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The Question of God

The facts of progress and decline raise questions about

the character of our universe. Such questions have been put

in very many ways, and the answers given have been even more

numerous. But behind this multiplicity there is a basic

unity

that comes to light in the exercise of transcenental

method. We can inquire into the possibility of inquiry;

we can reflect on the mature of our reflection; we can

deliberate whether our deliberating is worth while. In

each case there arises the ouestion of God.

The possibility of inquiry, on the side of the subject,

lies in his intelligence, in his drive to know what, why,

how, and in his ability to require intellectually satisfying

answers. But why should answers that satisfy the intelligence

of the subject yield anything more than a subjective satis-

faction? Why should they be supposed to possess any

relevance to knowledge of the universe? Of course, we all

Ai assume that they do. We all can claim that 110,40410 experience

justifies our assumption. We grant, then, that the universe

is intelligible and, once that is granted, there arises

the question whether the universe could be intelligible
about God.

without having an intelligent ground. But this is the question
Again, to

V^ reflect on reflection is to ask just what happens
when we marshal and weigh the evidence for pronouncing

that this probably ie so and that certainly not so. To

what do these metaphors of marshalling and weighing refer?

Elsewhere I have worked out an answer to this question and,

o

See Insight, chapters nine,tten, and eleven.
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here, I can do no more than summarily repeat my conclusion.

JUdgement proceeds rationally from a grasp of a virtually

unconditioned. In general, by an unconditioned is meant

any x that has no conditions. By a virtually unconditioned

is meant any x that has no unfulfilled conditions.

In other words, a virtually unconditioned has conditions

which, however, are all fulfilled. To marshal the ewici once
4-

is to ascertain whether all conditions are fulfilled. To

weigh the evidence is to ascertain whether the fulfilment

of the conditions certainly or probably involves the

existence or occurrence of the conditIoned.

Now this account of judgement implicitly contains a

further element. If we speak of the virtually unconditioned,
we first must speak of the unconditioned.

+^1 ►q ovv^ era nfl e^1i-a% nth f9 xma 1.3-y-d.iti Q.	 .

The former has no unfulfilled conditions. The latter has

no conditions whatever. The former is, in traditional -terms,

a contingent being. The latter is, in traditional terms,

a necessary being. So once more we come to the questior

of God. Does a necessary being exist?

To deliberate about deliberating is to ask whether

it is worth while. We praise the developing subject ever

more capable of attention, insight, reasonableness, and

responsibility. We praise progress and we pour forth
on

our denunctions
/

, every manifestation of decline. But

is the universe on our side, or are we just gamblers and,

if we are gamblers, are we not perhaps fools struggling to
collective,

develop individually andnto snatch progress from the
welter of decline? The questions arise and, clearly,
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our attitudes and especially our resoluteness are profoundly

affected by the answers. Does there or does there not

necessarily exist an intelligent ground of the universe? Is that

ground or are we the primary instance of moral consciousness?

Are cosaogenesis, biological evolution, historical process

basically cognate to us as moral beings or are they indifferent

and so alien to us?

Such is the question of God. It is not any matter vr

of image or feeling or concept or judgement. They pertain to

answers but it is a question.. W0,rises out of our conscious

intentionality, out of the a priori, strGetured drive that

promotes us from experiencing to the effort to understand,

from understanding to the effort to judge truly, from judging

to the effort to choose rightly. In the measure that we advert

to our questioning and proceed to question it, there arises

the question of God.

It is a question that will be manifested differently

in the different stages of lta man's historical development

and in Uae many varieties of his culture. But such differences

of manifestation and expression are secondary. They may intro-

duce alien elements that overlay, obsc'ire, distort the pure
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question, the question that questions questioning. None the

less, the obscurity and the distortion presuppose what they

obscure and distort. It follows that, however much religious
(or irreligious)
Aenda-trale4.1elattt answers differ, however much there differ the

questions they explicitly raise, still at their root there is

the same transcendental tendency of the human spirit that

questions, that 'questions without restriction, that questions
(v. ,	k r .'

its o' n nuestioning and so comes to the custion of God.

