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'Four
Chapter Five

RELIGION

1.	 The Question of God

The facts of good and evil , 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 transcendental

method. We can inquire into the possibility of fruitful inquiry.

We can reflect on the nature of reflection. We can deliberate

whether our deliberating is worth while. In each case there

arises the auestion of God.

The possibility of inquiry on the± aide of the subject

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

and in his ability to reach intellectually satisfying answers.

But why should the answers that satisfy the intelligence of

the subject yield anything more than a subjective satisfaction?

Why should they be supposed to possess any relevance to '-

knowledge of the universe? Of course, we assume that they

do. We can point to the fact that our assumption is confirmed
implicitly

by its fruits. So wegrant that the universe is intelligible

and, once that is granted, there arises the question whether

the universe could be intelligible without having an intelligent
that

ground. Butt t m1 is the question about God.

Again, to reflect on reflection is to ask just what happens

when we marshal and odor weigh the evidence for pronouncing

that this probably is so and that probably is not so. To what
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do these metaphors of marshalling and weighing refer?

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

I can do no more than summarily repeat my conclusion Judgement

Insight, chapters nine, ten, eleven.

proceeds rationally from a grasp of a virtually unconditioned.

By an unconditioned is meant any 'x' that has no conditions.

By a virtually unconditioned is meant any 'x' that has no
LL

unfAlfilled conditions. In other words, a virtually unconditioned

is a conditioned whose conditions are all fulfilled. To marshals
L/

thek evidence is to ascertain whether all the conditions are

fulfilled. To weigh the evidence is to ascertain whether

the fulfilment of the condit Ions certainly or probably involves

the existence or occurrence of the conditioned.

Now this account of judgement implicitly contains a
are to

further element. If weskspeak of a virtually unconditioned,
an

we must speak first ofd 	unconditioned. The virtually
strictly

unconditioned has no unfulfilled conditions. TheAunconditioned

has no conditions whatever. In traditional terms the former

is a contingent being, and the latter is a necessary being.

In more contemporary terms the former pertains to this world,

to the world of possible experience, while the latter transcends

this world in the sense that its reality is of a totally different

order. But in either case we come to the question of God.

Does a necessary being exist? Does there exist a reality that

transcends the reality of this world?

To deliberate about 'x' is to ask whether 'x' is zombi

worth while? Tw deliberate about deliberating

l	 h

 is to ask whether J
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any deliberating is worth while? Has 'worth while' any ult*e

meaning? Ise moral enterprise consonant with this world?

We praise the developing subject ever more capable of attention,

insight, reasonableness, responsibility. We podia praise progress

and denounce 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, individually struggling for authenticity
endeavoring

and collectivelyA to snatch progress from the ever mounting welter

of decline? The questions arise and, clearly/ our attitudes and

our resoluteness may be profoundly affected by the answers. Does
a transcendent,

there or does there not necessarily exis1/4eas intelligent ground of

the universe? Is that ground or are we the primary instance of

moral consciousness? Are cosmogenesis, biological evolution,

historical process bsotweilp basically cognate to usi as moral

Batt beings or are they indifferent and so alien to us?

Such is the question of God. It is not a matter of image or

feeling, of concept or judgement. They pertain to answers.

It is a question. It rises out of our conscious intentionality,
us

out of the a priori structured drive that promotesnfrom experiencing

to the effort to understand, from un'ierstanding to the effort

to judge truly, from judging to the effort to choose rightly.

In the measure that we advert to our own questioning and proceed

to question it, there arises the question of God.

It is a question that will be mantfested differently in the

different stages of man's historical development and in the many

varieties of his culture. But such differences of manifestation

and expression are secondary. They may introduce alien elements

that overlay, obscure, distort the pure question, the question

that questions questioning itself. None the less, the obscurity

and the distortion presuppose what they obscure and distort.
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Man's
Ms transcendental subjectivity is mutilated or abolished,

It follows that, however much religious or irreligious answers

differ, however much there differ the questions they explicitly

raise, still at their root there is the same transcendental

tendency of the human Of..spirit that questions, that questions

without restriction, that questions the significance of its

own questioning, and so comes to the question of God.

