Chapter six: Rellglon

1.
2.
3.
4,
5.

The Questlon of God
Religlous Va lues
Rellglous Expresslon
Falth

Conversl>ne and Breakdowns

e et

16
25

e P L
EE N S tuts




Wi 35 . _ e e _._.125 JE*,H
v 1

The Question of God

The facts of progress and decline ralse gquestions about
the character of ocur universe. Such questions have been put
in very many ways, and the answers glven have been even more
numerous. But behind thls multiplicity there is a basic
unity . L\t qusribon of G104 oo tvans~cultirad

that comes to light in the exercise of transcen;éntal
method. We can inquire into the possibility of inouiry;.
we can reflect on the mature of our reflection; we can
dellberate whether our deliberating 1s worth while. In
each cape there arises the cuestlon of God.
The possliollity of inguiry, on the slde of the subject,
lles in his intelllgence, in his drive to know what, why,
how, and in hils abllity to require intellectually satlsfying
answers. But why should answers that satisfy the intelligence
of the subject yleld amything more than a subjective satia-
factlon? Why should they be supposed to possess any
relevance to knowledge of the universe? O0f course, we all
¥4 sssume that they do., We all can clalm that mwew® experlence
Justifles our assumptlon, We grant, then, that the universe
i1s intelllgible and, once that is granted, there arises
the question whether the unlverse could be intelligible
about God.
without having an intelligent ground. But this is the question
Again, to »
ﬁﬂahreflect on reflectlon ls to ask jJust what happens
wiien we marshal and ve igh the evidence for pronouncing
that this probably Ls s and that certainly not se. To
what do these metaphors of marshalling and welghing refer?

Elsevwhere I nave worked out an answer to this gquestion and,

See Insight, chapters nine,lﬁen, and eleven.
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here, I can do no mors than summarily repeat my comcdusion.
Judgement proceeds rationally from a grasp of a virtually
unconditioned. 1In general, by an unconditloned 18 nearat
any % that has no conditlons. By a virtually uncondl tloned
1s meant any x that has no unfulfilled conditions.
In other worda, a virtually unconditioned has conditloms
which, however, are all fulfilled. To marshal ;he evid ence
i1s to ascertain whether all condlitlons are fultilled. To
welgh the evidence 1s to ascertaln whether the fulfilume nt
of the conditione certalnly or probably involves the
exlstence or occurrence of the conditioned.
Novw this acconnt of Judgement Implicitly contains a
further slement. If we speak of the virtually unconditioned,
we first must speak of the uncondlitioned.
soLbg O me e~ el af «the foxually—Mead unconditioned,
The f{ormer has no unfulfilled conditlons. The latter has
no conditions whatever. The former is, in traditional terms,
a contingent being. The latter is, In traditional tems,
8 necessary velng, 8o once more we come to the cuest lom
of God., Does & necessary belng exliast?
o~ To deliberate about deliverating is to ask whet hex
W it 1e¢ worth while. We pralse the deve loping subject ever
more capable of attentlon, insight, reasomaptlenesa, and
regpomsibllity. We pralse progress and we pour forth
our denun?%tions Ggrgvery manifestation of decline. Bk
is the unlverse on our slde, or are we Just gamblers and,
if we are gamblers, are we not perhaps fools struggling to
colisctive
g_} develop indlvidually anﬂ{gg*snatch progress from the

welter of declinme? The questlons arise and, clearly,
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our attltudes and especlally our resolutenesss are profoundly
affected by the answera. Does there or does there not
necessarlly exist an lntelligent ground of the unlverse? Is that
ground or are we the primary instance of moral consclousness?
Are cosmogenesis, blologlcal evo{}ution, hlstorlcal process
basically cognate to us as moral beings or are they lndifferent
arid 80 allen to us?

Such is the question of God. It ls not any matter w
of image or feeling or concept or judgement. They pertaln to
answers but 1t 1s a question.thﬂiffises out of our conscious
Intentlonelity, out of the a_prioxl, strfletured drive that
promotés us from experiencing to the ef fort to understand,
from understanding to the effort to judge truly, from judging
to the e¢ffort to choose rightly. In the measure that we advert
to our questionlng and proceed to questlon 1t, there ariases
the questlion of God.