The question of God, then, lies within man's horizon.

-isAtranscendental subjectivity is mutilated or abolished

unless he is stretching forth towards the intelligible,

the unconditioned, the sad good of value. The real not of

his attainment but of his intention is unrestricted. There

lies within his horizon a region for the divine, a shrine

for ultimate holiness. It cannot be ignored. The atheist

may pronounce it empty. The agnostic may urge he sees nothing

there. But their negations presuppose the spark in our

clod, our native orientation towards the divine.

2..	 Religious Values 

In our sketch of the human good we said something

about vital, social, cultural, and 	 , personal values,

but postponed any elucidation of religious iLsolek values.

To these we now turn. For the positive answer to the

question of God is not only a statement of

his existence and his nature but also a personal response

to his goodness. It is not only metaphysics but also
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morals and religion. It goes beyond the human good to the

originating value that is God and the terminal value that

is the universe.

Elsewhere I have shown how one may proceed from the

human good to a general ontology of the good on the ground
is to be identified with being and being with

that	 ! the good fThi-the-crea_kfirs—teo-upe^4d-ent-i-tied-NwittaiA
the intelligible.	 Also I have shown how one may adopt

a contemporary scientific and philosophic outlook and still

conclude from the things that are seen to the existence,
freedom,

omniscience, goodness and omnipotence of God. These

Insight, pp. 604-607.

Ibid., chapter XIX.

expositions I shall not repeat here but presuppose. They

pertain to a philosophical theology. They take one no further

than an intentional self-transcendence, but our present

concern is with religious values and so with a real self-

transcendence.

The original feature of this real self-transcendence

is that by it the existential subject is constituting himself
NSI in relation,
wM ekiPd A not just to the human good, but to God as originating

value and the universe as terminal value. In other words

the human good becomes absorbed within 14 el, 4t4rtt

an all-encompassing good. Where before the only originating

values were men, le now there is the supreme originating value,

e creator of cosmic and historical process. Where

before only man's achiev€.ients could be named terminal values,

now the whole created universe is a terminal value.
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Where before an account of the human good related 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

expectation ceases to be the grave. Men meet not only to

be together and to settle human affairs but also to worship.

Human development is not only in skills and virtues but also

in holiness.

To conceive God as originating value and the world as

terminal value implies that God too is self-transcending

and that the world is the fruit of his self-transcendence,

the ilthilifiatetAivii expression and manifestation of his bene-

volence and beneficence, his glory. This glory he wills,

as Aquinas saw, not for his sake but for ours.	 PoltizelW He

St. Thomas Aquinas, Sum. theol., II-II , q. 132, a. lad lm.

has made us in his image, for our authenticity consists

in being like him, in self-transcending, in being origins

off values, in true love.

at g is being in love With God. It is peace, the peace

0	 t•e world cannot give,/the pef.ee into-Which one entersl
rayer, It 1"s the/total self-surrender that just waits

witOut image / thought or care in what i 75:11:dy

me as the presence of God and by otO ers as 	 ' he void.

Still withdrawal is for raturn. As divine love is a

1f-transcendence
7//	

/expreseedi:n created process, so man

by col boratin	 =the acPCrēvamen	 ry.

eing in love with God is, a self-transcendence unto Go
7

t = t expresses itself n	 only by resting in mod but : so
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Already I have had occasion to distinguish between acts

of loving and being in love. Being in love is a dynamic

orientation whence proceeds all one's living. As love of

one's neighbor, it unite one with him or her in a common

achievement of the good. But as love of God, it refers us
us

back and around and forward. It refersnback to God, the

self-transcending source of all good, in adoration and

repentance, in thanksgiving and praise, in trust and hope.
us

It re:ers/round to all men, for all men are made in the

image of God and it is through and with and in them that God's

glory is to be achieved. It refers us forward to promote

progress and to offset decline, not just for the sake of

achievement, not only for the good of tian4,-

mankind but, at the deepest level, for the greater glory of

God.

