy, history of religion, philosophy of religion, cul
tural history, philosophy of culture, history of modern philo
sophy, sociology of religion, ethics, and the philosophy of 
history.

During this time he was somewhat active in politics. He 
served as an Elected Member of the Baden Upper House. He was 
Under Secretary of State in the Ministry of Public Works. And 
he was also named as a possible candidate for President.

He was married in 1901 and received only one child twelve 
years later. He died suddenly in 1923 at the age of fifty-seven



Among his many works, probably the best known are The Social 
Teachings of the Christian Churches and Sects (1912), Histori- 
cism and Its Problems (Der Historismus und seine Probleme)
(1922), The Absoluteness of Christianity and the History of 
Religions (1902), and Psychology and Epistemology in the Study 
of Religions (Psychologie und Erkenntnistheorie in der Religions
wissenschaft )(1905).

To this brief account of Troeltsch's life and works, we 
shall now add another brief survey of his theoretical develop
ment. In a certain respect, Troeltsch worked from the very 
beginning of his career with a problematic inherited from 
Schleiermacher. He conceived religion as a heart-felt feeling 
whose root is the divine, no longer in tandem with natural 
reason. Since faith was a psychological feeling and not rational 
truth itself, it was no longer exempt from rational analysis,
but had to go under the microscope like any other area liable

12to scientific scrutiny. It was open to scientific verifi
cation. This produced a situation which can be characterized 
by Leibniz' - then Kant's - distinction between noumena and 
phenomena. As Antoni puts it, "Thus, historical fact on the 
one hand and subjective experience on the other produced the 
concept of double truth: that which was inner certainty, a 
subjective experience, when seen from the outside, proves to
be purely human phenomenon, partaking in all of the vicissitudes

13and developments of history." Although Christianity made

9.



claims to absolute truth, it nevertheless had to take its place 
beside other historical religions and be considered on an equal 
footing with them, i.e., as a purely relative phenomenon.

But prior to this relativizing, Christianity had been 
considered part and parcel of Western culture. Consequently 
the problem, for Troeltseh, from the outset became how to main
tain the validity of any values whatsoever. Christian values 
were so intricately involved with other values that if its 
truth-claims were in doubt, so were those of Western culture 
in general. How is it possible to believe that any ideals today 
should command our respect and allegiance when we know that to
morrow they will be out of vogue and ridiculous? One need 
only ask a parent raising a child about the swiftness of changing 
standards. It is an agonizing ordeal to find the values you 
grew up with and believed in lose their acceptance. Troeltseh 
too confronted the experience of watching the whole vision of 
his culture deteriorate, and strove to find an answer to avoid 
an anarchy of values. Troeltseh was a man who wanted to somehow 
find a new vision or value system "to dam the flow" of constant 
individualization. When Friedrich Meinecke, Troeltseh's friend 
and colleague, said to him, "...one could sum it up in six 
Greek words, those of Heraclitus and Archimedes: Ttdvxa peu, 6 0s
Vioi Ttoo axco (all is flux, give me a place to stand), he

14quickly nodded and said, 'precisely, that's it’.”
Even though it was partly because of historical study

10.



that historicists came to reduce absolute truth and universal
validity to the status of being only relatively true and locally 
valid that was the cause of the worries about an endless stream 
of change, Troeltsch nevertheless sought to reconcile Chris
tianity with historical "science” by finding validity for faith 
from the study of history. Out of historical investigation it
self he wanted to find proof for Christianity’s being justified

15in its claims. But it was also in like manner that he wished 
to arrive at a way of "damming the stream of change,” to prevent 
Relativism.

Once Troeltsch accepted this method of defining his faith,
he slowly but surely lost all of his rational proofs for his
beliefs. This process of Troeltsch's intellectual development,

16as Klapwijk suggests, can be divided into six phases. In his 
initial phase beginning in 1883, Troeltsch is being influenced 
by Historicism, in that he begins asking himself the questions 
concerning the absoluteness and relativity of values, which were 
generally asked at that time. But he still holds to the ab
soluteness of Christianity. For Troeltsch, religions have al
ways had an ideal development. And Christianity is the ideal 
goal of that development for all time. Christianity is pure 
religion and the absolute truth. And since cultural values 
are so entwined with Christian values, culture too is safe 
from Relativism.

In the second phase of Troeltsch's thinking, dating from 
about 1895, he gives more and more credence to Historicistic

11.



tenets. Christianity no longer i_s the truth, but contains 
the truth. It is no longer the fulfillment of an ideal, but 
one expression of an ideal that was able to be found in varying 
degrees in all other religions. Since these ideals are now 
more basic than the particular Christian expression of them, 
the way is left open for possible subsequent concretizations 
of these ideals. But, despite this possibility, Troeltsch 
still believes that Christianity is to date the high point of 
development, and probably the end point.

Phase three began in 1902 with the publication of The 
Absoluteness of Christianity and the History of Religion. But 
Christianity, for Troeltsch at this point, is any thing but 
absolute. Troeltsch has now given up the belief in Christianity 
as the high point of development and probable end point. It 
is only the best man has had. Other developments of the ideal 
will follow.

In phase four beginning around 1907, under the strong 
influence of Max Weber, Troeltsch becomes more firmly convinced 
of the relativity of Christianity and therefore of values in 
general. This is due to insight into the conditioning of be
liefs and values by the natural, sociological location which 
produced it. It was during this time that Troeltsch wrote his 
Social Teachings of the Christian Churches and Sects.

Phase five, commencing around the start of World War I, 
reveals Troeltsch giving up the thought of ideal development. 
Troeltsch's major work at this time, Der Hislorjsmus und seine

12.



Probleme, was a collection of articles that he wrote over a 
considerable period of time. In that book, he struggled mightily 
to deal with the implications of his theoretical direction and 
of the demise of his homeland after the war. He is now leaning 
toward the viewpoint that every religion and every culture and 
time is an individual truth in itself. As will be shown later, 
Troeltsch indicates the answer to the problem of coherence among 
these individual truths can be found in Leibniz' theory of monads.

And in the final phase (1921), Troeltsch no longer believes 
in cultural coherence. There are individual people. The in
dividual person is a truth in himself. Troeltsch here relies 
even more on Leibniz' monad theory. Without cultural coherence 
people have only one basis of order among the culture forming 
individuals, i.e., the divine ground.

This last phase of Troeltsch's thinking is one that is not
17widely recognized at the present time. There are, we think, 

two major reasons for this. Because Der Historismus und seine 
Probleme covers such a long period of time, the views presented 
there are sometimes confusing and, in our opinion, conflicting. 
They leave no clear indication of which direction Troeltsch is 
heading.

Secondly, Troeltsch died suddenly before presenting a 
series of lectures in England, later collected into a book cal-

? ?led, Der Historismus und seine Überwindung. The lectures con
tained in this book do show the extent of Troeltsch's Leibnizian 
bent; but the work received little recognition.

13.



Presently there are, to our knowledge, only a few secondary 
sources handling this particular turn in Troeltsch's thinking; 
and even they deal with it only in a cursory manner. Jacob 
Klapwijk, in his work Tussen Historisme en Relativisme, does 
devote considerable energy to the explication of this last ef
fort of Troeltsch. Klapwijk's book therefore has served as the 
major point of departure for this essay.

14.



Ill Factors Contributing to the Position

We will begin by making a short sketch of some of Troel-
t ?tsch's conceptual shifts leading up to the time of the Uber- 

windung lectures.
Like most of the other thinkers in his circles, Troeltsch 

believed, despite his emphasis on ideal development, that the 
significant feature of history was that it dealt with the uni
que and non-repeatable. Throughout the nineteenth century the 
battle raged among historians and natural scientists over the 
independence of historical or cultural sciences as opposed to 
the so-called natural sciences. The latter, following the 
model of physics which took its lead from mechanics, sought to 
view reality as being made up of isolated facts governed by 
universal laws. What was important was what everything had in 
common with everything else; they were mechanically lawful.

For the historian, this was unbearable when positivisti- 
cally applied to human reality. It wiped out or glossed over 
exactly what the historian wanted to do justice to, to the uni
que and individual in history, that which makes it unlike other 
events and therefore significant and valid in itself and worthy 
of recording.

Because this idea of individuality was so essential to 
historical understanding, it was almost inevitable that anyone 
with Troeltsch's penchant for viewing the world historically 
would sooner or later lose all remnants of an idealistic, uni
versal worldview.

As we noticed in the section on Troeltsch's theoretical

15.



development, this is indeed what happened. We saw that steadily 
Troeltsch relinquished any claim to a universal ideal develop
ment. No longer could it be maintained convincingly that there 
existed an evolution of lower more particularized nature re
ligions into the morally autonomous realm of freedom with claims 
of universal truth, neither for religions or for values in gene
ral. Troeltsch's naturalistic sociological phase a la Weber 
helped to deal a death blow to any Kantian belief in a lasting, 
teleological development from lower, more natural processes to 
higher, more morally free ones. Henceforth, for Troeltsch, all 
ideal development would be more strongly influenced by and more 
closely bound to its natural sociological base.

In addition to this, Troeltsch's position slowly loses all 
remnants of ideal universality. The breakdown of German idealism 
destroyed its conceptual supports, and W.W.I. squelched any re
maining belief in world progress toward an absolute ideal goal.

This two-pronged attack had two effects. Formerly, cul
tures, religions, or nations were considered to be the historical 
individualities. They were the structures or constellations 
which were the particular conveyors or embodiments of the his
torical "idea" in development. Each was a progressive expres
sion of ideal culture, ideal religion or ideal nation. With 
universal coherence in development gone, all that is left is 
individualities. They can no longer find their meaning by being 
part of an ideal evolution. They are cast adrift on the sea 
of historical change.

16.



But the second effect is that even this idea of cultures
being individuality structures, i.e. as cohesive organic wholes, 

X8is lost. These individualities had been considered organi
cally. They were collective organisms in which individual 
people were constituent parts. People were particular embodi
ments of the spirit of the whole in the same way the culture 
was an offshoot of the universal ideal development. The indivi
dual person was reduced to the collective. Troeltsch called
these individualities 'bearers of progress,' 'the essential ob-

19ject of history' and 'possessor of historical movement.' But 
in the midst of post-war antagonisms and struggles it became 
impossible for Troeltsch to maintain any belief in cultural 
organic coherence. Individuals were now cast adrift as the 
bearers of historical meaning and movement. Cultures were no 
longer free to the extent they fit into the ideal evolution and 
individuals no longer received their freedom from fitting into 
the cultural whole. The question became where would freedom, 
meaning and coherence originate for the new historical indivi
duality, the individual person.

In Troeltsch's work on historical science, Per Historismus 
und seine Probleme, these turns in his thought can be seen, 
though not always with ease. The category of individuality and 
its concepts of originality (Ursprunglichkeit) and uniqueness
(Einmaligkeit) became as important as that of universal develop-

+ 20ment.
Troeltsch also was faced with the problem of hermeneutics.
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When a universal ideal evolution was presupposed, we did not 
need to ask how can we know the past, for the spirit worked in 
us to give us our ideals and values and norms for future ac
tion. But that has fallen away and the past no longer determines 
our present knowledge, but our knowledge of the past is rooted 
in the present situation. The fixing and analysis of historical
objects is the abstraction of what in reality is an unbroken

21 22 stream. It is a matter of the choice of the historian.
But that raises the problem of a standard (Maszstab) for

analyzing the past. Troeltsch's answer is that it depends on
the viewer of the past (Betrachter), whether that is an historian
or an ordinary person striving to live morally.