It is a question that will b¢ manifested differently
ln the different stages of &> man's historical development
and in the nmany varletles of his culture. But such dlfferences
of manifestation and expression are secondary, They may introe-

duce alien elements that overlay, obscure, distort the pure

dﬁpé/tpynace dental tions. ./Noné’the lep/ tbe obscurity
t

2 he'/dlst rtigﬂ pr suppose the pare esti‘ﬁ that they
] ::;?pd digtort/and, An thét sen there 13 radically

,of God./*Moreover

8 unfversgl, fo; aveng’man,ia capable of dskiyg

n erat ndlpg’can be knowle ge, 0;/ hOﬁ/the sapfg;;ction
ef/ggl [4:

-

oW he Batis action of bis understanding 1s knowleége
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questlon, the questlion that questlons questlioning. None the

less, the obscurity and the dlstortion presuppose what they

obscure and dlstort. It follows that, however much religious
(or lrreliglous)

A gndedieredighoud ansvwers differ, however nuch there differ the
questlons they explicitly ralse, still at thelr root there 1is
the same transcendental tendency of the human spirit that

Y questlons, that questions without restrliction, that questlons

Wk L_jqd R i TR s A :
» 188 own cuestloning and 80 comea to the cuzstlon of God.

/Th»mJ;The question of God, then, lles within man'as horizon.
s transcendental subjectivity 1s mutilated or abolished
unless he is stretching forth towardas the intellliglble,

the unconditlioned, the ¥mi good of value. The reachy not of
his attalnuent but of his 1ntentlon is umrestricted. There
lles within his horlzon a reglon for the divine, a shrine

for ultimate holinesa. It cannot be ignored. The athelst

may pronounce 1t empty. The agnostlc may urge he sses nothing

there. But thelr negatlons presuppose the spark in our

clod, our native orlentation towards the divine.

2. Religious Values

In our sketch of the human good we aaid something
about vital, soclal, cultural, =znd ﬁﬂﬁenﬂn& personal value%
but postponed any elucldatlion of religious weled values.

To these we now turn. For the posltive answer to the
question of God is not only a statement of jris-deturecand
hls existence and his nature but alao a personal response

to his goodness. It 1s not only metaphysics but also

lhocala_and rexigton)
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morals and rellglon. It goes beyond the human good to the
originating value that is God and the terminal value that

1s the universe.

Elsewhere I have shown how one may procesd from the

human good to a general ontology of the good on the ground
1s to be identified with belng and belng with

that Red the good /\WUMW@MMMM A
the Intelligible, Also I have shown how one may adopt

a contemporary sclentlfic and philosophic outlook and still
conclude from the things that are seen to the exlstence,

9 freedon,
L. omnlsclence, goodness,Aand onnipotence of God. Taese

—

Insight, pp. 604-607.

Ibid., chapter XIX.

————

exposlitlons I shall not repeat here but presuppose. They
pertaln to a philosophical theology. They take one no further
than an intentlonal self-transcendence, but our present
concern is with religious values and so with a real self-
transcendence.

The orlginal feature of this real self-transcendence
_ﬁﬁy is that by 1t the exlstentlal subject 1s conetituting himself

¥ in relation,
. @dpdiﬁnot just to the human good, but to God as origlnatlng

O

value and the unlverse as termlnal value. In other worde

the human good becomes absorbed within Hrvisngeb;idatednsél

an all-encompassing good. Where before the only originating

o | values were men, ¥® now there is the supreme originating value,

st tire creator of cosmic and historical procesa. Where

before only man's achleve ients could be named terminal values,

now the whole created univerese 1g a terminal wvalue.
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Where before an account of the human good relg&}ed men to
one another and to nature, now human concern reaches beyond
man's world to God and God's world. The limit of human
expectatlon ceases to be the grave. Men meet not only to
be together and to settle human affalrs but also to worshlp.
Human development 1s not omly in skllls and virtues but also
in holiness,

To concelve God as orlginating value and the world aes
ternminal value implles that God too 1ls self-transcendlng
and that the world 1s the fralt of hls self-transcendence,
the hu%&féeﬂat&vﬁ expression and manlfestation of hls bene-
volence and beneflcence, hls glory. This glory he wills,

as Aguinas saw, not for hls sake but for ours. Déietai He

8t. Thomas Aquinas, Sum. theol,, II-IL, q. 132, s. 1 ad lm,

has made us in his lmage, for our authenticlty consists
in beling like him, 1n seldf-transcending, in belng orlgins

of# values, 1n true love.