Our topic is religious values. Value is the true

as opposed to the merely apparent good. Its source and

its criterion are self-transcendence. Religious values

are the values that arise in and from real self-transcendence

in response to God. Such values heighten, integrate, unify

all other values.

All love is a gift of oneself to another, and so all

love involves self-surrender. But only the love of God can

be a total self-surrender without any qualifications or

conditions or eat reserves, and so only the love of God is

.tam- Z 	 , o	 Go 	be g lieē ii it, 	%
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total loving. Such total loving is full authenticity, a

fount of inner, deep-set joy that only failures in loving can

sadden. It is basic fulfilment, 60,,4 and so it gives the solid
s
A erenity, the peace	 that the world cannot give, the peace

of the lord into which one may almost palpa blenter lwhen one
prays to him in secret. Such love, such joy, such peace

transform a man. They banish 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

virtues and press against one's defects. They make one a

power for all good and zealous in achievement. Relating man

to God, they also relate him to mankind and to the whole

cosmic and historical process. On all persons and things, on

all events and deeds, they shed a new dimension of meaning,

significance, value.

Religion, then, and progress are bound together. They

have a common root in man's intentional and real self-transcendence,

so that to promote either is to promote the other indirectly.

Again, religion places human efforts in a friendly universe,

reveals--an ultimate significance in human achievement,

strengthens new undertakings with confidence. Above all,

religion can undertake the supreme task of undoing the work of

decline.

Decline

ideologies. It inflicts on individuals the social, economic,

and psychological pressures that for human frailty amount to

determinisms. It multiplies and heaps up the abuses and

absurdities that breed resentment, hatred, anger, violence.

It is not propaganda or argument but religious faith that

will liberate human reasonableness from its ideological

disrupts a culture with conflicting
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prisons. It is not the promises of men but religious hope

that can enable men to resist the vast pressures of' social

decay, Finally, if passions are to quieten down, if wrongs

are to be not merely ignored, not merely palliated, but

removed, human possessiveness and human pride have to be

replaced by religious charity, by the charity of the suffering
by self—sacrificing love.

servant,,  Men are s inners. If progres a is not to be ever

distorted and destroyed by decline, men have to be reminded

of their sinruLness; they have to acknowledge their real

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

with. humility that the task of' repentance and conversion is

life -long.

Insight, chapter Xa, treats at some length the function

of faith, hope, and charity in dissolving the effects of

deeli ne .

Religious Expression

I have been conceiving religion as simply ultimate

concern, as authentic human existence with regard to God and

God's world, But the primary and ordinary manifestation of

ultimate concern is, of course, not any technically formulated

question about God, not any transcendental analysis of

ultimate concern, not any ontology of the good or any

philosophic proof of God's existence, but the endless variety

of' the religions of mankind.
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These religions are more than ultimate concern. In the

measure they are authentic, they do express, i 	 reveal,

communicate, share ultimate concern. But by going beyond
,u.

1 ultimate concern to its expression they risk 4nauthenticity.

Moreover, the more primitive the religion, the less 	 is

differentiated from the rest of the culture, and so the less

is it capable of functioning independently and resisting

socio—cultural decline. On the other hand, when religion

develops into a separate entity within a culture, it can function

trid4aikelad‘ifelidetettli with some independence and initiative

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

there areAthe added risks of religion resisting cultural advance

to• maintain . its authenticity or, on the other hand, seeking

integration within a culture and mistakenly joining with

tef—, 1

1:`,	
^	

^	 { ,
,	 ^ ,
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the forces of decline.

First, then, early religious expression is global.

Ultimate and proximate concern, the sacred and the profane,

are not distinguished, separated, specialized. Each penetrates

the other. What we would term profane is sacralized. What

we would term sacred seeras to us profaned. All activity expresses

some concern, but the concern that is expressed is at once

ultimate and proximate. Then religious expression is not

specifically and exclusively religious but included 	 globally

with other types of expression. Moreover, even after differentiation

has been slowly and gra 1ually established, one is not to

suppose that individuals and groups will not slip back to

the forms of expression and the patterns of experience
ORMOND

On patterns of experience, see Insight,  pp. 181-189.
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in which religion as lived, felt, revealed, once more is global.