All formation of a standard with respect to 
historical things springs from one's own cir
cumstance of life, is simultaneously its cri
tique and its continued formation. As every 
computation of motion in the natural sciences 
is dependent on the standpoint of the computer, 
so also in history every standard is ineradicably 
determined by the standpoint from which it 
springs.23

And if there is no longer any binding, logically necessary
development of the ideal out of the past, then freedom and
creativity no longer originate there but from the present.
There is now "spontaneous creation."

It is an a priori, i.e., spontaneous creation 
in that something new really breaks forth out 
of the inner depths and validates itself only 
through its inner self-certainty and its will- 
determining p o w e r . 24

As Klapwijk notes, this creation out of the present is, for
Troeltsch, the inner power of individual people.

18.
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The metaphysical basis of every view of his
tory and of every formation of ideals is for 
him no longer the human, metaphysical total 
spirit and its universal course through his
tory, but the individual religious metaphysical 
root position of the individual human person.
New life must blossom out of the creative power
of individual e x i s t e n c e . 25

Troeltsch is grasping for a metaphysical ground to safeguard
coherence among these creative individuals. He has already
asserted that a metaphysical relation must exist between sub-

26ject and object. As Klapwijk puts it:
He does hold fast to the possibility of a 
metaphysic of history, but he begins to con
centrate it in the depth of individual personal 
existence and in so doing arrives at the indivi
dualistic and pluralistic metaphysics of Leib
niz. ... It is a metaphysic which does leave 
room for the recognition of continuity in his
tory, but which on the other hand, also knows 
how to place and interpret its undeniable dis
continuities . 27

Troeltsch says himself that he considers Leibniz' theory of
monads the direction to go for a solution to his problem: "It
will be a new Leibnizianism, a new Universal-Mathematicism

2 8and a new Monadology."
It is here that Troeltsch puts to use the view of a reli

gious a priori. He departs from Kant's view that the religious 
was predicated upon moral reason and moves close to Schleier- 
macher's view that religious faith was a spark or offshoot of 
the divine.

Troeltsch assigned to religion that central 
function which Schleiermacher had assigned to 
feeling: it was conceived as a dark unity of 
consciousness from which emerged other distinct 
forms and in which consciousness, by compre-



%
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hending itself as it were, might 
aware of contact with a reality which 
transcended it.^9

In putting individual religious persons in contact with
a divine ground, Troeltsch places his particular stamp on his
acceptance of Leibniz' monadology. Individual people are the
conveyors of divine meaning and the building blocks of cultural

? fsynthesis. We will see this in an analysis of the Überwindung 
volume.



IV Troeltsch's Position of Historical Monadology

We have seen some of Troeltsch's key positions and we have 
also seen how his work in the logic of history has pushed him 
more and more to a position of individualism and, at the same 
time, made him more dependent on metaphysical grounds to sup
port that position.

r tTroeltsch's book, Per Historismus und seine Uberwindung 
was not the proposed second volume to, and therefore the con
clusion of, Per Historismus und seine Problème. Nevertheless, 
it does indicate Troeltsch's course of thought just prior to 
his death and is in a way a consistent application of ideas to 
be found in Probleme. Baron Friedrich von Hugel, a close friend
of Troeltsch and the man who had Troeltsch’s England lectures

t ?
collected into the Uberwindung volume and translated into Eng
lish (Christian Thought : Its History and Application), maintained 
that the three lectures intended for delivery at the University 
of London were "anticipations of what was to have been the cen
tral theme of the second volume of this work" (Probleme) and

30therefore a "sketch" of it. Troeltsch himself stated in the
introduction to the first of these lectures that he was occupied
with "a theme which is the very centre of all my thought at

31the present time."
We will therefore concentrate on those three lectures as 

representative of Troeltsch's final phase of thinking and as 
exhibiting his position of radical individualism or what I call 
his historical monadology.

21.



We have already noticed that, as in Historicism in general, 
so too in Troeltsch, the question is where to stand when all 
things are flowing, where to find fixity and certainty in the 
midst of change. In the first of these lectures Troeltsch re
iterates this concern by means of his image of damming a stream; 
but now the emphasis shifts from finding a place to stand to 
making a place to stand by damming or limiting change.

At times he uses terms that emphasize the necessity to
"bound" (begrenzen) and "shape" (gestalten) what he calls "the
immense stream of historical life which grows continually more
rapid and more extended" (der ungeheure, immer reiszende und

32breiter werdende historische Lebenstrom). At other times
he speaks of the "domination" (Bewältigung) and "limitation"
(Begrenzung) of the stream of historical life and of the ability
to "dam" (einzudämmen) and "canalize" (zu kanalizieren). And he
also asks about the ability of Ethics to "master" (bändigen)
historical Relativism. So this imagery of "damming a stream"
is Troeltsch's tool for describing the task of Ethics to create
standards of abiding value in the face of the constant change
of standards and values.

What is the role and significance of the system 
of Ethics for the great task of controlling and 
damming the historical movement, which, in itself, 
is simply boundless?33

As we will see later, Troeltsch means by "boundless” that the
historical stream will not, in the end, really be controllable
and limitable. Yet the task remains.

22.



This is Troeltsch's introduction to the problem. And he
discusses it in light of the overemphases that have been given
throughout history to the different aspects of Moral Conscious-
ness (sittliches Bewusztsein).

Just as in the case of his use of the image of "damming
a stream" so here too Troeltsch, in referring to Ethics, uses
another image, i.e., the fabric (Gewebe) of Moral Consciousness.
This fabric is comprised in its entirety of the two threads
(Faden) of the Morality of Personality and Conscience (Person-
lichkeits- und Gewissensmoral) on the one hand and the Ethics

34of Cultural Values (Ethik der Kulturwerte) on the other.
But even though there are only two threads to this fabric of
Moral Consciousness, nevertheless Troeltsch refers to it as
"this complex fabric" (dieses komplexe Gewebe). He does so to
emphasize the tensions within Moral Consciousness between the
two threads. And this complexity is "mirrored, too, in the
oppositions and contradictions between the ethical systems them- 

35selves." And it is Troeltsch's purpose to investigate the
complex relationship between these two "factors" ('Momente).

The first factor of Moral Consciousness with which Troeltsch
deals is the Morality of Personality and Conscience. Troeltsch's
description is that it consists

in the general moral demands of the traditional 
doctrine of the virtues and the duties; in the 
demands of personal moral dignity, of strength 
of character and self-conquest on the one hand, 
and of justice, benevolence, and public spiriton the other.3«
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These are the formal demands of Moral Consciousness. But, for 
Troeltsch, these are not deductions of Moral Consciousness made 
Ü priori from a formal command as with Kant. Rather, they 
become evident once one realizes that the moral act is the 
realization of an end and that that end is the creation of a 
free personality, no longer trapped in material drives (sinn
liche Begehrungen), but acting autonomously.

We shall have to consider that Ethics is an 
action; that all action is a realisation of 
ends; and therefore, that the unity of Ethics 
too can only be deduced from the end, as indeed 
even Kant finally realized in some of his inci
dental and auxiliary thinking. Now, the end of 
moral action which first appears in an obvious 
manner is the attainment and the defence of a 
free personality, which has its foundations in 
itself and possesses a certian unity of its 
own. The idea of personality is the decisive 
idea. Out of the flux and confusion of the 
life of the instincts, the unity and compact
ness of personality has first to be createdand acquired.

It is significant that at this point Troeltsch mentions Kant.
For we must remember that the notion of history as being the 
stage on which the drama of moral freedom rising out of nature 
is played out, is one that Troeltsch inherited from Kant. For 
Troeltsch, this rising of freedom means a leaving of the "flux" 
(Flusz) and "confusion" (Wirrsal) of the "life of instincts" 
(Triebleben). Life on that level is a matter of thinking and 
acting on the basis of "needs" (Bedürfnisse) in the "struggle 
for existence" (Kampf ums Dasein), "for room, for food, for

38life, for more life" (um Raum, Nahrung, Leben und Mehr-Leben).

24.

The act of separation from nature itself is thinking and acting
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on the basis of rational moral autonomy. It is no longer a 
matter of "instinct of nature" (Naturtrieb) or of "habit" (Ge- 
wohnung), but of "duty" (Pflicht). Persons are transformed 
into free moral personalities whose essence is "freedom" (Frei- 
heit) and "creation" (Schopfung).

But Troeltsch does not follow Kant in deriving the demands
of Moral Consciousness from the categorical imperative. Rather,
he says that one arrives at specific commands by saying that
the idea of personality has a double direction of application.
Concerning this aim of free personality, he says

From this end or aim which ought to exist 
the particular demands of Ethics can be de
rived without difficulty as soon as we con
sider that, in the first place, this per
sonality has to develop itself in a double 
direction, in a particular demeanour towards 
itself, and in a particular demeanour towards 
its neighbours; and that, in the second place, 
the characteristic of personality applies as 
a demand made not only of single men but also 
of communities, so that not only individual 
but also corporate personalitites are re
quired . 39

This self-creation of free personality is something that
in itself is never finished. It is always a finite creation
which is never totally free from nature but is nevertheless
obedient to the drive for separation.

Freedom and creation constitute the secret 
of personality, but this self-creation of 
personality is, of course, no absolute crea
tion in us finite creatures who emerge from 
the stream of life and of consciousness. It 
is a creation which takes place in obedience 
and in devotion to an attraction towards eman
cipation from merely natural and accidental 
determination— an attraction to the imperative



26.

"ought" which is analogous to the attraction 
towards logical truth and correctness, and 
arises, like the latter, from the deeper 
spiritual levels of our b e i n g . 40

It is a finite effort at separation from nature. The important 
thing to remember is that that takes place in surrender to a 
drive for separation. We shall see shortly what Troeltsch 
means by this driving force.

But this intended move for separation is never successful. 
It is never a strong enough drive to be totally separated. Na
ture as it were swallows up or devours every attempt. It is 
like a stretched spring that recoils.

Now this morality is always, to begin with, a 
controlling and conquering of mere nature, from 
which it springs, but with which it struggles.
In its essence it is a perpetual struggle and 
a perpetual creation. The very conception of 
this morality means that it can never be simply 
victorious. Victory would be the end of strug
gle and freedom: it would be the absolute and 
effortless necessity of the good and of reason; 
and that is something which we cannot pictureto ourselves.41

Here we see Troeltsch's antipathy toward any absolute standard 
or accomplishment. If absolute personality were ever achieved, 
then all of the other individual attempts or struggles for it 
would lose their significance, for the truth would have been 
found. That would be the ruin of meaning for individuality. 
They would no longer be valuable in and of themselves. They 
would only have limited value as preludes or stepping-stones 
to the truth.

And finally it should be pointed out that this creation of



personality is in essence an act of an individual personal cons
cience. Even though this attempt to limit or dam the stream of 
history by creating personality is formal or general in intent, 
it is nevertheless the act of an individual person.

It is a relative act, which only realises 
absolute standards as far as possible, and 
bears in its bosom its own absolute quality 
only in the form of decision by the personal 
conscience and resolution.^

As we shall see later, this emphasis on the individual conscience
makes one realize that Troeltsch's earlier talk about corporate
personality and morality, is, for him, a secondary matter both
in importance and in time.

Troeltsch's second London lecture dealt with the second
thread of the complex woven fabric of Moral Consciousness, the
Ethics of Cultural Values. They are the concrete ends which
pave the way for or enhance the general goal of personality.
Troeltsch alludes to this purpose in his first lecture:

It is a distinct and independent question 
what are to be the concrete single ends by 
which certain qualities are to be acquired 
that will bring out the general independence.43

These are the concrete structures (Gebilde) or creations
which are necessary for the actualization of the formal desire
to create free personality.