WMMWW

r”“% -iggiﬁg is being in love yith God. It is peace, the peacs
o 5 t e,world caggot give,/the peqee 1nt0/which one enters
rayer It 1s the/xotal self-sur}éhder that Just _walts
w;}hout image onfthoughb or ca}e in wna%//;/éxp//ienced y
me ag the_presence of God and by oppers as arlet or the vold.
° St111 withdrawal 1s for raturn. &ﬁﬁéivine Jove is a
\_J .

splf-transcendence e;pﬁésaed/;nscreated process, 80 nan '’

-

eihg in love with God %5 éfself-traqggenaénce unto Gg

=
that expreasea itself not only by Pesting infﬁ;d but

by coNseborat Inpdn- the ;c\‘ﬁvemem

Q o | | e ) r"
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Already I have had occasion to dlstingulsh between acts
of loving and belng 1n love. Being in love 18 a dymamic
orientation whence proceeds all one's living. 48 love of
one 's neighbor, 1t unlts one with him or her in a ¢ommon |
achlevement of the good. But as love of God, it refere us %
back and around and forward. It referspggck to God, the
self~transcending source of all good, ln adoration and
repentance, iln thanksglving and pralse, in trust and hope.

us
It reZersaround to all nen, for all men are made In the

image of God and it is through and with and in thenm that God's
glory is to be achleved. It refers us forward to promote
progress and to offaset decline, mot Just for the sske of
achievement, not only for the good of hankimdy tud
menkind but, at the deepest level, for the greater glory of
God.

Our topic is rellglous values. Value 1s the true
a8 opposed to the nmerely app#arent good. Its source and
its criterlon are self-transcendence. Rellglous wvalues
are the values that arise in and from real self-transcendence
in response to God. Such values helghten, lntegrate, unify
all other values.

A1l love 13 & glft of oneself to another, and so all
love 1lnvolves self-surrender. But only the love of God can
be a total self~sarrender without any qualificatlons or

conditicne or «=v reserves, and 20 only the love of God 1is

bofal-Touing\_-Agalnn ODhK God—ean be_reMred-onstiswiy),
ﬂimgofif“isxgnlxﬂ%aehggja/ofrEBB\th&t“éf?bswqg:&ninxm

e wor Ve,
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total loving. 3Such total loving is full authenticity, a

fount of imner, deep-set Jjoy that only fallures in loving can
sadden., It 1s basic fulfilment, #0604 and so it glves the sclid
;erenity, the peace ¥hd that the wor%ﬂﬁc§gﬂgg glve, the peace
of the lord 1nto which one may‘gz;;;; pélpanl; enpgglwhen one
prays to him in secret. Juch love, such Joy, such peace
transform a man. They banleh the emptiness, the unrest,

the alienation, the flight from one's depths that trouble lives
lived without God. Full love, Joy, and peace enhance all one's
virties and press agalnst one's defects. They make one a
power for all good and zealous In achlievement. Relating man

to God, they also relate him to mankind and to the whole
cosmlc and historical process, On all persons and things, on
all events and deeds, they shed a new dimension of meaning,
slgnl{icance, valus.

Rellglon, then, and progrese sre bound together. They
have & common root in man's intentlonal and real self-transcendence,
80 that to promote elther is to promote the other indlrectly.
Agaln, rellgion places human efforte 1n a friendly universe,
reveala-¥h4fan ultimate signiflcance in human achlsvement,
strengthens new undertaklngs wlth confldence. Above all,
religion can undertake the supreme task of undolng the work of

decline.

Declinez$xmw%¥ﬁﬁ”diarupts a culture with conflicting
1decloglies. It infllcts on individuale the soclal, economie,

and psychologlecal pressures that for humen frallty amount to
determinlisms, It multiplies and heaps up the abuses and
absurdities that breed resentment, hatred, anger, vlolence.
It 1s not propaganda or argument but religi4ous falth that

will liberate human reasonableness from ltgﬁideological

o')
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prisons. It is not the promises of mem but religlous hope
that can enable nen to reeist the vast pressures of soclal
decsy. Flinally, if pasrions are to quieten down, 1if wrongs
are to be not merely lgnored, not merely palllated, but
remowed, human possesslvensss and human prlde have to be
replaced by religious charity, by the charlty of the suffering
by self=sacrificing love.
servant,/\ Menn are slmners. If progress 1 not to be ever
distorted ard destroyed by decline, men have to be reminded
of thedr sinfulness; they have to acknowledge thelr real

guilt and they have to amend thelr ways; they have to learn

with hunility that the task of repsntance and conversion lis
il fe -long.