Religious expression becomes specifically religious by

development, that is, by differentiation, specialization,

integration. Differentiation sets the object of ultimate concern

apart iron other objects. The one concern of human authenticity

-- the concern to attend, to understand, to judge truly, to

choose responsibly -- remains one and the same. But it

expresses itself differently with folp4 respect to different

objects. There are developed specialized activities with a

religious significance. Ther= is introduced a division of

labor in the performance of the activities. So religious

expression becomes a distinct part of the cultural statement

on the meaning and value of human life, while the 

propagation and development of that expression are entrusted

to a social institution.
manifests

Precise ly because its 	 ultimate

concern, religious expression differs from all other expressions.

They refer to this world, to the set of objects of possible,

immediate, human experience. Its reference is other-worldly. '
,cap

For the object of ultimate concern COMM to be known, not by

questioning experience, but by questioning questioning itself.

$t 111, this does not imply that the object of ultimate concern

is "totally other." On the cos 'ary, it is the ground of

intelligibility, truth, being, value in the whole universe,

and these are	 3r of f in a to human concern whether proximate

or ultimate. Again, it is that ground alone to who4man can

surrender himself totally and thereby - achieve the love,

joy, and peace of authentic fulfilment. Finally, religious

expression has the character of a response.	 It is man's

See $ Manfred Frings, Max Scheler, Pittsurgh and Louvain
1965, pp. 156 f., on the phenomenology of religious acts.
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self-transcendence answering divine self-transcendence, a

finite being- in-love answering divine love.

Hosrevert profound and powerful, however intimate and

personal, that response to God must be expressed, or else

it will be incomplete, unfinished, broken off. But now

that, we have moved to* specific religious expression, we

must d istinguish between whole and part, if we are to avoid

the confusions and pitfalls connected with secularization

theo logy .

See Robert Richard, Secularization Theology, New York

(Herder  and Herder) 1967. Colin Williams, Faith in a Secular 

Age, New York(Ilarper and Row) 1966.

The total expression of one's response to God imitates
^.J

divine Love. Just as that love expresses itself by creating

the universe and	 by Loving and providing for rational

creatures, so too man's loving response to God finds its

expres si on and o lit let in Loving God's creation. Affectively it

•	 .	 i . • 	`Z.:	 •_	 .	 . . I ON

is a. love that extends to all that God has done, is doing, or

will do. Effect ively it turns to the persons that here and
present

now can be comforted and . helped and to A e tasks of promoting

the huma.n good and offsett ing decline.

T ^.] es^	 ^^- .t-h no-

To tat expression, then, is religious in its source,

for its source is loving God with one's wholer\and one's whole

soul and all one 's mind and all one's strength. But its

term is the whole of creation. It is not confined to what
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is specifyally religious, eccidsiastical, theological. It

reaches out to the whole of this world and, in that sense,

it may be said to be secular. But it is not to be confined

to this life, for its measure is all that God brings about.

However, if total expression is in a sense secular,

still 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 within that whole. For the fact is that man does

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

the value of his acting. He criticizes it and seeks to improve

it. Nor is this reflective pause an unworthy deviation from

the primary business of acting. On the contrary, it is the

source of all development, which proceeds from initial, global,

undifferentiated operations through differentiation and

specialization to new and more effective initegrati_ns.

What happens in all other components of human living, also

happens in the most basic of all. Man reflects on his love

of God. He asks whom he is loving, and whether it is really

love, and how it could be o'N00014i strengthened and refined,

and in what ways it could be communicated and shared. Though

he holds that love to be God's gift, he also knows that it must

be cultivated by human effort. Though he holds that his neighbor

is to be loved in every way, still he knows that the greatest
with him his

14 benefit he could confer would be to aharehtt>love of God.

So once more we may conclude to the cultivation of the inner

life by prayer and mortification, to the mutual support of

communal worship, to the specialized functions fulfilled by

various members in the social institution named the church.