But the ethical consciousness also pre
sents to us at the same time an entirely 
different series of factors, which in tra
ditional ethics are known as Goals or Ends, 
and are today preferably designated as 
Values, or, more precisely, as Cultural 
Values. The essence of these values is

27.



that they are obligatory values or objec-  
tive ends— that is to say, actual values 
of a universal, more than accidental and 
more than individual validity, for the 
attainment of which we make it a duty of 
ourselves and others to s t r i v e . 44
They are entirely historical creations; 
they divide themselves into the various 
great cultural realms of the Family, the 
State, Law, the economic control of Nature,
Science, Art, and R e l i g i o n . 45

These cultural realms of Family, the State, etc., are the ends 
or cultural values the striving for which is demanded of all.
They are the aforementioned concrete ends necessary for the 
establishment of the general goal of personality, in much the 
same way that Kant's constitutional state was a necessary pre
paration for genuine moral improvement of man.

These are totally historical creations which vary accor
ding to time and location. The family in sixth century China 
was different from what it was in nineteenth century Europe.
And Baal worship was different from modern Christianity. Yet 
the creation of these structures is a necessary part of Moral 
Consciousness.

Just as in the case of Morality of Conscience, so too the 
Cultural Values arise in a process of being distinguished from 
nature.

Here again there is thus an advance beyond 
the accidental turmoil of psychologically 
explicable needs and instincts, and above 
the compulsory ties and the utilities of 
sociological unions.46

• V **

This means that here too there is a transformation of what at
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first are structures based on natural desire or compulsion, 
into something that is characterized by moral autonomy. For 
example, what we call the family is at first a relationship of 
sexual need and later becomes one of moral responsibility.

But for Troeltsch, this process of creating concrete 
structures for the enhancement of personality takes place, un
der ordinary circumstances, in the sphere of the unconscious.

At first it cannot be attained at all through 
conscious work and theoretical construction.
It takes place within the sphere of the uncons
cious. The evolution of the individual cons
tituent parts themselves, as well as that of 
their mutual relations, develops under the pres
sure of factors quite unnoticed by those who 
suffer it— the pressure of geographical and 
climactic influences, of the scope available 
for migration and nutrition, of the number 
of births and the biological constitution 
generally; and finally there is the influence 
of individual mental peculiarities, which are 
usually labelled as fundamental racial or 
national characteristics, because one has no 
further or other explanation for them. To this 
must be added the influence of special histori
cal events, of the social structure usually con
nected with them, and of the leading personalities, 
who are incalculable gifts of Fate, and whose 
influence transforms itself into a tradition by 
which multitudes are swayed.47

It appears as though the damming of the flow of history is not 
really fully in the hands of men. It is partly under the in
fluence of a vast array of non-human circumstances of existence.

But Troeltsch still talks in terms of human freedom. For 
although this seems to be an unconscious process, it still must, 
in order to effectively "dam the stream," become a powerful sys
tem. This it does only by being organized around the guiding
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influence of a central value.
Under all these conditions, and under the 
stimulus of reason, as it raises itself above 
Nature and proceeds to organise Nature, there 
is evolved, without our being aware or taking 
note of it, a system of values as a pure fact, 
neither produced by thought nor directed by 
volition. It becomes a system from time to 
time partly through the power (for whatever 
reason it may be triumphant) of a single cen
tral value, which unites with itself in a more 
or less clear and energetic manner all the 
other values, and partly in virtue of the logic 
and the development of the consequences imma
nent in such tendencies.48

But it can become conscious thus allowing for creative freedom.
For although this system depends on the situation and historical 

49destiny, there still must be room for a conscious synthesis:
These syntheses, produced unconsciously, but 
fundamental and fateful in their nature, are 
primarily decisive. But in all moments of 
crisis, and in periods of greater maturity, a 
conscious and constructive synthesis also becomes necessary.^O

It is at this point that the impact of Troeltsch's preceding 
work again becomes felt for Cultural Values. For even though 
at times man becomes the conscious director of his own Cul
tural Value formation, nevertheless this shows itself as a purely 
individual, personal act.

The value of what we thus choose as the central 
value and thus make the pivot of organization 
can only be based on a personal impression of 
the claims of reality and of our own conscience.
The manner and method in which the other values 
are connected with the central value thus attained 
is similarly, in the last resort, an act in a 
personal life, which can only afterwards be ex
pressed as a system and justify itself by its 
results.51



Troeltsch had rejected any possibility of a priori plans for
cultural renewal and therefore had to judge any attempts a
posteriori according to their fruitfulness, according to how
adequately the personal impression of which values should be
central meets the needs and demands of reality. If it works,
it was right and destined.

But it must be remembered again that Troeltsch no longer
can trust in the idea of universal necessary development or
even the organological view of culture to vouchsafe moral order.
Decisions spring from individual people without any guarantee
that it is correct and binding. Troeltsch does still speak of
this system as being "grounded on the understanding of the

52development leading to us" and of synthesis demanding "the
53insertion into the course of development." But this is really

only paying lip service to a concept stripped of any power.
For at the same time he has to admit that this is based on a

54courageous action which is both personal and indiividual.
Now that we have seen the nature of the respective threads 

of Moral Consciousness we must also inquire as to what, for 
Troeltsch, constitutes the relationship between the two. The 
answer is that neither of these "threads" can do without the 
other. They both develop out of a common root (Wurzel) and 
toward a common, though for Troeltsch unknown, final objective 
(Endziel).

Morality is an indispensable premise for the 
realisation of substantial spiritual values,
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but it is not in itself an ultimate value, 
which bases itself solely upon its own worth.
It can only work upon a substance which is 
not itself of a natural order, but is an 
over-powering both of the merely natural and 
actual life of instinct and of the struggle 
for existence. Thus the morality of person
ality, in consequence of its formality, de
mands an ideal concrete substance, in the 
realisation of which alone it is capable of 
attaining action and effect. On the other 
hand, the essential conception of ethical 
goods or cultural values requires an inten
tion and power of action which is directed 
towards uniting the whole personality into 
something that exalts it above the ordinary 
life of instinct. The former cannot come 
into action without the latter; the latter 
can never become a reality without the for
mer . 55

Both Morality of Conscience and Cultural Ethics are necessary 
as motivating action and concrete means for the attainment of 
personality.

But even though both threads of Moral Consciousness need 
each other, they do differ both in their relation to history 
and in relation to nature. The Morality of Conscience, by vir
tue of its being formal, transcends the vicissitudes of history; 
and Cultural Ethics, because of its thoroughly varying nature, 
is part of the flow of history.

And here the main distinction between the 
morality of conscience and the ethic of 
cultural values becomes perfectly clear.
As the former by virtue of its formality 
leads us out of History into the sphere of 
the timelessly valid, so conversely the 
latter conducts us back into History and 
Development, and more particularly into the 
realm of the Individual.56

32.

But in addition to this differing of the two "threads" of
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Moral Consciousness with respect to history, they also differ,
as mentioned, in their relation to nature. They do this in so
far as the one is more formal and the other more material.

The relation of the moral superstructure to 
the natural basis is different in the two 
cases. In the first case the relation of moral 
determination to the natural life of instinct 
is that of complete and total antithesis. In 
antithesis to that which is accidental and 
mutable stand Necessity and Uniformity; in anti
thesis to the eudaemonistic feeling of plea
sure stands the feeling of obligation; in anti
thesis to the subjective impression stands an 
objective and universal actuality.57
It is otherwise, however, with the antithesis 
between cultural values and the natural sub
stratum of the instincts and their sociological 
implications from which those values emerge.
Here a gradual detachment takes place in a se
quence which moves step by step and never ab
solutely destroys the original relation.58

But despite the differences that exist between the two
"threads" of Moral Consciousness, with respect to history and
nature, Troeltsch nevertheless maintains that they are not in
the long run disparate. They both work together because they
have a common source, i.e., the deciding individual.

It is, too, the personal and individual cons
cience which connects the system of cultural 
values with that of the morality of conscience 
— explaining and strengthening, and at the same 
time conditioning and limiting, the one by the 
other. For the establishment of this connec
tion there is no a priori system available; the 
only means is the tact and energy of the acting 
and shaping mind, which only at a later date 
precipitates the unity of its life in the unity 
of thought presented in such a system of the two 
Ethics.59

Not only are the Morality of Conscience and the Cultural Values



a matter of individual decision, so also is the particular way 
in which the two are linked. This is an important point.
Troeltsch has made a switch here. He has abandoned his belief 
that the "person" is constituted historically. Formerly, he 
viewed a person's freedom and creativity as being rooted in and 
subject to the historical movement. Now the Morality of Cons
cience and Ethic of Culture are still historical configurations 
and vary according to time and place. But they do not constitute 
the free, creative human individual. He lurks behind these his
torical variations. This switch points up the importance of 
Troeltsch's religious a priori, the significance of which we 
will see presently.

There are yet two points to be made concerning the individual
deciding connection of the two threads. The first is that this
individual connection is fundamentally a matter of faith.

Here, too, it is faith that ultimately 
decides; and here, too, it is likewise 
faith that just ifies.

Here Troeltsch's reliance on the Protestant doctrine of justi
fication by faith is obvious. Faith is reckoned as righteous
ness. The individual connection or decision is a matter of cas
ting one’s life into living out one's convictions and trusting 
that that faith will be justified or validated.

The second point is that this decision of faith is proved, 
justified or validated by how effective it is in "damming the 
stream." If a person properly responds to the motivation to 
shape culture, that person's response is more successful than

34.
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Troeltsch's words, "...this Faith proves its
that of someone who responds improperly or s

The third of Troeltsch's London lectures is by far the most 
important. For in it Troeltsch confronts the big problem. If 
all ethical acting, in whatever form, is fundamentally an indi
vidual deed, how will it be possible to dam the stream of his
tory when there is no necessary universality of opinion as to 
correct ethical acting? As Troeltsch puts it:

The real solution demands mass-convictions, 
common-spirit, broad driving-power, public 
opinion. And so there arises finally the 
question of the relation of our solution to 
this need of a broad common spirit moulding 
the masses and the successive generations. 
How can such a personal and individual solu
tion develop into a common spirit, which, 
after all, presupposes something super
individual and universal? The very curse 
and torment of the modern world seems to be 
that it only knows the directive forces of 
the mind as particular realities at play 
by the side of one another.62

The English translation at this point leaves out a number of key 
phrases that help elucidate what Troeltsch means by common spirit. 
When he says that the curse of the modern world is that it only 
knows particulars at play side by side, he opposes this modern 
world view to its non-recognition of Common Spirit (Gemeingeist), 
Authority, Tradition and Supra-personal reality of spiritual

U t ? Mpowers of direction (uberpersonliche Realitat der geistigen 
Richtkrafte). In other words, Troeltsch is stating the lack in 
the modern world of the very necessary continuity that he lost 
in favor of personal individualism. There is no authority out-



side the individual. Nor is there any universal necessary 
development in which the individual finds meaning and direction. 
Likewise, he no longer has an organological view of culture in 
which the individual is an offshoot of the whole, or an indivi
dual expression of the common spirit. There is no more unanimity. 
There is only individual decision and action.

But, for there to be a serious attempt at a system of
ethics to counteract Relativism, Troeltsch must rebuild, so to
speak, the universal. As Klapwijk notes, ’’Just as the earlier
view of society encompassed that of the solitary person, so
conversely the new idea of individuality is not thinkable and
manageable without the 'supraindividualism' of the concept of
society. ”63 ^nd Troeltsch puts it as follows:

Common spirit remains common spirit. And 
without this 'supraindividualism,' no strong 
and sound ethical shaping of the stream of 
life is at all possible.°4

But because Troeltsch emphasizes the individual and con
siders monisms anathema, he denies the possibility of a totally 
encompassing Common Spirit or, for that matter, one sphere of 
society holding sway over all the rest. So he postulates a 
multiplicity of Common Spirits.