Inslght, chapter XX, treats at some length the functlon
of faith, hope, and chaxrity in dissolving the effects of

decline.

i
i1
é ¥ 3. Beligious Frpression

1 have been concelving relligion as simply ultimate
concern, as authentle human exlstence with regard to God and
God®s world, But the prinary and ordinary manifestation of
nltinate concern 1s, of course, not any technically formulated
question about God, not any transcendental analysils of
ultinate concern, not any ontology of the good or any

philosophlc proof of God's existence, but the endless varlety

0f the religlons of manklnd.
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These religlons are more than ultimate concern. In the
measure they are authentlc, they do express, ¥éih2 reveal,
comnunicate, share ultimate concern. But by going bayond
& ultimate concern to lts expresslon they* risk Anauthenticity.
Moreover, the more primitive the rellgion, the leas/I; li)
differentiated from the rest of the culture, and so the lees
is 1t capable of functloning independently and reslstling
soclo=cultural decline., On the other hand, when religlon
develops into a separate entity within a culture, 1t can functlon

kﬂ&i*»&hdéﬁéﬁddhﬁ&ﬁ with some independence and lnitlative

of its own. But this will not guarantee anthentlclty and
now

there arixthe added risks of religlon reslsting cultural advance

i 2

hhm'maintaiq;its authentlelty or, on the other hand, seeking

the forces of decllne,

First, then, early religlious expression 1s global.
Ultinate and proximate concern, the sacred and the profane,
are not distingulshed, separated, speclalized. Each penetrates
the other. What we would term profane lsg sacrallzed. What
we would ternm sacred seems to us profaned, All actlivity expresses
some concern, but the concern that ls expressed 1s at once
ultinate and proximate. Then religious expression ls not
speclfically and excluslvely rellgious but included & globally
with other types of expresslon. Moreover, even aftéﬁ;differentiation 1 
hags been slowly snd gra“ually establlshed, one is not to
guppose that individuals and groups wlll not sllp back to

the forme of expression and the patterns of experlence

On patterns of experlence, see Insight, pp. 181-189.
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An which religlon as lived, felt, revealed, once more is global.

Rellglous expression becomes speclfleally religlous by
developmnent, that 1s, by differeantlstion, speciallzation,
integration. Differentiatlon sets the object of ultinate concern
apart from other objecte. The one concern ¢f human suthenticity
-- the concern to attend, to understand, to Judee truly, to

M
choose responsiblg =~ remains one and the same. But 1t i

expresses lteelf dlfferently with WPespect. to di {ferent
ob Jects. There are developed speclallzed activitles with a
religious significance. Thers 1s introduced a dlvision of
labor in the perisrmance of the activities. 50 rellglous
expreasion becones a distinct part of the cultural statement
on the meaning and value of human 1life, while the ﬁ@hﬂo@m[
yropagation and development of that expression are entrusted
to & eoclal institution.
manifests

Pré,eciae 1y becsuse itpim the expreseiot od ultimate
concern, religlous expression differs from all other expresslons.
They refer to this world, to the set of objlects of possible,
inmedia te , human experience. Its reference is othexr-worldly. '
“'"%] For the oblect of ultimate concern mf;t.o be knowr, not by
| questioning experience, but by questioning aquestioning itself.
St111, this does not imply that the object of nltlmate concern
i3 "totally other." On the coz}a\rary, it 18 the ground of

| intelligibility, truth, belng, value in the whole uniwverse,

and these are GHEXIy afflne to human concern whether proximate

|
orr ultimate. Agaln, it 1s that ground[alonelto whomtman can

sarrender himself totally and thnereby -M achleve the love,

joy, snd peace of authentic fulfllment. Finally, religlous

sxpresslon has the character of a response. It is nan's

See } Yanfred Frings, Max Scheler, Pittsurgh and Louvaln
1965, pp. 156 f., on the phenmomenology of rellglous acts.
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self-tramscend ence answering divine self-transcendence, a
i‘in‘ite ek ag- In=love answering divine love.

g However# profound and powerful, however intimate angd
personal, t,ha\tr. response to God must be expressed, or else
it willl e Incomplete, unfinished, broken off, But now
that we heve moved to‘ speclfle religious expresslon, ve
must 41stimguish betweent whols and part, %f we are to avold

the confwidona axd pltialls cormnected wlth secularizatlon

theo logy .