But though we reach that conclusion, we must also stress that such
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specifically religious activities are only a functional part of the

arms total expression of one's love of God.

There is a further point to be made. Neither total nor

specific expression are immutable constants. Total expression,

as effective, is always the love of one's neighbor; but the human

good progresses and declines, and so the good to be done and

the I decline to be undone vary with place and time. Similarly,
specific expression is fixed in some respects and variable in

others. The higher achievements of the inner life tend to

transcend image and symbol, concept and sys':em, and on that

account have an independence of historical change. But manners

of speech, modes of emotional communication, cultural and social

forms are historical variables. As they change, specific

religious expression has to keep 145016,step, neither resisting

progress, nor siding with decline.

This, of course, is a high and delicate task. For it is the

lot of specifically religious expression that, while it can promote

the development of ultimate concern, the unfolding of benevolfence
v

and beneficence, it also can be a carrier of decline. To admit

specific expression is to admit cultural activities and social

functions in which inattention, incomprehension, unreasonableness,

and irrespionsibil$ity can find their way. Just as these distort
y

other forms of progress, so too they distort religious development.

Then the salt loses its savor. Then the religious man neglects

the beam in his own eye to fumble with the mote in his brother's.

I have agreed with secu1larization tieology, then, in so far

as I have stressed that specifically religious expression is only

a functional part and not the whole manifestation of one's love

of God and, as well, in so far as I have granted that specific

expression can be antiquated and can be a carrier of decline.

But granting all this
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does not lead to the conclusion that Christianity should

outgrow specifically religious statements, activities, functions.
of

It has to place love and the human good aheadnreligion, the

church, theology. It has to update its structures, functions,

activities, statements. It has ever to watch and pray lest

it fall into temptation and, when it fails, it has to repent

and make amends. But I see no evidence that it has to exclude

specific religious expression and thereby revert to primitivism.

In fact, not even the advocates of secular Christianity 04

have given up technical writing and contented themselves with

global religious expression.

Christian atheism is another facet of twentieth-century
-1014.4.-.•r1"n••

It is Christian inasmuch as it experiences ultimate

concern and gives it at least 0 its primary and essential
on

expression. It	 is atheist because, 	 most up-to-date

philosophies there is no way of coming to know about God.

Finally, it is Christian and atheist because it deems it

absurd to surrender ultimate concern merely because its

philosophic abilities or interests are not equal to the

task of coming to know about Godi or to believe in him.

I doubt the stability of this position, not merely because
I hold that
,,earl the philosophic issues can be handled, but also because,

when God is not acknowledged, ultimate concern ceases to be

other-worldly. It ceases to be ultimate. Either it is

not a total self-surrender, or else it is avfammiatetamm

total dedication to some worldly end or cause. In the former

case human living is trivialized. In the ka ► latter it

becomes fanatical. In the former case man is alienated from

himself. In the latter he Vs spreads havoc by his passion

and his folly.
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Faith is the knowledge born of religious love.

First, then, there is a knowledge born of love. Of

it Pascal spoke when he remarked that the heart has reasons

which reason i does not know. Here by reason I would under-
stand the compound of the activities of the first three levels

of intentional consciousness, namely, of experiencing, of

understanding, and of factual judging. By the heart's reasons

I would understand feelings that are intentional responses

to values; and I would recall the two aspects of such responses,

vb cRlefte-- rāge ttel4;eram h--

the absolute aspect inasmuch as the feeling is a recognition

of value and the relative aspect inasmuch as feelings express

preference of some values over others. Finally, by the heart

I understand the subject on the fourth, existential level

of Valtelstre intentional consciousness and in the dynamic

state of being-in-love.
Then it

Such being-in-Love may be total. 	 A ie without conditions,

reserves, qualifications. It is other-worldly, for only
4- ,

idolatry would bestow it on anyone or anythingr aeitootambIA
It is a state reached through the exercise of vertical liberty,

the liberty that chooses, not among objects within a horizon,

but between different horizons. It is a state that, once

reached, is distinct from, 0444 prior to, and principle of

subsequent judgements of value and acts of loving. It is

the fulfilment of man's capacity for self-transcendence and,

as fulfilment, it brings a deep-set joy and a profound peace.