The truth is that there has never been any 
Common Spirit but that of a group, a family, 
race, class, profession, school, or sect, 
and even the Church's attempt to comprehend 
all these, as it were, under a single dome 
remained, in the time of its real and complete 
domination, a work of force and diplomacy, a 
faith and a dream, contradicted in the actual 
life of the times by the eternal strife of 
ideas and interests.65
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But it is rather the case that our lives 
are passed from the first not in a monis
tic, homogeneous circle, but in a number 
of circles, each of which has its own 
ethical Common Spirit. The facts of life 
show, within the atmosphere which surrounds 
us and is therefore incomprehensible to us, 
a multiplicity of Common Spirits or Social 
Complexes, which have each their own intel
lectual foundation. Enumerating roughly 
and proceeding from the general to the 
particular, we may tabulate them as follows:

1. Humanity;
2. The sphere of Western culture;
3. The nation;
4. The social class;
5. The Family;
6 . The free professional associations;
7. The narrower circles based on sym

pathy or friendship;
8 . The communities of creed, church, 

and denomination;
9. The free intellectual communities 

or schools of thought. 66

What must be noted here is that the individual person is the 
common denominator. He lives in a plurality of different cir
cles existing side by side. Each has its own Common Spirit.
But that spirit is, even in this plurality of circles, no lon
ger determinative of the spirit of the individual person but 
the result of it. Even though Troeltsch talked about corporate 
individuals and corporate morality, they are only the construct 
of individual people and their morality is merely the reflec
tion of the morality of the people forming it.

Troeltsch's answer to this radical plurality of spirits is 
that somehow these circles of cultural existence will have to 
be arranged concentrically. This concentric arrangement means 
finding a central element around which the circles are organized
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and by which they are directed. For Troeltsch, this means 
that we are immediately directed to the metaphysical and reli
gious element of existence. For this is the only way to unite 
the various circles of culture in accord with a single leading 
force.

In all these complexes we live simul
taneously, without difficulty and with
out confusion. If we seek to give them 
an association and a connection, to 
conceive of them not as coordinated but 
as concentric circles, we find ourselves 
at once confronted with the metaphysical 
and religious element, which alone can 
unite them under one common dome.67

But even though there is this pointing to the metaphysical 
or religious root of this arrangement into a system, neverthe
less it still is driven home by Troeltsch that this is an in
dividual personal arrangement.

For this most fundamental question of 
Ethics all that is left today is the in
dividual and personal combination of the 
Morality of the Conscience, of the Cul
tural Values, and of the given situation, 
of which we have spoken above. With us, 
accordingly, any Public Spirit of a meta- 
physical-religious nature can only arise 
and operate alongside and outside the 
churches— and often enough, we must admit, 
also within them— in a way that is in 
keeping with such a basis . 68

In other words all Common Spirit regarding the re-organizing of 
cultural circles concentrically, will have to be grounded in a 
metaphysical, religiously motivated, individual, personal de
cision of how it should be done.

Here we see Troeltsch trying to reconstruct some type of
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uniform cultural system out of the individualistic building
blocks or germ cells (Keimzellen) as Troeltsch calls them: the
individual metaphysical decision.

It is germ-cells of a new spiritual fresh
ness, power, concentration, and discipline, 
which have everywhere to be formed against 
the crudity, shallowness, and vulgarity of 
a trivialised or caricatured, increasingly 
disintegrated and desolate civilization. In 
the nature of things this must begin in a 
small way and assume an individual form in 
accordance with individual impulse. And this 
is actually the case at the present time.
Wherever we look today, such germ-cells are 
forming; everywhere they are striving to 
spread abroad, especially in the form of 
personal communion and love, the universal 
and inevitable elements comprised in their 
particular synthesis. The nature of the fur
ther development along these lines is a ques
tion in itself which cannot yet be answered 
today. From these germ-cells there must pro
ceed great fighting forces of public life.
Since in the personal and particular they seek 
to find the Universal and Love, they will meet, 
embrace, and amalgamate.

Individual persons formulate their plans as to how culture
should be constructed; they meet and amalgamate with other
persons having their own plans. Common Spirit will grow from
the seed of individual decision.

But, while this fusing is possible, Troeltsch also must
provide a reason why these germ-cells fuse or amalgamate into
a larger Common Spirit. They do not just bump into each other
like atoms fusing together to form a molecule.

...this synthesis is demanded, not as an in
teresting or tolerable play of personal mood 
and opinion, but as the outcome of a feeling 
of responsibility and the communicative impulse
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of an overflowing love. The spiritual forces 
must he created and moulded, not in self-cen
tered solitude, or intellectually and in litera
ture, but with an active and basic purpose of 
direction towards intimate community, leadership, 
and self-communication. A new salvation, to be 
found in fresh and original concentration on a 
metaphysical foundation; a new love, resting on 
the feeling of all spiritual values as funda
mentally common values— this is the form in 
which the universal validity of these syntheses 
can emerge into a Common Spirit . 70

So here we see that what causes the coherence among a multitude 
of individual persons is communicating love. This love is what 
takes the place of the necessarily developing universal spirit. 
Love is the spark of social fusion. This love is the accep
tance or amalgamation of apparently differing value systems due 
to the realization that they are fundamentally common values. 
Other value systems are just different expressions of the same 
things we hold to. All religions are variations of the same 
truth.

But, while individually loving persons communicate them
selves into community, there can still arise conflicts. For 
different individuals have different views of what is the cor
rect way in which the social circles become concentrically or
ganized .

The solution thus gained, which we have to 
regard as a central solution achieved in a 
metaphysical religious nucleus, can only be 
spread from individual centres, and made into 
a spirit of self-communication and love, which 
will as far as possible spread itself over the 
widest circles, but will always be at war with 
other forms of belief.71
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This metaphysical religious kernel of individual decision 
is rather ambiguous with Troeltsch. At times he speaks of it 
as if it were merely an abstract formal drive to achieve an 
absolute solution to the problem of damming the stream of his
tory, no matter what the content of that solution might be.

On the other hand, there is in particular 
syntheses, when they are made with a wide 
vision and deep thought, something objective 
and of a universal validity, which is ever 
pressing forward, and, in its special indi
vidual application to place and condition, 
can rather be felt than intellectually con
structed. And this feeling, joined to broad 
and objective considerations, establishes 
sufficient security against all scepticism 
and all fundamental relativism.72

It is the formal dutiful feeling of the necessity to dam the
stream of history.

And at other times he speaks about it as being a communi
cating, overpowering love. But even that is quite an empty 
concept. Whose definition of love do we use?

In any case, it is here that the importance of Troeltsch's 
religious a priori must be stressed. As we saw, the person was 
something behind the Morality of Conscience and Ethic of Culture 
synthesizing the two in an individual act in a given situation. 
Troeltsch views this person as having his motivation for indi
vidual decision "arise out of the deeper or more spiritual levels 
of our essence. ” 7 3 It is the very ground of our existence.

Strong emphasis must therefore be laid on 
the fact that this central synthesis con
cerns those very religious and metaphysical 
foundations from which the real fusing warmth
and glow of life proceeds . 74



So we see that what Troeltsch is doing is replacing the univer
sal spiritual development with that of the metaphysical ground

! 1of life (die religiose und metaphysiche Grundlage) in order to
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preserve necessary coherence. And he is, after the breakdown 
of the organological view of culture, rebuilding cultural pers
pective out of the metaphysical ground via the individual de
cisive action. These individuals move out beyond themselves 
in love and touch and unite with other individuals to organize 
the various circles of society concentrically into a coherent 
ethical system that becomes an enduring structure that thereby 
temporarily stems the flow of Relativism and Scepticism.

Yet these systems of ethics are only relative solutions. 
Before, necessity was the universal ideal spirit. Now necessity 
is no longer found in objective reality. It is located in the 
individual decisions. Necessary coherence flows from the in
dividual person, building up order in the world. That leaves 
objective reality as non-necessary and non-rational. Fate 
(Schicksal) reigns supreme. The damming of the stream of history 
is only partial and temporary.

The task of damming and controlling is there
fore essentially incapable of completion and 
essentially unending; and yet it is always 
soluble and practicable in each new case. A 
radical and absolute solution does not exist; 
there are only working, partial, synthetically 
uniting solutions. Yet the stream of life is 
always surging upward and onward. History 
within itself cannot be transcended, and knows 
of no salvation except in the form of devout 
anticipations of the Hereafter, or glorified 
transfigurations of partial salvations. The 
Kingdom of God and Nirvana lie outside history.
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In history itself there are only relative vic
tories; and these relative victories themselves 
vary greatly in power and depth, according to 
time and circumstance.75

In other words Troeltsch is re-affirming as a conclusion what
he held at the beginning of these lectures. The historical move-

76ment is in itself boundless. Objective reality is fate full. 
There is no meaningful development. And the metaphysically 
grounded individual programs for renewal give only limited and 
temporary order.

The fact that these relative victories or dammings of the
historical stream vary according to time and circumstances points
to another aspect of Troeltsch’s position. Each attempt at
damming the stream is a matter of individual germ-cells (Keim-
zellen). And because their motivation springs from a common root
or metaphysical ground, they are mirrors of the whole of all
attempts to limit history and individual offspring of the divine
life. A passage already quoted serves equally on this point:

The spiritual forces must be created and 
moulded, not in self-centred solitude, or 
intellectually and in literature, but with 
an active and basic purpose of direction 
towards intimate community, leadership, and 
self-communication. A new salvation, to be 
found in fresh and original concentration on 
a metaphysical foundation; a new love, res
ting on the feeling of all spiritual values 
as fundamentally common values— this is the 
form in which the universal validity of 
these syntheses can emerge into a Common 
Spirit.77

11And in one of the other lectures found in Überwindung he says:
A truth which, in the first instance, is a 
truth for us, does not cease because of this,
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to be very Truth and Life. What we learn 
daily through our love for our fellow-men, 
viz. that they are independent beings with 
standards of their own, we ought also to be 
able to learn through our love for mankind 
as a whole— that here too there exist auto
nomous civilisations with standards of their 
own. This does not exclude rivalry, but it 
must be a rivalry for the attainment of in
terior purity and clearness of vision. If 
each racial group strives to develop its 
own highest potentialities, we may hope to 
come nearer to one another. This applies to 
the great world-religions, but it also applies 
to the various religious denominations, and to 
individuals in their intercourse with one an
other. In our earthly experience the Divine 
Life is not One, but Many. But to apprehend 
the One in the Many constitutes the special 
character of Love.78

For Troeltsch, each individual person strives for a cultural 
ethical synthesis on the basis of his own choice of how that 
synthesis should be. This individual synthesis is propagated 
by communicating love. Each strives for his own inner purity 
and clarity in fulfilling to the best degree possible the di
vinely grounded urge to create cultural order. Each thereby 
gives the best synthesis he can and thereby from his own stand
point mirrors the same striving of others and thus meets him
self in them.

79This second passage, as Klapwijk says, is not yet Troelt
sch 's position of radical individualism, but it does point up 
the belief of Troeltsch that the historical individualities are 
each offshoots of the divine. Each is its own individual ex
pression of the divine drive to lovingly renew culture. Each
is "immediate to God" in a Rankean sense. In Troeltsch's radi-
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cal individualism phase, the historical individual is no longer 
culture but individual persons. Individual people are now the 
"divine ideas." Each individual act of damming the historical 
stream is part of the divine movement toward that goal.