Soe Robert Richard, Secularization Theology, New Yorki

/
\Her'der and Herder) 1967, Colin Willlams, Falth in a Secular

Age, New Yor'k(éiarper an Row) 1966.

The total exprassion of one's response to God 1m1ttates

e’
dlvine love, Just as that love expresses 1tself by creating

the unlverse ani pwmewx by loving and providing for rational
creatures, 80 too man's loving response to God finds 1te
expregslon and outdet in lLoving God's creatlon. Affectively 1t
Tk ones—13 T i tLacd Hee—dene Lo~dedg, will-dos
1s a love that extends to all that God has done, 1s doling, or
will do, Effectlvely 1t turns to the persons that here and
present

now can be comforted and Lhelped and toA&e tasks of promoting
the humen good and of fsett ing decline.,

Toé-te lveaspanagy then

Totsl expresslon, then, 1s religioue 1n ites source,
for 1te source ls loving God with one's whol‘l‘;;:ta;}c_l one's whole

gsoul axd all one's mind and all one's strength. But its

term 13 the whole of creation. It 1s not confined to what
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1s apecié@ally religlous, eccldslastical, theologlcal, It
reaches out to the whole of this world and, in that sense,
it may be sald to be secular. But 1t 1s not to be confined
to this life, for lts measure 18 all that God brings about.
However, 1f total expresslon is in a sense secular,
atlll it is not secularist. It does not exclude religion
or church or theology. On the contrary, it includes them
as parts within a larger whole, and it limits them to their
functions withln that whole. For the fact 1ls that man does

not just act. He pauses and reflects on the slgniflicance and

the value of his acting. He crlticlzes 1t and seeks to loprove

$t. Nor 1s this reflectlve pause an unworthy deviastion from

the primary business of actlng. On the contrary, it 1as the

aource of all development, which proceeds from 1nitlsl, globsl,

undifferentiasted operations through dlfferentlation and
speclalization to new and more effective 1n¥?egrati;na.

What happens in all other comionents of nu$;£ living, also
happens in the most baslc of all. Man reflects onm tils love
of God. He asks whom he is loving, and whether it ip resally

love, and how 1t could be wtyelth strengthened and refined,

and in vwhat ways 1t could be communicated and shared. Though
he holds that love to be God's gift, he alego knowe that it must
be cultlvated by human effort. Though he holds that hls nelghbor

1s to be loved in every way, still he knows that the gresatest

with him hils

Bé6? beneflt he could confer would be to aharehgaa)}ove of God.

S0 once more we may contclude to the cultivatlon of the inner

1ife by prayer and mortilfication, to the mutual support of
AS
comnunal worshlp, to the speclalized functlons fulfilled by

varlious mem*bsrs in the social institution named the church.
|54

But though we reach that concluslon, we must also stress that such

)
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speclifically religlous activitles are only a functional part of the
<oeds total expreselon of one's love of God.

There 1s a further point to be made. Nelther total nor
epecific expression are immutable constants. Lotal expression,
es effective, is always the love of one's nelghbor; but the human
good progresses and declines, and 20 the good to be done and
the & decline to be undone vary with place and time. Simllarly,
specific expresslon 1s fixed 1n scme respects and varlahle in
others. The higher achlevements of the lmner lLife tend to
transcend image and symbol, concept and sys‘em, andé{on t hat
account have an inderendence of historlcal change. But manners
of speech, modes of emotlonal communication, cultural and social
forms are historlcal varlables. 4s they change, specific
religious expression has to keep ¥ step, nelther reslsting
progress, nor slding with decllne,

Thls, of course, 1s a hlgh and dellcate task. For 1t is the
lot. of speciflcally religilous sxpresslon that, while it can promote
the development of ultlmnate concern, the unfolding of benevol+ence
and beneflcance, it also can be a carrier of decline. To adgit
specific expresslon 1s to admilt cultural activities and soclal
functions in which inattentlon, incomprehension, unreasonableness,
and 1rreap40n31biliity can find thelr way. Just as these distort
other form: of prsgress, 80 too thay dlstort religlous development.
Then the salt loses 1ts aavor!. Then the religlous man neglects
the beam 1in his own eye to f&ﬁ%le with the mote in hie brother's.