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

unless he is stretching forth towards the intelligible, the

unconditioned, the good of value. The -posies reach not of

his attainment but of his intending 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 finds that he

his investigation has been inco on-lusive.
The contemporary humanist w 11 refuse to all the question to arise. But their
negations	 presuppose the spark in our clod, our native orientation to

the Om divine.

2.	 Self-transcendence.

Ian achieves authenticity in self-transcendence.

One can live in a world, have a horizon, just in the

measure that one is not locked up in oneself. A first step

towards this liberation is the sensitivity we share with the

higher animals.	 But they are confined to a habitat,

while man lives in a universe. Beyond seseibir sensitivity

man asks . .qmoblienB questions, and his questioning is

unrestricted.
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First there are questions for intelligence. We ask what

and why and how and what for. Our answers unify and relate,

classify and construct, serialize and generalize. From the

narrow strip of space-time accessible to immediate experience

we move towards the construction of a world-view and towards

the exploration of what we ourselves could be and could do.

On questions for intelligence follow questions for

reflection. We move beyond imagination and guess-work, idea and

hypothesis, theory and system, to ask whether or not this

really is so or that really could be. Now self-transcendence

takes on a new meaning. Not only does it go beyond the subject

but also it seeks what is independent of the subject. For a

i-steal?y; .is >eo cr that t hat-it iall d ōūr 8r '
t

judgement that this or that is so reports, noA what appears to

me, not what I imagine, not what I think, not what I wish, not

what I would be inclined to say, not what seems to me, but

what is so.

Still such self-transcendence is only cognitive. It

is in the order not of doing but only of knowing. But on the

final level of questions for deliberation self-transcendence

becomes real. When we ask whether this or that is worth while,

whether it is not just apparently good but truly good, then

we are inquiring, not about pleasure or pain, not about comfort

or ill ease, not about sensitive spontaneity, not about

individual or group advantage, but about objective value.

Because we can ask such questions, and answer them, and live by

the answers, we can effect in our living a real self-transcendence.

That real self-transcendence is the possibility of benevolence

and beneficence, of honest collaboration and of true love,
swinging

of/s	 completely out of the habitat of an animal and
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of becoming a person in a human society.

The transcendental notions, that is, our questions for

intelligence, for reflection, and for deliberation, constitute

our caps .c ity for self-transcendence. That capacity becomes

an actuality when one falls in love. buthme Then one's being

becomes being-in-love. Such being-in-love has its antecedents,

its causes, its conditions, its occasions. But once it has

blossomed

the first

forth and as long as it lasts, it takes over. It is
one's joys and sorrows,

principle. From it flow one's desires and fears ,tone's

discernment of values, one's decisions and deeds.

Being-in-love is of different kinds. There is the love
, of parents

of intimacy, of husband and wife nand children. There is the love

of one's fellow men with its fruit in the achievement of human

welfare. There is the love of God with one's whole heart and

whole soul, with all one's mind and admia all one's strength

(Mk 12, 30). It is God's love flooding our hearts through the

Holy Spirit given to us (Rom 5, 5). It grounds the conviction

of St. Paul that "there is nothing in death or life, in the

realm of spirits or superhuman powers, in the world as it is

or the world as it shall be, in the forces of the universe, in

heights or depths -- nothing in all creation that can separate

us from the love of God in Christ Jesus our Lord" (Rom 8, 38 f).