But, although each individual responsible act is a divinely
inspired move toward this goal of damming the stream, there is
no absolute achievement in it. So teleologically speaking the
goal of history is now the inspiration of individuals to strive
toward a goal that will never totally happen. The individual
person, not cultural formation, is the bearer of and at the same
time the goal for history. In preparing for this position,
Troeltsch says:

The material philosophy of history is naturally 
teleological. How should that be otherwise?
But it is not the teleology of the objectively 
constructable world progress seen from the final 
eternal purpose, but the teleology of the will 
forming and shaping out of its past and out of 
the moment into the future.80

This is necessarily an individual forming and the forming of
individuals.

...the purpose and the meaning of history lies 
not in the long and wide cultural formation 
interwoven with all sorts of terror and outrage, 
but in the fulfillment of the individuals.81



£V Summary of Monadological Features 

One purpose of this essay is to show that Ti^oteJtseh, just
‘ /rro libra* * c

prior to his death, conceived of individual people as being his
torical monads in the formation of culture. From the explica
tion of Troeltsch's position, it can be seen that people do 
function, for him, in much the same way as Leibniz’ monads.

Individual people, for Troeltsch, unite to form a common 
Spirit in the organization and orderly formation of culture, in 
order to give structure and stem the constantly changing flow 
of history. These people are the building blocks of historical 
culture for Troeltsch just as the monads, for Leibniz, were the 
simple substances that made up the composite structures of vis
ible reality.®^

This "building block" similarity between, what I call, 
Troeltsch's historical monads and the ontological monads of 
Leibniz is also accompanied by another. Just as Leibniz held
that each monad was only a temporary constituent of a temporary

8 3composite in the eternally changing visible reality, so too 
Troeltsch thought that individual people (historical monads), 
through planning and working to shape culture, formed the cul
tural institutions and structures of short duration. A syste
matic damming of the stream of history is temporarily effective, 
but then breaks down and is followed by other attempts. Al
though monads, for Leibniz, are eternal substances and Troeltsch' 
monads are not, nevertheless, for both of them, there is an on
going process of individual formation of structures and break-



downs.
Troeltsch's reliance on Leibniz can also be seen in the 

idea of self-lawed development. Each simple substance or monad, 
for Leibniz, exists and changes according to its own internal
law or principle of development without any influence or output

84from outside, from other monads. Leibniz' term for this is 
"windowless." Likewise for Troeltsch, each individual person 
comes up with his own particular program of cultural formation. 
It is a decision of the individual conscience, arising from the 
depths of individual being without influence from others.

Both Troeltsch and Leibniz see their respective monads as 
being in varying degrees offshoots of the divine. Leibniz' 
monads help form higher (close to God), more rational objects
in the hierarchy of visible reality the more their principle of

85development reflects the divine. Likewise, Troeltsch's his
torical monads are more effective in forming cultural structures 
to dam the stream of history the more faithfully they respond 
to the divine impulse to do so. The one is an ontological re
flection and the other is an ethical-cultural reflection. But 
both are more adequate to or successful in their task the more 
they are reflections of the divine.

A corollary to this idea of reflecting? the divine is that
of mirroring the universe. Each Leibnizian monad was a mirror

86of the whole universe and therefore of all other monads. 
Troeltsch's monadlike individuals mirror in their own particular 
attempts to dam the flow of history, the universal drive to do
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so, and thus all other individual attempts also. Each person 
meets himself in the culture formative actions of others by- 
recognizing the values of others as fundamentally the same as 
their own.

In addition to these other parallels between Leibniz' theory 
of monads and Troeltsch's cultural individuals, there is one, 
for Troeltsch, most important similarity. There was, for Leib
niz, a preestablished harmony among the individual monads. Be
cause of the self-developing nature of monads, God established 
from the beginning harmony so that the states and changes of
one windowless monad was adapted to and not interfering with

8 7the states and changes of all the other monads. Troeltsch's 
version of this idea is communicating love. Here too with 
Troeltsch it is a matter of coherence and harmony among self- 
developing individuals. Each person has his own "windowless" 
plan of how to shape culture, yet there is a drive to lovingly 
communicate with other individuals and merge efforts in coopera
tion for the forming of culture. Troeltsch speaks of it as a 
metaphysical drive based on the feeling that other people's 
values are fundamentally common with our own.

There is one possible similarity that can be drawn, in 
our opinion, from Troeltsch's reliance on Leibniz. Despite 
Leibniz' emphasis on mathematical continuity, evidenced in the 
calculus, it is our opinion that it is just as important, for 
Leibniz, to safeguard the infinite possibility of development 
for each monad. The correlate, for Troeltsch, is his emphasis
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on individual teleology. Despite Troeltsch's belief in univer
sal movement for cultural formation, there is also, for him, 
just as much importance, if not more, placed on the fulfillment 
of the individual person regardless of how successful the cul
tural formation is.

So, at the end of his life, Troeltsch fell back on a Leib- 
nizian monadology in order both to safeguard freedom of develop
ment for the individuals of history and to give divine grounds 
for the harmony between those individuals and for their community,
i.e., to replace the coherence lost by the breakdown of the 
notion of ideal development.
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In our opinion, the position which Troeltsch reached at 
the end of his life is somewhat of a contradiction of his 
original suppositions. If you remember, he previously viewed 
the individual person as fitting into a cultural organ which 
in turn was the prime historical object and the bearer of the 
movement of the universal ideal spirit. The cultural spirit 
took its direction for the formation of cultural norms from out 
of that total spiritual movement. Likewise, individuals were 
to be free by meaningfully fitting into the cultural organ.
The developing spirit of the cultural whole was to dictate the 
direction for the individual norm formation.

But now the total spiritual development is gone and so is 
any homogeneity within culture. The individual person takes 
his direction for cultural renewal from his rootedness in the 
metaphysical-religious ground of life. The individual decision 
as to how culture should be formed is the formal urge to ab
solutely form culture. The particular shape that it takes in 
Western Europe is the Morality of Conscience and Cultural Ethics, 
both of which are relative and temporary because of Schicksal.

Because there is no necessarily cohering development of 
the cultural realm, all that is left, in the West, is the his
torical perfection of the individual person. In Per Historis- 
mus und seine Probleme, Troeltsch repeatedly states that any 
directedness that does not come out of the flow of history is 
not truly Historismus but a denial thereof. In specific refer
ence to the Greeks he says:

VI Critique
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This essence did not grow out of history, 
but conversely, the understanding of his
tory grew out of this essence, such that 
human acting and creating seemed to be a 
sometimes gloomy and unsteady, sometimes 
increasing, progressing approach to these 
ideals, fixable through pure logic. 88

As we have seen, this is exactly what Troeltsch does. He star
ted by extracting understanding of the past and values for 
present norm formation out of the actual historical process.
But now in the position of Troeltsch just discussed, it is 
clear that he has departed from that viewpoint. He does talk 
about fitting into the course of development, but it is weakly 
done. The particular context for norm formation springs forth 
from the metaphysical-religious individual root, not from his
tory .

» t
Troeltsch even talks about Überwindungen of the historical

f ?

stream. They are only temporary Überwindungen and relative to 
place, thus pointing up the fact that the historical stream is 
the final victor. But as far as man is concerned, he is the 
momentary victor of history by his rootedness in the divine 
ground of life. He is not the victor by his rootedness in his
tory .

Because of the way he conceived of ethics, Troeltsch had, 
in our opinion, many of the same problems Kant did, in his dis
tinction between regulative Personal Morality and constitutive 
Cultural Ethics. Whereas Kant finally rebuilt his metaphysics 
in history by means of the ideas of God and teleology in nature 
as guarantee of constitutive results, Troeltsch was left with
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only individual enhancement vouchsafed. Because of his idea 
of the religious a priori he found only coherence and not cons
titutive results for individual historical enhancement in the 
divine and to a certain extent rejected the very Historicism 
that he wished to preserve.

Aside from this problem with Troeltsch's religious a priori 
as the basis of his historical monadology, there are also sore 
spots with the particular way he works it out. The first has 
to do with his notion of Schicksal. Schicksal functioned for 
Troeltsch as a limiting concept for how effective any individuals 
were able to be in their faithful response to the impulse to 
dam the stream. One person's attempt might be such a weak res
ponse that circumstances made it ineffectual.

89In a Neo-platonic framework, the concept of matter had, 
as one of its functions, the task of explaining why some objects 
were more of an embodiment of divine reason principles than 
others were. The more effective matter was, the less effective 
was divine reason and therefore the object was less rational 
and lower in the hierarchy of reality. Matter was enemy to 
reason. Leibniz, in his adaptation of this view, avoided the 
problem of an unaccountable negation by making the limitation 
of rational reflection a quality inherent to monads. It was 
part and parcel of the self-lawed development of each monad to 
be more or less rational as time went on.

Troeltsch runs into difficulties with the concept of
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Schicksal as limit of effectiveness. Schicksal is, for him, 
located outside of and working against the historical monad. 
Individual people, out of their metaphysically, religiously 
rooted decision, seek to bring universal and absolute structure 
to the flux of reality but are opposed by Schicksal which keeps 
this from happening at all or at the very least makes it a 
short-lived phenomenon. "Decision-versus-fate" is posited by 
Troeltsch as an endless process.

This means either that there is an outside force working 
against the metaphysical ground of life thwarting its attempts 
at bringing absoluteness into the world, or that it is essential 
to the metaphysical ground both to move individuals to decide 
and work for absoluteness and to thwart those attempts.

This problem leads Troeltsch to a second one closely related 
to this. Because he returns to a Leibnizian monadology, Troeltsch 
becomes heir to a problem that Leibniz received from the Neo
platonism which influenced him: there is sufficient intelligible 
grounds for every particular object in reality. But now it has 
become: there are intelligible grounds for everything that hap
pens. It is the value of individuality characteristic of His- 
toricism. If there are rational grounds for every particular 
thing that is or happens, then each is meant to be that way 
and there is a higher order harmony between the apparently con
flicting individuals in the visible world.

For Troeltsch, this means that the incalculable number of 
individual decisive viewpoints should, somehow, be rationalized
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in the unitary divine ground. Diversity would have to be re
conciled in the unsearchable divine.

But as we noticed, Troeltsch drives himself to admit in
dividuality even in the divine. The divine truth is not one, 
but many. The divine is even diversified. The much sought- 
after unity and coherence for historical reality is not even in 
the last possible place. It is not even in the divine ground 
of life. There is just endless conflict among individuals. 
Because there is no unity in the divine as ground harmony of 
the sensible world, then even the divine is essentially in 
endless conflict.

This means that Troeltsch's belief that individuals could 
and would unite in loving communication into a Common Spirit 
to stem the flux of life, is a pipe-dream. He really has no 
grounds for believing in the possibility of cultural unity (even 
short-lived unity). How can unity and harmony arise from dis
unity and disharmony?

On the basis of my own suppositions, there are two reactions 
to Troeltsch's monadological history. The first is one of dis
agreement. Despite the fact that Troeltsch uses the idea of 
the divine ground to vouchsafe harmony and coherence among in
dividuals, nevertheless his source for meaningful directedness 
is none other than the individual person.

Before the individual was reduced to the universal. Now 
the universal is reduced to the individual. Both viewpoints 
stem from the mistake of seeing the law or governing principle
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for creation located within creation.
In this case, the immanentization of the law for creation 

means that the individual is the all important object of history 
and the bearer of movement in history. This effectively elimi
nates any meaningful movement in what was formerly the struc
tures or objects of history, i.e., states, nations, church, etc. 
That is why Troeltsch sees religious renewal as being a mystical 
venture, no longer part of the institutional church. That is 
also why he places such emphasis on the various youth movements 
that spring up in Germany after W.W.I. It was from out of 
these youth groups that a rebirth of the German Volksgeist 
would occur.