I have agreed wlth secuglarization tneology, then, in so far
as I nave stressed that speclfically religious expression 1ls only
a functlonal part and not the whole manifeatation of one's love
of God and, as well, in so far &s I have granted that specific
expresslon can he antiquated and c¢an be a carrler of decline.

But grantlng all thls
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dogs not lead to the concluslon that Christianity should

outgrow specifically religious statements, activities, functlons.
It has to place love and the human good ahead:;ellgion, the
church, theology. It has to update 1ts structures, functions,
activities, statements. It has ever to watch and pray lest

it fall into temptation and, when it falls, 1t has to repent

and make amends. But I see no evidence that 1t has to exclude
speclfle religlous expresesion and thereby revert to prlaltivism.
In fact, not even the advocates of secular Christianity @re

have gilven up technlcal writing and contented themselves with

global rellglous expresslion.

Christian athelsn is another facet of twentleth-century

o .
cnnﬁ:ig&na%&%y. It 18 Christian inasmuch as it experlences ultimate

I

concern and glves 1t at least & 1its primary and essential
expression. It &% 1s athelst because;gn most up-to-date
phllosophlea there 1s no way of comlng to know about God.
Fiénally, it 18 Christian and athelst because 1t deems 1t
absurd to surrender ultlaate concern mercly because lts
philoeophlc ablllties or irterests are not equal to the
task of comlng to know about God‘ or to belleve in him.
-

I doubt the stabllity of thls positlon, not merely becauas
hold that

A Epediovq the phllosophlc lssues can be handled, but also because,

when God 1s not acknowledged, ultimate concern ceases Lo he
other-worldly. It ceases to be ultimate. Either 1t is

not a total self-surrender, or else it iz avisnstickann

total dedlcatlon to some worldly end or cause. In the former
case human llving is triviallzed. In the katef latter it
becomes fanatical. In the former case man 1s allenated from
himself. In the latter he =fe spreads havoc by hie passlon
and his folly.

- rrr——

)
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4. ¥Talth

Falth 18 the knowledge born of religiocus love.

First, then, there is a knowledge born of love. Of
it Pascal spoke when he remarked that the heart has reasons
which reason } does not know. Here by reason I would under-
stand the compound of the activities of the flrst three levels
of intentlonal consclousness, namely, of experisncing, of
understanding, and of factual judging. By the heart's reasons

I wonuld underat*&nd feelings that are Ilntentional responses
=

to values; and I would recell the two aspects of such reasponses,
tae—baclrle kapettMreanuol-ay—ra luse-ars—apprevended

the absolute sspect Lrasmuch as the feeling 1z a recosnitioq&
of velue and the relative aspect lnasmuch as feelings express
preference of some valines over otansers. Finally, by the heart

I understand the subject on the fourth, exlstential level

of Waléptoud lntentlonal consclousness and in the dynamie

state of being-in-love.

Then 1t
Such belng-in-love may be total. iikis vithout condltions,

reserves, quallficatione. It 1s other-worldl;;rgfi‘iunly L
1dolatry would bestow 1t on anyone or anythingﬁmﬁayniﬁivA

It 1s a state reached through the exerclse of vertlcal libverty,
the liberty that chooses, not among objects within a horlzon,
but hetween dlfferent horlzons. It 1s a state that, once
reached, 1s distioct from, grdod prior to, and princlple of

subsequent Judgements of value and acts of loving. It is

the fulfllment of man's capaclity for self-trasnscendence and,

a8 fulfilment, it Drilogs a deep~set Joy and a profound peace.
It radiates through the whole of one's llving and acting,

opening one's horizon to the full, purlfying one's intentional
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reaponses to values, rectifying one's scale of preferences,
underpiming one's judgements of value, silmplifying issues by
moving them to a deeper level, and strengthening ons to achleve
the good in the face of evll,

Such belng-in-love is religlous. Of it St. Paul spoke
when he WM¥% exclalimed that the love of God is poured forth
in our hearta by the Holy Splrlt that has been given us.
0f 1t Paul Tillich dAevwHdl spoke when he concelved the

religlous man as one grasped by ultlmate concern. But it

D. M. Brown, Ultimate Concern, Tlllich 1n Dialogus,

New York;(ﬁarper & Row,) 1965.