As the question of God is implicit in all our questioning,

so being in love with God is the basic fulfilment MOP of our

conscious intentionality. That fulfilment brings a deep-set

Soy that can remain despite humiliation, failure, privation,

pain, betrayal, desertion. That fulfilment brings a radical

peace, the peace that the world cannot give. That fulfilment

bears fruit in a love of one's neighbor that strives mightily

to bring about the kingdom of God on this earth. On the other hand,
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thei absence of that fulfilment opens the way to the trivialization
n .r

of human life in the pursuit of
arising

lifeffrom the ruthless exercise
springing

human welfare 4\from the convictio

3.	 Religious Experience 

Being in love with God, as experienced, is being in love

in an unrestricted fashion. All love is self-surrender, but

being in love with God is being in love without limits or
Just as

qualifications or conditions or reservations. *unrestricted

questioning is our capacity for self-transcendence, so being
proper

in love in an unrestricted fashion is the/fulfilment of that

capacity.

That fulfilment is not the product of our knowledge

and choice. On the contrary, it dismantles and abolishes the

horizon in which our knowing and choosing went on and it

sets up a new horizon in which the love of God will transvalue

our values and the eyes of that love-110W will transform our

knowing.

Though not the product of our knowing and choosing,

it is a conscious dynamic state of love, joy, peace, that

manifests itself in acts of kindness, goodness, fidelity,

gentleness, and self-control (Gal 5, 22) .

To say that this dynamic state is conscious is not

to say that it is known. For consciousness is just experience,

but knowledge is a compound of experience, understanding, and

judging.' Because the dynamic state is conscious without

being known, it is an experience of mystery. Because it

is -being in love, the mystery is not merely attractive but

fun, to the harshness of human

of power, to despair about

n that the universe is absurd.
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2) Rudolf Otto, The Idea of the Holy, London (Oxford) 1923.

Note that the meaning of tremendum varies with the stage of

one's religious development.

3) D. M. Brown, Ultimate Concern: Tillich in Dialogue, 

New York (Harper & Row) 1965.

4) Karl Rahner, The Dynamic Element in the Church, Quaestiones 

disputatae 12, Montreal (Palm Publishers) 1964, pp. 131 ff.

Fr. Rahner takes "consolation without a cause" to mean

"consolation with xxxxiit*Rittx a content but without an object."

5) See my Grace and Freedom in Aquinas, London (Darton,

Longman, & Todd) and Notre Dame (University of NOtre Dame Press)

1971. This puts in book form articles first published by

Theological Studies 2(1941), 289-324; 3(1942), 69-88; 375-402;

533-578.

6) See Ernst Benz, "On Understanding Non-Christian Religions,"

The History of Religions  edited by M. Eliade and J. Kitagawa,

Chicago (Chicago University Press) 1959, especially pp. 120 ff.

7) On local and personal .pppx apprehensions of God in the

bible, see N. Lohfink, Bibelauslegung im Wandel, Frankfurt am

Main (Knecht) 1967.

8) F. Heiler, "The History of R eligions as a Preparation

for the Cooperation of R eligions," The History of Religions

as above note 6, pp. 142-153.

9) On Buddhism see E. Benz, op. cit., p. 120 and F. Heiler,

op. cit., p. 139.
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12) ā2cx Bergounioux and Goetz, op. cit., pp. 117-126.

13) A. Vergote, op. cit., p. 56.
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15)	 See A. Vergote, "La libert ē , religieuse comme pouvoir

de symboliisati on," in Pilermeneutique de la liberte 

religieuse, edited by E. Castelli, Paris (Aubier) 1968,

pp. 383 ff. The presence of another person takes one out

of a urely epistemological context. The words he speaks

introduce a new dimension to meaning. Seeg also Gibson

Wia#Ex Winter, Elements for a Social Ethic, New York

(Macmillan pb) 1968, pp. 99 ff. on the social origins of
v

meaning.

16) ".. Deus suam gloriam non quaerit propter se sed

propter nos." Aquinas, Sum. theol. II-II, q. 132, a. 1 ad lm.

17) A. Vergote, Psychologie religieuse, Bruselles (Dessart)

1966, pp. 192 ff.