If the individual decision is meaningful and cultural 
structures meaningless, then that individual stands alone against 
Fate (Schicksal). He is little more than a puny "Demiurge" 
trying to impose shape on the totally hostile matter of culture. 
Looked at from the point of view of the individual, two choices 
exist. He can withdraw from cultural formations or plunge 
whole-heartedly into it. If he withdraws, he can either give 
up on life out of despair for being culturally insignificant; 
or he can cultivate himself, bring himself to his own highest 
potential and forget everyone else.

If he plunges ahead, then his input is limited to influ
ence from individual to individual. He can try to build up a 
"common spirit," but fate works against it. In essence this



is a variation of positions that make a split between private 
morality and the public sector. Decisions and viewpoints of 
personal conviction have no place in the common structures of 
culture. There is only room for influence among individuals. 
Structural input for structural change is ruled out of order.
The result is that any chance of altering the situation is, 
in effect, eliminated, and the status quo is preserved.

My other reaction is one of limited acceptance. I think 
Troeltsch's historical monadology is touching on a number of 
valid points concerning reality, as I see it.

Although conceived in a slightly different manner, Troeltsch's 
religious a priori gets at what I consider to be the basic nature 
of reality. All of life is religious. Every aspect of reality 
is colored by the fact that every human being lives his life in 
total unconditional surrender or commitment to something. And 
that commitment is what shapes and colors a priori all of the 
rest of his thinking and acting and feeling and willing.

Troeltsch, I think, is also right when he maintains that 
this a priori is something that cannot be proved. Everyone 
believes unconditionally and holds what they believe to be 
beyond question. It cannot be proved because the standard of 
proof is wrapped up in what one is committed to as the truth.
A person can trust in a rational argument or proof only because 
he is unconditionally trusting in Reason as the truth for life.
If he is right in trusting in Reason, Reason will justify his 
commitment, prove him right.
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Aside from putting his finger on something valid in his 
idea of proof, Troeltsch also sees clearly that results are 
not within human power. Although Schicksal is somewhat of an 
alien force for Troeltsch, he is right in saying that the ef
fects of divinely grounded action are not within human grasp. 
Troeltsch holds that individual action is effective to the de
gree that it is an adequate response to the divine. Although 
I agree that the vindication of right action lies with the di
vine, the justification may not be a matter of being effective 
because of being right. Action and faithfulness may only be 
vindicated at the end of time, not in immediate fruits.

I said "limited acceptance" because of the following. Al
though I basically agree with Troeltsch in his assessment of 
a priori motivation and proof, I disagree that all individual 
commitments are a priori motivated by or offshoots of the divine. 
Because of Troeltsch's adaptation of the idea that there are 
sufficient intelligible grounds for everything that exists, he 
thought that every religion, every individual commitment was 
an offshoot of the divine. In my opinion, if only Troeltsch 
would have reinstated the belief in the absoluteness of Christ
ianity on the basis of proof as vindication from the divine, 
would he have been rescued from the dissolution of unity in the 
divine, his last ground of defense.

In other words, all faiths are not the truth. Christianity 
believes it is absolutely true at the expense of all others.
And other faiths believe likewise. Even Bahai which believes
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all faiths are variations of the same truth would exclude your 
faith if you absolutely maintain that you're right and they are 
wrong. It cannot be proved by the person involved. He can only 
trust that his faith will be vindicated by his god, if it is 
the true one.
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We have viewed a little of Troeltsch's life and intel
lectual development and seen how at the end of his life he 
struggled with the problem of finding coherence among the 
self-lawed individuals of history once the grounds of clas
sical, idealistic Historicism were gone and an organic view 
of culture had vanished. He found coherence, via Leibniz, for 
the "monads" of history, in the divine ground. The problem, 
for Troeltsch's solution, was not that he took refuge in God 
as guarantor of existence, order and meaning. God, in our 
opinion, i_s the only meaning for an in itself meaningless flux 
of history. Troeltsch's last-ditch effort to curb Relativism 
failed because he tried to use God as the rational ground for 
every particular religiously directed life of cultural formation. 
The attempt failed because it made God subject to the same in
dividualism as is in the world. God becomes individualized into 
meaningless Relativism.

VII Conclusion
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M.C. Smit. "Historisme en Antihistorisme" in Weten
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2Quoted from Hans Meyerhoff, The Philosophy of History in 
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17Jacob Kalpwijk, Tussen Historisme en Relativisme, p. 370/. 
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Überwindung des Historismus bei Ernst Troeltsch" recognizes this 
individualism of Troeltsch. Meinecke and Tillich do point to 
Troeltsch's turn to Leibniz but I do not think they realize the 
full weight of that move. Antoni and Mandelbaum both later admit 
Troeltsch's use of Leibniz but also miss, as far as I can see, 
the radicalness of his individualism.

18Jacob Klapwijk, "De Absoluttheid van het Christendom en 
zijn historische en soziologische Gebondenheid (Ernst Troeltsch), 
p. 30. We will see in our analysis of the Überwindung lectures 
how drastic this individualism is.

19Ernst Troeltsch, Der Historismus und seine Probleme, p. 17 
.... erscheint als Träger des Fortschritts und damit als der 
eigentliche Gegenstand der Geschichte nicht mehr die Kirche, 
sondern die staatlich-kulturell aufgefaszte Volkseinheit, deren 
Selbstanschauung sie sich als neuen aufstrebenden Inhaber der
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21 Ernst Troeltsch, Op. cit., p. 54. Dabei ist der Gegen
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der Begriff der Renaissance, der Reformation, der Antike. Aber 
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kele menselijke persoon. Vanuit de scheppende kracht van de 
individuele existentie moet nieuw leven opbloeien.

26Ernst Troeltsch, Op. cit., p. 232. Gewisz führt, wie 
oben im ersten Kapitel bereits ausgefüht, diese Verlegung der
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Unterscheidung in den Gegenstand selbst in letzter Linie auf 
metaphysische Annahmen hinaus, auf grundsätzliche Geschieden- 
heiten in der Erlebniswirklichkeit selbst, die mit den Verschie
denheiten der sie auffassenden Subjektivität eng und innerlich 
Zusammenhängen, wie denn zwischen Subjektivität und Gegenstand 
überhaupt im letzten Kern ein metaphysisches Verhältnis bestehen 
musz.

27Jacob Klapwijk, Tussen Historisme en Relativisme, p. 402. 
Wel houdt hij vast aan de mogelijkheid van een geschiedenis- 
metafysika, doch gaat hij haar koncentreren in de diepte van de 
individuele persoonlijke existentie en komt zodoende uit bij 
de individualistische en pluralistische metafysika van Leibniz.
... Het is een metafysika die wel ruimte laat voor de erkenning 
van samenhang in de geschiedenis, doch die anderzijds ook haar 
onloochenbare diskontinuiteiten weet te plaatsen en te duiden.

28Ernst Troeltsch, Op. cit., p. 600. Also on p. 675. Aber 
die Cartesianische Wendung kann auch zu ändern Ergebnissen 
fuhren und hat auch zu ändern geführt sobald man den starren 
Begriff der denkenden Substanz oder des normstiftenden Bewuszt- 
seins aufgibt und das Ich als Monade faszt, die vermöge des Un- 
bewuszten oder ihrer Identität mit dem Allbewusztsein am Gesamt
gehalte des Wirklichen partizipiert und(idie ' Auszenwelt, ' die 
körperliche wie die fremdseelische, vermöge dessen virtuell in 
sich trägt, um unter gewissen Bedingungen die vom individuellen 
Bewusztsein erlebten Ausschnitte des Alls als eigene Erlebnis - 
und Erfahrungswirklichkeit auf das eigene Ich zu beziehen und 
die darin liegenden zugleich misgeschauten Zusammenhänge mit 
logischen Mitteln weit über die bewuszten Erfahrungen hinaus zu 
ergänzen. Das ist der Weg, den Leibniz mit seiner Monadenlehre 
beschritten hat und der viel ergebnisreicher ist als die ver
wandte Losung des gleichen Problems durch den Substanz - oder 
Gottesbegriff Spinozas. Er hat deshalb die die endlichen 
Geister durchströmenden Lebenszusammenhänge als innergöttliche, 
in der ontologischen und teleologischen, Einheit des göttlichen 
Lebens begründete, kontinuierliche Bewegungen zugleich schauen 
und denken können, wenn er auch den Auftrieb allzu eng in der 
Vollendung des Wissens und die Kontinuität allzu naturalistisch 
in der mathematischen Folge der Differentiale gesehen hat.

29Carlo Antoni, Op. cit., p. 50. For an explanation of 
Troeltsch's view of the religious a priori see Ernst Troeltsch, 
"Wesen der Religion und der Religionswissenschaft" in Gesammelte 
Schriften Vol. II,(Tübingen: J.C.B. Mohr (Paul Siebeck), 1922), 
pp. 493-494. See also G.C. Berkhouwer's Geloof en Openbaring 
in de Nieuwere Duitsche Theologie, (Utrecht: Kemink en Zoon, N.V., 
1932).
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30See Ernst Troeltsch, Christian Thought: Its History and 
Application, (London: University of London Press, Ltd., 1923), 
p. xiii.

31 "Ibid., p. 39. Überwindung, p. 1. ... ein Thema..., das
den Kern meiner ganzen gegenwärtigen Gedankenarbeit darstellt....

32 "Ibid., p. 42. Überwindung, p. 3.
33 Ibid. , p. 43. Überwindung, ,,p. 3. Welches ist Rolle und 

Bedeutung des Systems der Ethik für die grosze Aufgabe einer 
Bewältigung und Begrenzung der an sich grenzenlosen historischen 
Bewegung? —  das ist die grosze Frage.

34 "Ibid., p. 76. Überwindung, p. 25. Erst beide zusammen
machen das Ganze des ethischen Bereiches aus,....

35 "Ibid., p. 49. Überwindung, p. 8 . Sie spiegelt sich
sehlieszlich in den Gegensätzen und Widersprüchen der ethischen 
Systeme selber.

36 "Ibid., p. 50. Überwindung, p. 8 . Es sind das die Bes
timmungen des sog. Gewissens, die allgemeinen moralischen 
Forderungen der herkömmlichen Tugend- und Pflichtenlehre, die 
Forderungen der persönlichen sittlichen Wurde, der Charakter
festigkeit, der Selbstbeherrschung einerseits, der Gerechtig
keit, Gute und des Gemeinsinnes anderseits.

37 "Ibid., p. 50. Überwindung, p. 9. Man wird bedenken
müssen, dasz das Sittliche ein Handeln ist,dasz alles Handeln 
eine Verwirklichung von Zwecken ist und dasz daher auch seine 
Einheit nur aus dem Zweck konstruiert werden kann wie das ja 
schlieszlich selbst Kant in einigen Neben- und Hilfsgedanken 
getan hat. Den zunächst ins Auge springende Zweck des sitt
lichen Handelns ist die Gewinnung und Behauptung, der freien, in 
sich^selbst begründeten und einheitlichen Persönlichkeit. Die 
Personlichkeitsidee ist entscheidend. Aus dem Flusz und Wirrsal 
des natürlichen Trieblebens musz Einheit und Geschlossenheit der 
Persönlichkeit erst geschaffen und erworben werden.