Wt

ls experienced in many ways. It can be the qulet under-tow
Lot sbgcuttes
of one's llving that reveals itself only in a,convictlon that

trying to be holy. carv G2
one cennot get out thdeéﬁg—whﬁﬁcéﬂ“ftgbﬁ. It, &8, nurtured
transitorlily
by a life devoted to prayer and self-denial and canﬁre-direct

consclousness away from the world mediated by meaning. But
however Pegnéd personal and intimate, it is not solitary.
It can be glven to many, and the many can recognize in one
another a common orientatlon in their living and feeling,
in thelr criterla and thelr goals. From a common communion
wlth God there eprings a rellgious community.

Community invites expression, and the expresslon may
vary. It may be lmperative, commandllng love of God above all
and love of one's nelghbor as oneself. It may be narrative,

the story of ths ﬁ comnunity's origins and development.

It may be ascetle and uystical, tzachlng the way towards
total other-worldly love and warning against the pltfalls
on the Journey. It may be theoretical, teachlng the wiadom,

the goodness, the power of God, and manifesting his intentions
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and his purposes. It may be & compound of two or three or
all four. The compound may fuse the components into a single
balanced synthesls, or Lt may take some one as baslc and use
it to Interpret and manlfest the others. It may remalin
unchanged for ages, and 1t may periodically éddpbv-and develop
and adapt to differen& soclal and cultural sltuations.

Comxumiblem—endune ) 4slmaw mémb

Communities endure. As new members replace old,

expresslon becomes traditional. The religion becomes historical

in the gensral sense that 1t exists over tlme. But there 1s

a further s Bense in which a religlon may be historical.

For W4 the total loving of ultinate concern has the character

of a response. It 1s an answer to a dlvine inltiative, and

the dlvine inltlative mnay be not only the act of creation

but also a personal entrance into human history and a communication
ogrgtnavaﬁlto his people. Such was the religlon of Israel.

Such has been Christianity.

Lsh, thenyts not dnty the-poRer-of total-tovtis
L8—Be ng’EEE_%o’?@vea&’andfa@comp&iahua&&j:Zﬂd4

,*mw Falth, then, takes on a new dimension. It remalns

the power of total lovling to reveal and uﬁhold all that 1s good.
It remains the bond that unites the religious community 3&#

in mutual recognition, that directs thelr common Judgements

of value, that purifles their beliefs. But 1t now becomes

harkening to the word of EmmanQuel, of God with us. The

history of its orlgine and developments becomes doctrine as

well as narratlve. Falth is also belief. As the subject

Need I recall Karl Rahner's c¢lassic, Horer des fortes,

—— e | r————

1941, 2ndlrevised\fdition by J. B, Metz, Mﬁnchen“ @Eael-Verlag) 19654
~ v
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grasped by ultimate concern can dlscern others slmilarly
grasped, s0 too it can dlscern God's expression of his total
love.
I have been describing falth ss the eye of other-worldly
love and doctr%ipal falth as the recognitlion of God's own
personal

love. ghidd Such recognition 1s on the level ofﬁpncounter.

Its formula 1s Newman's device, Cor ad cor loaultur. It is

true that God's word comes to us not immediately but only through
the religious community, but the community, as a fellowship of
love at the service of manklnd, is the slgn ralsed up among the
nations, and its membera speaking from the heart will speak

effectively to those whope hearts the Splrit fills.

Falth, then, subsiste and is propacated on a level qulte
beyond philosopny or nistory or hiuman sclence. They ara the work
of Pagcal's reason, of experience, understanding, and judgement.
But faith 1is the eye of other-worldly love, and the love itself
1s God's gift. It 18 on the level of vwlued feelings, values,
bellefs, actions, personal encounters, éommunlty exlstence

amd- A ’
&w octlion, tradltlon.

However, to say that falth subsls!s and 1s propagated
on 8 level beyond experilence, understandlng, and judgement
in no way ilmpllies that faith is wilthout experience, understanding,
or judgement. The higher levels of man's intentlonal consciousness
do not suppress but presuppose and complement the lower.

Without experlence there is nothing for us to understand,
without understanding there is Aol nothing for us to judge,
giz:::zgiy&gemenpxtharE\LSﬂQthTngfﬁhoWﬂ-towbékvatuad¥:;gy961p
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withont Jjudgement we do¢ not know and so we have nothing to
love, value, achieve, Inversely, on the positive slde, the
many operatlons come together and cumulatively regard a single
identical object 80 that what is experlenced is to be underatood,
what 13 understood is to be affirmed, what ls affirmed 18 to
be evaluated.