18)	 For equivalent but differing accounts of this being in

love, see: Alan Richardson, Religion in Contemporary Debate,

London (SCM) 1966, pp. 113 ff; Olivier Rabut, L'experienoe 

religieuse fondamentale , Tournai (Castermann) 1969, p. 168.
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fascinating; to it one belongs; by it one is possessed. Because

it is an unmeasured love, the mystery evokes awe. Of itself, then,

inasmuch as it is conscious without being known, the gift of

God's love is an experience of the holy, of RudolOtto's
et	 2

* mysterium fascinans tremendum. 1t is what Paul Tillich named

* a being grasped by ultimate concern 3 It corresponds to St.

Ignatius Loyola's consolation that has no cause, as expounded

* by Karl Rahn er d

It is conscious on the fourth level of intentional

consciousness. It is not the consciousness that accompanies

acts of seeing, hearing, smelling, tasting, touching. It is

not the consciousness that accompanies acts of inquiry, insight,

formulation, speaking. It is not the consciousness that

accompanies acts of reflecting, marshalling and weighing the

e	 evidence, making judgements f of fact or possibility.
It is the type of consciousness that deliberates, makes judgements

of value, decides, acts responsibly and 36 freely. But it is

this consciousness as brought to a fulfilment, as having

Wimp, undergone a conversion, as possessing a basis that

may be broadened and deepened and heightened and enriched

but not superseded, as ready to deliberate and judge and decide
^.

and act with the easy freedom of those that do all good because

they are in love. So the gift of God's love occupies the ground

and root of the fourth and s highest level of man's intentional

consciousness. It takes over the peak of the soul, the apex 

animas.

alnrnfifyi47 aqe" 1..e"oops;tltuted by a haioltus entitativus-of

bsolute supernaturalis r-etieved.•rē ived in the—essence of he
,y	 ,a

an resulting	
_

oul d	 lting in infused supernatural virtues received

n their potiTdieg'"Of the—sTml. This mode of conception -ri 

•
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This gift we have been describing really is sanctifying

grace but notionally differs from it. The notional difference
To speak of sanctifying grace

arises from different stages of meaning .\

pertains to the stage of meaning when the world of theory and

the world of common sense are distinct but, as yet, have not

been explicitly distinguished from and grounded in the world of
To speak of

interiority. But,,athe dynamic state of being in love with God

pertains to the stage of meaning when the world of interiority

has been made the explicit ground of the worlds of theory and

of common sense. It follows that in th4tage of meaning

the gift of God's love first is deribed as an experience and

only consequently is objectified in theoretical categories.

Finally, it may be noted that the dynamic state of itself

is operative grace, but the same state as principle of acts

of love, hope, faith, repentWnce, and so on, is grace as

cooperative. It may be added that, lest conversion be too

violent a change and disrupt psychological continuity, the

dynamic state may be preceded by similar transient dispositions

that also are both operative and cooperative. Again, once the

dynamic state has been established, it is filled out and
h

developed by still further additional graces.

4.	 Expressions of Religious Experience.

Religious experience spontaneously manifests itself

in changed attitudes, in that harvest of the Spirit that is

love, joy, peace, kindness, goodness, fidelity, gentleness,

and self-control. But it also is concerned with its base

and focus in the mysterium fascinans et tremendum, and the

expression of this concern varies greatly as one moves from

earlier to later stages of meaning.
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In the earliest stage, expression results from insight

into sensible presentations and representations. There easily

is grasped the spatial but not the temporal, the specific but not

the generic, the external but not the internal, the human but

not the divine. Only in so far as the temporal, generic,

internal, divine can somehow be associated with. tmxImmxkmgAg l

or -- in the language of the naive realist -- "projected"
upon the spatial, specific, external, human, can an insight

be had and expression result. So it is that by associating

religious experience with its outward occasion that the

experience becomes expressed and thereby something determinate

and distinct for human consciousness.