38 uIbid., p. 63. Überwindung, p. 17.
39 "Ibid., p. 52. Überwindung, p. 10. Aus diesem gesollten

Zweck lassen sich die sittlichen Einzelforderungen mühelos 
ableiten, sowie man bedenkt, dasz erstlich diese Persönlichkeit 
sich in einer Doppelrichtung, in einem Verhalten zu sich selbst
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und einem Verhalten zum Mitmenschen, sich entfalten musz und 
dasz zweitens der Persönlichkeitscharakter nicht blosz vom 
Einzelmenschen, sondern auch von Gemeinschaften als Forderung 
gilt, dasz nicht nur Einzelpersönlichkeiten, sondern auch Kol
lektivpersönlichkeiten gefordert sind.

40 " h Ibid., p. 51. Überwindung, p. 9. Die Selbstschopfung
der Persönlichkeit ist aber bei uns endlichen, aus dem Lebens
und Bewusztseinstrome auftauchenden geschöpfen selbstverständ
lich keine absolute. Sie findet statt im Gehorsam und in der 
Hingebung an einen Zug zur Loslösung von der blosz natürlichen 
und zufälligen Motivation, an einen Zug zum Sollen, der dem Zug 
zu der logischen Wahrheit und Richtigkeit analog ist und wie 
dieser aus tieferen, geistigeren Schichten unseres Wesens auf
steigt .

41 " ! f Ibid., p. 62. Überwindung, p . 17. Diese Moralitat ist
doch eben immer erst Bändigung und Überwindung der bloszen Natur,
entspringt aus ihr heraus und kämpft mit ihr. Ihr Wesen ist
immer neuer Kampf, immer neue Schöpfung. Sie kann ihren Begriff
nach niemals schlechthin siegreich sein. Die Vollendung wäre
das Aufhören des Kampfes und der Freiheit, wäre die kampflose
Notwendigkeit des Guten und der Vernunft, die wir uns gar nicht
vorstellen können.

42 "Ibid., p. 6 6 . Überwindung, p . 20. Er ist ein relativer
Akt, der absolute Normen nur nach Möglichkeit verwirklicht und 
seine eigene Absolutheit nur als Entscheidung des persönlichen 
Gewissens und Entschlusses in sich trägt.

43 "Ibid., p. 52. Überwindung, p. 10. An welchen konkreten
Lebenstoffen und konkreten Einzelzwecken die hierdurch erworbenen 
Eigenschaften bewährt und betätigt werden sollen, das ist dann 
eine Frage für sich.

44 "Ibid., p. 71. Überwindung, p. 22. Aber nun bietet
daneben das sittliche Bewusztsein noch eine ganz andere Reihe 
von Bestimmungen dar, die in der traditionellen Ethik den Namen 
der Güter oder Zwecke führen und heute gerne als Werte oder 
genauer Kulturwerte bezeichnet werden. Das Wesentliche dieser 
Werte ist, dasz sie gesollte Werte oder objektive Zwecke sind, 
d.h. sachliche Werte von allgemeiner, überzufälliger und über
individueller Geltung, deren Anstrebung wir uns und anderen als 
Pflicht zumuten.

45 ”Ibid., p. 80. Überwindung, p. 27. Sie sind durch und
durch historische Gebilde, zerteilen sich in die verschiedenen 
groszen Kulturgebiete der Familie, des Staates und Rechtes, der
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wirtschaftlichen Naturbeherrschung, der Wissenschaft, der Kunst 
und der Religion.

46 "Ibid. , |5. 72. Überwindung, p. 22. Es ist auch hier
eine Erhebung über das zufällige Geschiebe psychologisch erk
lärbarer Bedürfnisse und Triebe und über die Zwangsbindungen 
und Nützlichkeiten der soziologischen Zusammenhänge.

47 " "n Ibid., p. 93. Überwindung, p. 37. Es geschieht zunächst
überhaupt nicht durch bewuszte Arbeit und theoretische Konstruk
tion. Es vollzieht sich vielmehr in der Sphäre des Unbewuszt sein. 
Sowohl die Herausbildung der einzelnen Glieder als ihres gegen
seitigen Zusammenhanges erfolgt unter dem gar nicht beachteten 
Druck geographischer und klimatischer Lage, des Wanderungs
und Nahrungsspielraums, der Geburtenfrucktbarkeit und der bio
logischen Konstitution, sehlieszlich unter dem Einflusz der 
individuellen geistigen Besonderheiten, die man als üranlagen 
der Rassen und Nationen zu bezeichnen pflegt, weil man sie nicht 
weiter erklären kann. Dazu kommt die Wirkung besonderer his
torischen Schicksale, der mit diesen meist eng verbundenen 
sozialen Gliederung und der führenden Persönlichkeiten, die 
unerrechenbare Geschenke des Schicksals sind und sich in 
tausendfach verbreiterte Tradition verwandeln.

48 " "Ibid., p. 94. Überwindung, p. 38. In all diesen Verhält
nissen bildet sich zunächst unbewuszt und unbemerkt aus dem 
Triebe der sich über die Natur erhebenden und sie organisierenden 
Vernunft das System der Werte als reine Tatsache, nicht vom 
Denken erzeugt und nicht vom Willen geleitet. Zum System wird
es jedesmal durch die aus irgendeinem Grunde vorherrschende Macht 
eines einzelnen zentralen Wertes, der sich die übrigen mehr oder 
minder klar und energisch angliedert, sowie durch die Folgerich
tigkeit und Entwicklung der in solchen Ansätzen liegenden logis
chen Konsequenzen.

49 "Ibid., p. 95. Überwindung, p. 38. Ob ein solches System
sich überhaupt ausbildet, hängt an der Grosze und Tiefe der 
ursprünglichen Anlage und der Gunst des historischen Schicksals.

50 "Ibid., p. 95. Überwindung, p. 38. Diese unbewuszt
geschaffenen, grundlegenden und schicksalsartigen Synthesen 
sind zunächst entscheidend. Aber in allen kritischen Momenten 
und in den reifereni(Perioden wird dann auch eine bewuszte kons
truktive Synthese nötig.

51 "Ibid., p. 96. Überwindung, p. 39. Was man dabei als
zentralen Wert ergreift und zum Organizationspunkt macht, das 
ist dann nur durch den persönlichen Eindruck der Forderungen
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der Wirklichkeit und des eigenen Gewissens zu begründen. Die 
Art, wie mit dem so begründeten Zentralwert die übrigen Werte 
verbunden werden, ist wiederum in letzter Linie eine persönliche 
Lebenstat, die erst hinterher konstruktiv ausgedrukt werden und 
sich durch ihre Fruchtbarkeit bewähren kann.

52 "Ibid., p. 97. Überwindung, p. 40. Im Grunde kann ein
solches System sich nur als lebendige Tat und geschichtliche 
Leistung darstellen, begründet auf das Verständnis der auf uns 
zuführenden Entwicklung und auf den Mut zu deren üm- und 
Weiterbildung.

53 "Ibid., p. 111. Überwindung, p. 47. Er (i.e. der ethisch
metaphysischen Individualitatsgedanken) fordert die Einstellung 
in den Zug der Entwicklung, wie ihn ein intuitives und konstruk
tives Denken vom eigenen Standort aus sehen zu müssen gewisz ist, 
und den Einsatz der vollen Tapferkeit für das, was einem per
sönlich und auf individuelle Weise Gewiszheit ist.

54The two adjectives "personal" and "individual" are used 
to link the idea of historical individualities to that of people. 
For now, people are the historical individualities.

Ibid., p. 79. Überwindung, p. 27. Die Moralität ist eine 
unentbehrliche Voraussetzung für die Verwirklichung geistiger, 
inhaltlicher Werte, aber sie ist nicht selbst ein endgültiger 
und sich lediglich auf sich selbst begründender Wert. Sie kann 
nur arbeiten an einem Stoffe, der selbst nicht naturhafter Art, 
sondern selbst eine Überwindung des blosz naturhaften und tat
sächlichen Trieblebens und Kampfes ums Dasein ist. So fordert 
also die Persönlichkeitsmoral infolge ihrer Formalität einen 
idealen inhaltlichen Stoff, an dessen Verwirklichung sie selber 
erst zur Auswirkung und Aktion kommen kann. Andererseits for
dert der Inbegriff der ethischen Güter oder Kulturwerte eine 
Gesinnung und Kraft des Handelns, die auf Zusammenschlusz der 
Persönlichkeit in etwas gerichtet ist, das sie über das gemeine 
Triebleben erhebt. Das erste kann nicht in Aktion treten ohne 
das zweite, das zweite kann nicht verwirklicht werden ohne das 
erste.

56 ”Ibid., p. 82. Überwindung, p. 29. Damit wird der Haupt
unterschied zwischen der Gewissensmoral und der Kulturethik ganz 
deutlich. Führt die erstere vermöge ihrer Formalität aus der 
Historie hinaus in das zeitlose Gültige, so führt die zweite 
uns umgekehrt in die Historie und Entwicklung hinein, vor allem 
in das Reich des Individuellen.

57 " " t! Ibid., p. 83. Überwindung, p. 30. In beiden Fallen nam-
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ii " tt lieh ist das Verhältnis des sittlichen Überbaus zu dem natür
lichen Untergrund verschieden. Im ersten Falle ist das Ver
hältnis der moralischen Motivierung zu dem natürlichen Triebleben 
das eines runden und vollen Gegensatzes. Dem Zufälligen und 
Wechselnden steht hier die Notwendigkeit und die Einheit, dem 
eudämonistischen Lebensgefühl das Gefühl einer Verpflichtung, 
dem subjektiven Einfall eine objektive und allgemeine Sachlich
keit gegenüber.

58 !!Ibid., p. 84. Überwindung, p. 31. Anders aber steht es
mit dem Gegensätze der Kulturewerte zu der natürlichen Grundlage 
der Triebe und ihrer soziologischen Verflechtungen, aus denen 
heraus sie sich erheben. Hier findet eine allmähliche, gradweise 
erfolgende und nie ganz die Beziehung austilgende Ablösung statt.

59 " HIbid., p. 97. Überwindung, p. 40. Das persönliche und
individuelle Gewissen ist es auch, das das System der Kulture
werte mit dem der Gewissensmoral verbindet, eines durch das 
andere begründet und verstärkt, zugleich eines durch das andere 
bedingt und begrenzt. Auch für diese Verbindung gibt es kein 
Apriori-System, sondern nur der Takt und die Entschluszkraft des 
Handelnden und formenden Geistes, der seine Lebenseinheit erst 
nachträglich in die Gedankeneinheit des Systems niederschlägt.

60 "Ibid., p. 98. Überwindung, p. 41. Auch hier steht es
so, dasz zuletzt der Glaube entscheidet und der Glaube rechtfer
tigt.

61 T ?Ibid., p. 98. Überwindung, p. 41. ....bestätigt er sich
durch seine Wirkungen.

02 !!Ibid. , j). 107. Überwindung, p. 44. Jede wirkliche Losung
fordert Massenüberzeugungen, Gemeingeist, breite Stoszkraft, 
öffentliche Meinung.t So entsteht zuletzt die Frage nach dem 
Verhältnis unserer Losung zu dieser Forderung eines breiten, die 
Massen und die Generationenfolge formenden Gemeingeistes. Wie 
kann eine so persönliche und individuelle Lösung zum Gemein
geist werden, der doch gerade etwas Uberindividuelles und All
gemeines voraussetzt? Gerade das scheint ja vor allem Fluch und 
Qual der modernen Welt zu sein, dasz sie nur nebeneinander spiel
ende individuelle Losungen, keinen Gemeingeist, keine Autorität, 
keine Tradition, keine überpersönliche Realität der geistigen 
Richtkräfte kennt.