However, this continuity has been disregardsed or denled
in recent decades, and a few clarifications may be in order
here, first, on the notlon of object and, secondly, on
intersubjectivity.

First, then, God is not an objlect among the objects
acknowledged by positivists, emplriclsts, and the llke; he
1 not an object of matural or of human sclence; he ls not
an object in the nalve rsallst sense in which an object 1=
what is "out there® and a subject 1s what is "in here."
However he 1s an ob)ect for lntentlonal and fc;r real
self-transcendence, inasmuch &s people think of him, affirm
his existence and attributes, fear, worship, love nlm, speak

referred
of him and praise him. For an object is simply thq/@ontent
of an intentlonal act and the enumerated acts are intentlonal
and refer to God. Flnally, the possibllity of God belng an
object withln our horizon ix rests on the fact that our
conscious intending ls unrestricted; we can ask sbout anythlng
whatever; 1o place God heyond our horizon would be to deny
his existence and hls goodness.
Secondly, besldes Iintendlng subject and Intended object,
or more
there is also the intersubjective relation = between two/\

intending sublects. S0 "I" and "Thou" constitute a "We"

to make e&EJP "Our' plans, do "Our" work, develop "Ourselves."
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This relationship 1s not subject-to-object but subjlect~to-
aublect., Now there is something similar Iin total and so
other-ﬁ%ﬁldly belng~in-love. For 1t puts the exlatentlal
subject in a personal relatlsnship to Ged. <+t is not a
relatlionship to God as object for it ls prior to all cinfestiyd
ob)ectiflcation whether in judgements of value or bellefs or
declsions or feedd words or deeds. It 1s not similar to human

A YL
intersub jectivity for that lg between persons with#h ghhorlzon,
but this belng~in-love deternlines the horilzon of total self-
transcendence by grounding the self and its self-transcendence
in the divine lover whose love makes those he loves in love
with him$ andiﬁith one another. Beyond human iotersubjectivity,
then, there 1s a subject-to-subject relationshlp that 1s unlque
and that differa from human interaubjectivttyi;gie than 1t
resembles 1t.

Thirdly, when I think of myself, when we speak of ourselves,
then what we think and speak of is a referred content, an object.
S9t111 that content ie the subject or subjects. It is named,
accordlngly, the subject as object or the subjects as object.

In like manner when total loving thinks of God, affirms him,
warﬂ@ipa him, speaks of him, God 18 a referred content, an objsct.

91111 for total loving that object ia the unicue 3ubject.

Ne-sm=aey wamg S0 we may speak of the Subject as object.

On the other hand, inesmuch as there 1a raised and discussed

and perhaps answered the queastlon of God, God 1ls a referred
content, an objlect, Moreover, such discussion desf=npt need not
presuppose total loving, and so of ltself it regarde God just

a8 object.. Now between these two cases there are manifest
differencses in the human subjecte, for different levels of

operatlion ars 1nvolved{and the subject 1s more himself the
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¥ to tackle the problem* of determining Just what bellevers

wir E&%ﬁ\,l a7 5%

higher the level on whlch he 18 operating. Moreover, these
differences in operation and level lmply that God 1s &
differe=ntly apprehended in the two cases. But it doces not

at once follow, as sesms t00 often to be assumed, that

the different apprehensliona regard different Gods. On the
contrary, that concluslon follows only when the two apprehenslons,
80 far from belng compatible, complementary, and mutually
enriching, are so incompatlble and contradictory that there
is no %'hOpe of their belng brought together by a process
of mutual clarlflcationé>and correction.

1 have attempted, then, to make clear the utterly
singular aspects of relligious falth. But, at the same tlme,
I have argued agalnst thoge that would so exploit the |
gingularlty of falth as to exclude all continulty in rellglous )”:'

+ S malehy

development and po separate believera,from other men as to

force them into a cultural ghetto,

It 1s =also true, of course, that my statements have

and 86 more general
begn confined to the deepegxaapects of faith, But it 1s
the task, not of the methodologlst, but of the theologlan,
To e
are to belleve. Eﬁhthe performance of that task the present
analysis haka,pﬁ may provide a prellminary basls and even
lts very generality mey have the utlility of 1ndicating the
2ol

posalbllity of a completely sincere yaﬁAhoneatly ecumenical

approach.
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