It radiates through the whole of one's living and acting,

opening one's horizon to the full, purifying one's intentional
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responses to values, rectifying one's scale of preferences,

underpinning one's judgements of value, simplifying issues by

moving them to a deeper level, and strengthening one to achieve

the good in the face of evil.

Such being-in-love is religious. Of it St. Paul spoke

when he ib exclaimed that the love of God is poured forth

in our hearts by the Holy Spirit that has been given us.

Of it Paul Tillich e0M40114441 spoke when he conceived the

religious man as one grasped by ultimate concern. But it

D. M. Brown, Ultimate Concern, Tillich in Dialogue,

New York! Harper & Row) 1965.

is experienced in many ways. It can be the quiet under-tow

of one's living that reveals itself only in ahconviction that
trying to be holy. 	 ca-'rL C

one cannot get out of^ 	. It^ Anurtured
transitorily

by a life devoted to prayer and self-denial and can ^re-direct
consciousness away from the world mediated by meaning. But

however igiggial personal and intimate, it is not solitary.

It can be given to many, and the many can recognize in one

another a common orientation in their living and feeling,

in their criteria and their goals. From a common communion

with God there springs a religious community.

Community invites expression, and the expression may

vary. It may be imperative, commandlin g love of God above all

and love of one's neighbor as oneself. It may be narrative,

the story of the t community's origins and development.
It may be ascetic and mystical, teaching the way towards

total other-worldly love and warning against the pitfalls

on the journey. It may be theoretical, teaching the wisdom,

the goodness, the power of God, and manifesting his intentions
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and his purposes. It may be a compound of two or three or

all four. The compound may fuse the components into a single

balanced synthesis, or it may take some one as basic and use

it to interpret and manifest the others. It may remain

unchanged for ages, and it may periodically itd4pWamA develop

and adapt to differenA social and cultural situations.

Communities endure. As new members replace old,

expression becomes traditional. The religion becomes historical

in the general sense that it exists over time. But there is

a further	 sense in which a religion may be historical.

For t44 the total loving of ultimate concern has the character

of a response. It is an answer to a divine initiative, and

the divine initiative may be not only the act of creation

but also a personal entrance into human history and a communication
tvā

oflibt ravQ4 to his people. Such was the religion of Israel.

Such has been Christianity.

14,4, ---t-h.e n g —t - n	 ?Yra- r"t`ize—poW

an 

o1i-Ty

Faith, then, takes on a new dimension. It remains

the power of total loving to reveal and uphold all that is good.

It remains the bond that unites the religious community At

in mutual recognition, that directs their common judgements

of value, that purifies their beliefs. But it now becomes

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

history of its origins and developments becomes doctrine as

well as narrative. Faith is also belief. As the subject

Need I recall Karl Rahner's classic, Hirer des Wortee,

1941. 2nd Irevised)edition by J. B. Metz, Miinchel K̂ glisel-Verlag) 1963.1
V	 I
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grasped by ultimate concern can discern others similarly

grasped, so too it can discern God's expression of his total

love.

I have been describing faith as the eye of other-worldly

love and doctrinal faith as the recognition of God's own
personal

love. Still Such recognition is on the level of t\encounter.

Its formula is Newman's device, Cor ad cor lociuitur. 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 mankind t is the sign raised up among the

nations, and its members speaking from the heart will speak

effectively to those whose hearts the Spirit fills.

Faith, then, subsists and is propagated on a level quite

beyond philosophy or history or human science. They are the work

of Pascal's reason, of experience, understanding, and judgement.

But faith is the eye of other-worldly love, and the love itself

is God's gift. It is on the level of P 9'd feelings, values,
O.

beliefs, actions, personal encounters, " community existence,
drneL	 n

611441' action ,Atrad it ion.

However, to say that faith subsists and is propagated

on a level beyond experience, understanding, and judgement

in no way implies that faith is without experience, understanding,

or judgement. The higher levels of man's intentional consciousness

do not suppress but presuppose and complement the lower.