Such outward occasions are called hierophanies, and

they are many. When each of the many is something distinct and

unrelated to the others, the hierophanies reveal the so called

gods of the moment. When they are many but recognized as

possessing a family resemblance, then there is a living polytheism

represented today by the 800,000 gods of Shintoism. When

distinct religious experiences are associated with a single
arises

place, there/\ eatkiiwthe god of this or that place. When they

are the experiences of a single person and united by the unity

of that person, then there is the god of the person, such as was

the god of Jacob or of Laban. Finally, when the unification is

social, there result the god(s) of the group.

There is, I suppose, no clear-cut evidence to show

that such religious experience conforms to the model I have

set forth, apart from the antecedent probability established

by the fact that God is good and gives to all men sufficient

grace for salvation. But there is at least one scholar on whom

one may call for an explicit statement on the areas common

ULM... the . -rt lsi: ,,re~li rove _ o -Ohrietisni°ty r udā sm ,w7otte.

oC , "7;')
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to such world religions as Christianity, Judaism, Islam,

Zoroastrian Mazdaism, Hinduism, Buddhism, Taoism. For Friedrich

142-53
	

Heiler has described at some length seven such common areas

While I cannot reproduce here the rich texture of his thought,

I must at least give a list of the topics he treats:/

LJaa

e

li	 of ^=t rane-centt	 being °tzts- mmanance--in•^tfhe ,--humans

a;:: :nōw is.. ahetime fOr-all - good' men to come ,-'to`t aids

that there is a transcendent reality; that he is immanent in

human hearts; that he is supreme beauty, truth, righteousness,

goodness; that he is love, mercy, compassion; that the way to
the way

him is repentance, self-denial, prayer; that. is love
the way

of one's neighbor, even of one's enemies; that 	 is love

of God, so that bliss is conceived as knowledge of God, union

with him, or dissolution into him.

Now it is not, I think, difficult to see how these

seven common features of the world religions are implicit in
vw

the experience of being et- love in an unrestricted manner.

To be in love is to be in love with someone. To be in love

without qualifications or conditions or reservations or limits

is to be in love with someone transcendent. When someone

transcendent is my beloved, he is in my heart, real to mei

from within me. When that love is the fulfilment of my
unrestricted	 self-transcendence

/) thrust to self-trane4cence . through Vettil intelligence and truth

and responsibility, the one that fulfils that thrust must be

supreme in intelligence, Wit'' truth, goodness. Since he chooses to

come to me by a gift of love for him, he himself must be love.

Since loving him is my transcending myself, it also is a

denial of the self to be transcended. Since loving him

means loving attention to him, it is prayer, meditation, con-

templation. Since love of him is fruitful, it overflows

0
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into love of all those that he loves or might love. finally, from

an experience of love focussed on mystery there wells forth

a longing for knowledge, while love itself is a longing for

union; so for the lover of the unknown beloved the concept

of bliss is knowledge of him and union with him, however they

may be achieved.

5.	 Religious Development Dialectical.

Religious development is not simply the unfolding in all

its consequences of a dynamic state of being in love in an
utmost

unrestricted manner. For that love is the mmrtrmerh in self-
ns

transcendence and man's self-trapcendence is ever precarious.

A Of itself, self-transcendence involves tension between the

self as transcending and the self as transcended. So human

authenticity is never some pure and serene and secure possession.
k...,

It is ever a withdrawal from unauthenticity, and every successful

withdrawal only brings to light the need for still further

withdrawals. Our advance in understanding is also the elimination

of oversights and misunderstandings. Our advance in truth

is also the correction of mistakes and errors. Our moral

development is through repentance for our Wm sins. Genuine

religion is discovered and realized by redemption from the

many traps of religious aberration. So we are bid to watch

and pray, to make our way in fear and trembling. And it is the

greatest saints that proclaim themselves the greatest sinners,

though their sins seem slight indeed to less holy folks that

lack their discernment and their love.

This dialectical character of religious development

implies that the seven common areas or features listed above
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will be matched in the history of religions by their opposites.