63Jacob Klapwijk, Op. cit., p. 373. Evenals de vroegere 
gemeenschapsgedachte die van de afzonderlijke persoon omsloot, 
zo is omgekeerd de nieuwe individualiteitsidee niet wel denkbaar 
en hanteerbaar zonder het "Uberindividualismus" van het gemeen- 
schapsbegrip.
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64 "Ernst Troeltsch, Op. cit., p. 117. Überwindung, p. 52.

...Gemeingeist bleibt Gemeingeist und ohne diesen Überindividual- 
ismus ist überhaupt^keine starke und gesunde ethische Formung 
des Lebensstromes möglich.

65 Ibid., p. 117. Überwindung, p. 52. In Wahrheit hat es 
immer nur Gemeingeister von Gruppen, Familien, Stämmen, Ständen, 
Berufen, Schulen, Sekten gegeben und sogar die Überwölbung alles 
dessen durch die Kirche war in der Zeit der wirklichen und vollen 
Kirchenherrschaft ein Werk der Gewalt und Diplomatie, ein Glaube 
und Traum, dem in der Wirklichkeit der ewige Streit der Ideen 
und Interessen widersprach.

66 "Ibid., pp. 118-119. Überwindung, pp. 52-53. Wir leben
vielmehr von vornherein nicht in einem monistischen, einheitlic
hen Kreise, sondern in einer Mehrzahl von Kreisen, deren jeder 
einzelner einen eigenen ethischen Gemeingeist hat. Die Praxis 
des Lebens nämlich zeigt innerhalb jener uns umgebenden und 
daher unfaszbaren Atmosphäre eine Vielzahl von Gemeingeistern 
oder Gemeinschaftskreisen mit jedesmal andersartigen geistigen 
Grundlagen. In grober Aufzählung, vom Allgemeinsten zum Beson
deren fortschreitend, sind es folgende: 1. die Menschheit,
2. der abendländische Kulturekreis, 3. die Nation, 4. die 
soziale Klasse, 5. die Familie, 6 . die freien Zweckassoziationen,
7. die engeren Sympathie- und Freundschaftskreise, 8 . die Glaub
ensgemeinschaften der Kirchen und Denominationen, 9. die freien 
Geistesgemeinschaften oder Schulen des Gedankens.

67 "Ibid., p. 123. Überwindung, p. 56. In all diesen Krei
sen leben wir gleichzeitig ohne Schwierigkeiten und ohne Ver
mischung. Sucht man ihnen eine Iferbindung und einen Zusammen
hang zu geben, sie nicht nur als koordinierte, sondern als 
konzentrische Kreise zu begreifen, so werden wir nun freilich 
auf das metaphysische und religiöse Element gewiesen, von dem 
aus allein eine Verbindung und Zusammenwölbung erfolgen kann.

^ Ibid. , p. 123. Überwindung, p. 56. Für diese zentralste 
Frage der Ethik gibt es heute nur mehr den individuell persön
lichen Zusammenschlusz der Gewissensmoral, der Kulturewerte und 
der gegebenen Situation, von dem oben die Rede war. Aller Gemein
geist metaphysisch-religiöser Art kann demgemäsz unter uns neben 
und auszerhalb der Kirchen--oft genug freilich auch innerhalb 
ihrer— nur in einer Weise entstehen und wirken, die dieser Art 
der Begründung entspricht.

69 ”Ibid., p. 125. Überwindung, p. 58. Es sind Keimzellen
einer neuen geistigen Frische, Kraft, Zusammenfassung und Dis
ziplinierung, die überall gegen die Roheit, Flachheit und Gemein
heit einer trivialisierten oder karikierten, immer, zersetzten
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und verödeten Kultur gebildet werden müssen. Bei der Natur 
dert|Sache müssen sie klein beginnen und dem individuellen Impuls 
gemasz individuell gestaltet sein. So steht es in der Tat 
überall heute, überall bilden sich solche Keimzellen und suchen 
sie das in ihrer individuellen Synthese erfaszte Allgemeine und 
Notwendige zunächst in persönlicher Gemeinschaft und Liebe 
auszubreiten. Wie es von da aus dann weitergehen soll, ist 
eine Frage für sich, die heute noch nicht beantwortet werden 
kann. Aus diesen Keimzellen müssen grosze kämpfende Kräfte des 
allgemeinen Lebens hervorgehen. Sie werden sich, da sie im 
Persönlichen und Individuellen das Allgemeine und die Liebe 
erstreben, berühren, verschlingen und verschmelzen.

70 "Ibid.. p. 124. Überwindung, p. 57. Ebenso aber verlangt
man diese Synthese nicht als interessantes oder tolerables Spiel 
persönlichen Stimmung und Meinung, sondern als einen Ausflusz 
des Verantwortlichkeitsgefühls und des Mitteilungsdranges einer 
übergreifenden Liebe. Nicht einsam für sich oder intellektuell 
in der Literatur» sondern grundsätzlich eingestellt auf intime 
Gemeinschaft, auf Führertum und Selbstmitteilung sollen jene 
geistigen Kräfte erzeugt und gestaltet werden. Ein neues Heil 
frischer und ursprünglicher Zusammenfassung in einem metaphysischen 
Grunde und eine neue Liebe in Empfindung aller geistigen Werte 
als grundsätzlich gemeinsamer Werte: das ist die Gestalt, in 
der die Allgemeingültigkeit dieser Synthesen sich zum Gemein
geist auswirken.

71 "Ibid., p. 127. Überwindung, p. 59. Sie kann die so
gefundene Losung als zentrale, im metaphysisch-religiösen Kern 
vollzogene nur von individuellen Zentren aus ausbreiten und zu 
einem Geiste der Selbstmitteilung und Liebe machen, der sich 
nach Möglichkeit über weiteste Kreise ausbreiten will, aber 
stets mit anders gearteten Glaubensstellungen im Kampfe sein 
wird.

72 "Ibid., p. 106. Überwindung, p. 44. ...Steckt doch in
den jeweils mit so weitem ümblick und so tiefer Besinnung 
geschaffenen individuellen Synthesen etwas Objektives und All
gemeingültiges, das immer vorwärts treibt und dasnman in seiner 
individuellen Besonderung für Ort und Lage mehrnfühlen als 
intellektuell konstruieren kann. Aber dieses Fuhlen im Verein 
mit der breiten objektiven Erwägungen begründet genügend 
Sicherheit, um gegen Skepsis und allen grundsätzlichen Relati
vismus gesichert zu sein.

73 "Ibid., p. 51. Überwindung, p. 10. ...dieser aus tie
feren, geistigeren Schichten unseres Wesens aufsteigt.
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74 "Ibid., p. 126. Überwindung, p. 59. Dabei ist stark zu
betonen, dasz diese zentrale Synthese gerade die religiösen und 
metaphysichen Grundlagen betrifft, von denen die eigentliche 
zusammenschmelzende Wärme und Glut des Lebens ausgeht.

75 "Ibid., p. 128. Überwindung, p. 60. Die Aufgabe der
Dämmung und Gestaltung ist also ihrem Wesen nach unvollendbar 
und unendlich und doch im einzelnen immer wieder lösbar und prak
tisch gestellt. Eine radicale und absolute Lösung gibt es nicht, 
nur kämpfende, partielle und synthetisch verbindende Lösungen. 
Immer wieder aber rauscht der Strom des Lebens auf und weiter.
Die Geschichte ist innerhalb ihrer selbst nicht zu transzendieren 
und kennt keine Erlösung anders als in Gestalt gläubiger Vor
wegnahmen des Jenseits oder verklärender Steigerungen partieller 
Erlösungen. Das Gottesreich und das Nirvana sind jenseits aller 
Geschichte, in ihr selber gibt es nur relative Überwindungen, 
und diese relativen Überwindungen selber sind unter sich nach 
Zeit und Umständen, nach Kraft und Tiefe recht verschieden.

76 Ibid., p. 43.
77 "Ibid., pp. 124-125. Überwindung, p. 57. Nicht einsam

für sich oder intellektuell in der Literatur, sondern grund
sätzlich eingestellt auf intime Gemeinschaft, auf Fuhrertum 
und Selbstmitteilung sollen jene geistigen Kräfte erzeugt und 
gestaltet werden. Ein neues Heil frischer und ursprünglicher 
Zusammenfassung in einem metaphysischen Grunde und eine neue 
Liebe in Empfindung aller geistigen Werte als grundsätzlich 
gemeinsamer Werte: das ist die Gestalt, in der die Allgemein
gültigkeit dieser Synthesen sich zum Gemeingeist auswirken.

78 nIbid., p. 34. Überwindung, p. 83. Eine Wahrheit, die in
ersten Linie Wahrheit(ifür uns ist, ist darum doch Wahrheit und 
Leben. Und was wir täglich in der Liebe zu anderen Menschen 
erleben, dasz sie Wesen für sich und mit eigenem Maszstab sind, 
das müssen wir auch in der Liebe zur Menschheit erleben können. 
Das schlieszt den Wetteifer nicht aus. Aber es musz vor allem 
ein Wetteifer um innere Reinigung_ und Klarheit sein. Suchen wir 
in jeder Gruppe selber nach dem Höchsten und Tiefsten, dann dür
fen wir hoffen, uns zu begegnen. Das gilt von den Religionen im 
groszen, das gilt von den einzelnen Denominationen, das gilt 
von den Individuen im Verkehr miteinander. Das göttliche Leben 
ist in unserer irdischen Erfahrung nicht ein Eines, sondern ein 
Vieles. Das Eine im Vielen zu ahnen, das aber ist das wesen 
der Liebe.

79Jacob Klapwijk, Tussen Historisme en Relativisme, p. 347, 
footnote #3.
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Ernst Troeltsch, Der Historismus und seine Probleme, 
p. 112. Die materiale Geschichtsphilosophie ist naturgemäsz 
teleologisch. Wie sollte das anders sein? Aber es ist nicht 
die Teleologie des objektiv konstruierbaren und vom letzten 
ewigen Zweck aus gesehenen Weltverlaufes, sondern die Teleologie 
des seine Vergangenheit zur Zukunft aus dem Moment herausformenden 
und gestaltenden Willens.

81Ibid., p. 198. Zweck und Sinn der Geschichte nicht in 
den langen und breiten, mit allerhand Schrecken und Freveln 
durchwirkten Kulturebildungen liegt, sondern in der Vollendung 
der Individuen.

80

82Wilhelm Gottfried Leibniz, Monadology, in Leibniz : Dis
course on Metaphysics/ Correspondence with Arnauld/ Monadology. 
(La Salle, 111.: Open Court Publishing Company, 1973), proposi
tions # 1,2,3.

83 Ibid. propositions # 65-77.
84 Ibid. propositions # 7,11,15,18.
85 Ibid. propositions # 42,47,48,49,60.
86 Ibid. propositions # 56,57.
87 Ibid. proposition # 51.
88Ernst Troeltsch, Der Historismus und seine Probleme, p. 12. 

Nicht aus der Geschichte erwuchs ein Mittel zum Verständnis 
dieses Wesens, sondern umgekehrt aus diesem Wesen erwuchs das 
Verständnis der Geschichte, insofern das menschliche Handeln und 
Schaffen eine bald trübe und schwankende, bald aufsteigende und 
fortschreitende Annäherung an diese durch reine Logik feststell
baren Ideale zu sein schien.

89There are solid connections between Neo-platonic themes 
and those active in Historicism. For a discussion of the Neo- 
platonic influence on early German thinking, especially Leibniz, 
see Heinz Heimsoeth’s Die sechs groszen Themen der abendländischen 
Metaphysik und der Ausgang des Mittelalters (Darmstadt: Wissens
chaftliche Buchgesellschaft, 1958).
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