Without experience there is nothing for us to understand,

without understanding there is	 nothinE for us to judge,

•
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without judgement we do not know and so we have nothing to

love, value, achieve. Inversely, on the positive side, the

many operations come together and cumulatively regard a single

identical object so that what is experienced is to be understood,

what is understood is to be affirmed, what is affirmed is to

be evaluated.

However, this continuity has been disregarded or denied

in recent decades, and a few clarifications may be in order

here, first, on the notion of object and, secondly, on

intersubjectivity.

First, then, God is not an object among the objects

acknowledged by positivists, empiricists, and the like; he

is not an object of natural or of human science; he is not

an object in the naive realist sense in which an object is

what is "out there" and a subject is what is "in here."
m

However he is an object for intentional and for real

self-transcendence, inasmuch as people think of him, affirm

his existence and attributes, fear, worship, love him, speak
referred

of him and praise him. For an object is simply the ontent

of an intentional act and the enumerated acts are intentional

and refer to God. Finally, the possibility of God being an

object within our horizon to rests on the fact that our

conscious intending is unrestricted; we can ask about anything

whatever; to place God beyond our horizon would be to deny

his existence and his goodness.

Secondly, besides intending subject and intended object,
or more

there is also the intersubjective relation	 -between two

intending subjects. So "I" and "Thou" constitute a "We"

to make	 "Our" plans, do "Our" work, develop "Ourselves."
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This relationship is not subject-to-object but subject-to-

subject. Now there is something similar in total and so

other-wrgldly being-in-love. For it puts the existential

subject in a personal relationship to God. It is not a

relationship to God as object for it is prior to all

objectification whether in judgements of value or beliefs or

decisions or Deed4 words or deeds. It is not similar to human
c o'lli n.ay'J

intersubjectivity for that is between persons with* a Ahorizon,

but this being-in-love determines the horizon of total self-

transcendence by grounding the self and its self-transcendence

in the divine lover whose love makes those he loves in love
BO

with himi and ^with one another. Beyond human Istersubjectivity,

then, there is a subject-to-subject relationship that is unique
much

and that differs from human int=rsub jectiv; ty,,nore than it

resembles it.

Thirdly, when I think of myself, when we speak of ourselves,

then what we think and speak of is a referred content, an object.

Still that content is the subject or subjects. It is named,

accordingly, the subject as object or the subjects as object.

In like manner when total loving thinks of God, affirms him,

worhIips him, speaks of him, God is a referred content, an object.

Still for total loving that object is the unique Subject.

Ā e--ems=-ma-y-	 So we may speak of the Subject as object.

On the other hand, inasmuch as there is rased and discussed

and perhaps answered the question of God, God is a referred

content, an object. Moreover, such discussion elefiltmatit need not

presuppose total loving, and so of itself it regards God just

as object. Now between these two cases there are manifest

differences in the human subjects, for different levels of

operation are involved and the subject is more himself the
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higher the level on which he is operating. Moreover, these

differences in operation and level imply that God is t

differently apprehended in the two cases. But it does not

at once follow, as seems too often to be assumed, that

the different apprehensions regard different Gods. On the

contrary, that conclusion follows only when the two apprehensions,

so far from being compatible, complementary, and mutually

enriching, are so incompatible and contradictory that there

is no I, 	of their being brought together by a process

of mutual clarification and correction.

I have attempted, then, to make clear the utterly

singular aspects of religious faith. But, at the same time,

I have argued against those that would so exploit the

singularity of faith as to exclude all continuity in religious
nser 91.1.4.4.44/

development and Ro separate believers f̂rom other men as to

force them into a cultural ghetto.

It is also true, of course, that my statements have
and so more general

been confined to the deeper aspects of faith. But it is

the task, not of the methodologist, but of the theologian,

Vt to tackle the problem of determining just what believers
To

are to believe. 0^ the performance of that task the present

analysis * ►a1/.e—p4 may provide a preliminary basis and even

its very generality may have the utility of indicating the

possibility of a completely sincere ytf honestly ecumenical
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