Being in love, we said, is being in love with someone. It has

a personal dimension. But this can be overlooked in a school of

prayer and asceticism that stresses the orientation of write

religious experience to transcendent mystery. The transcendent

is nothing in this world. Mystery is the unknown. Without

a transcendental notion of being as the to-be-known, transcendent

Be-12O	 mystery can come to be named nothing at all q
Re-139

Afgalso,„t:rtgieee  en oe-ezairAtelrever.saphavised

Again, at a far earlier stage, transcendence can be over-

emphasized and immanence overlooked. Then God becomes remote,

Go-82=1	 irrelevant, almost forgotten. 	 immanence can be

over-emphasized and transcendence overlooked. Then the loss

of reference to the transcendent will rob symbol, 4 ritual,
recital of their proper meaning to leave them merely idol and

Ve	 55	 magic and myth 'Then too the divine may be identified with

life as universal process, of which the individual and the

Gn i_-_17 26rou are part and in which theyp	 p	 y participate:

V-e-56

I have conceived being in love with God as an ultimate

fulfilment of man's capacity for self-transcendence; and this

view of religion is sustained when God is conceived as the supreme

fulfilment of the transcendental notions, as supreme intelligence,

truth, reality, rules righteousness, goodness. Inversely,

when the love of God is not strictly associated with self-

transcendence, then easily indeed it is reinforced by the erotic,

the sexual, the orgiastic
3 

On the other[ hand, the love of God

also is penetrated with awe. Gad's thoughts and God's ways

are very different from man's and by that difference God is

terrifying. Unless religion is totally 4domr directed to what
to

is good, to genuine love of one's neighbor andAa self-denial that



• r.= ., . ;^"-;^+i: "3:":;:....^^'^.-. -^, ._ .. _..}

V 	c.i
l.^'...'.."^.. . . .

MiT V

vfir-5-7

is subordinated to a fuller goodness in oneself, then the cult

of a God that is terrifying can slip over into the demonic, into

an exultant destructiveness of oneself and of others. 14

Such, then, is what is meant by saying that religious develop-
a struggle between any opposites

ment is dialectical. It is note.tterostabgeaoftorp.oppoaltea=b1404ive
whatever but the very precise opposition

A usirowangas#ebetween authenticity and unauthenticity,

between the self as transcending and the self as transcended.

It is not just an opposition between contrary propositions but

an opposition within the human reality of individuals and of
simply

groups. It is not to be defined,by some a priori contruction
also i-^	 '

of categories buttto
A
discovered a posteriori by a discerning

study of history. It is not confined to the oppositions we
down the ages it

have sketched but ranges through the endless variety of

institutional, cultural, personal, and religious development,

decline, and recovery. To it we return when we come to

treat the functional specialty, dialectic.

6.	 The Word

By the word is meant any expression of religious meaning

or of religious value. Its carrier may be intersubjectivity, or

art, or symbol, or language, or the remembered and portrayed

lives or deeds or achievements of individuals or classes or groups.

Normally all modes of expression are employed but, since language

is the vehicle in which meaning lee becomes most fully articulated,

the spoken and written word are of special importance in the

development and the clarification of religion.
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By its word religion enters the world mediated by meanings
and regulated by value. 	 its deepest its highest

A It endows that world with, meaning and value. It sets itself

in a context of other meanings and other values. Within that

context it comes to understand itself, to relate itself to the

object of ultimate concern, to draw on the power of ultimate

concern to pursue the objectives of proximate concern all the

more fairly and all the more efficaciously.

Before it enters the world mediated by meaning, religion

is the# prior word God speaks to us by flooding our hearts with
word

his love. That priortxxxitxta pertains, not to the world

mediated by meaning, but to the world of immediacy, to the

unmediated experience of the mystery of love and awe. The

outwardly spoken word is historically conditioned: its meaning

depends upon the human context in which it is uttered, and such

contexts vary from place to place and from one generation to

another. 2.1ts But the prior word in its immediacy, though it

differs in intensity, though it resonates differently in

different temperaments and in different stages of religious

develocment, withdraws man from the ax diversity of history

by moving out of the world mediated by meaning and towards a

world of immediacy in which image and symbol, thought and word,

lose their relevance and even disappear.

One must not conclude that the outward word is something

incidental. For it has a constitutive role. When a man and

a woman love each other but do not avow their love, they are not

yet in love. Their very silence means that their love has not

reached the point of self-surrender and self-donation. It is

the love that each freely and fully reveals to the other that
radically	 that

brings about then new situation of being in love andAWARIOW
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begins the unfolding of its life-long implications.

What holds for the love of a man and a woman, also holds

in its own way for the love of God and man. Ordinarily the

experience of the mystery of love and awe is not objectified.

It remains within subjectivity as a vector, an undertow, a fateful
Perhaps,

call to a dreaded holiness. 0414T after years o,f sustained
JoriMA-

prayerfulness and self-denial,ieeenimmersion in the world
will

mediated by meaning nbecome less total and experience of the
mystery become clear and distinct enough to awaken attention,

and.ers.ingtrir	 ren,:.therrth'ere ,a,re-nat-esrna1rr~enewst4

wonder, inquiry. Even then in the individual case there are

not certain answers. All one can do is let be what is, let

happen what in any case keeps recurring. But then, as much as

ever, one needs the word -- the word of tradition that has

accumulated religious wisdom, the word of fellowship that unites

those that share the gift of God's love, the word of the gospel
, in the fulness of time,

that announces that God has loved us first andnhas revealed that
love in Christ crucified, dead, and risen.

The word, then, is personal. Cor ad cor loquiturs love

speaks to love, and its speech is powerful. The religious
the Christ, the apostle,

leader, the prophet„ the priest, the preacher announces in

signs and symbols 1 what is congruent with the gift of 4'

love that God works within us. The word, too, is socials

it brings into a single fold the many-' many-o4e.p.scattered sheep

that belong together because at the depth of their hearts they

respond to the same mystery of love and awe. The i word,
finally, is historical. It is meaning outwardly expressed.

It has to find its place in the context of other, non-religious

meanings. It has to borrow and adapt a language that more

easily speaks of this world than of transcendence. But such
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languages and contexts vary with time and place to give words

changing meanings and statements changing implications.

It follows that religious expression will move through

the stages of meaning and speak in its different realms. When

the realms of common sense, of theory, of interiority, and of

transcendence are distinguished and related, one easily understands

the diversity of religious utterance. For its source and core

is in the experience of the mystery of love and awe, and that

pertains to the realm of transcendence. Its foundations, its

basic terms and relationships, its method are derived from

1499.1 of—interi ōrity, to technical-unfolding is- itt -w7
eli of':.,fihēōry, ;now_ is....th-e• ttme- tar AI1--geod—menrto - •come°.t

the realm of interiority. Its technical unfolding is in the
are

realm of theory. Its preaching and teaching tt^in the realm

of common sense.

Once these realms vela are distinguished and their relations
the broad lines of

are understood, it is easy enough to understand Aearlier stages

and diverse developments. Eastern religion stressed religious
prophetic

experience. Semitic religion stressed/4itatteil monotheism.

Western religion cultivated the realm of transcendence through

its churches and liturgies, its celibate clergy, its religious

orders, congregations, confraternities. It moved into the

realm of theory by its dogmas,ama its theology, its juridical

structures and enactments. It has to construct the St
of	 that is to be found	 it has to

common basis of theory and 1,com-non sensê in interiority and̂ use

that basis to link' the experience of the transcendent with

the world mediated by meaning.

But if hindsight is easy, foresight is difficult indeed.

When expression is confined to the realm of common sense,

it can succeed only by drawing upon the di -engg0 re	liy

0
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power of symbols and figures to suggest or evoke what cannot

adequately be said. When the realm of theory becomes explicit,
it

religion may take advantage ofn to bring about a clearer and
delineation

firmerg ck3eetrielli. of itself, its objects, and Its aims.

But in so far as intellectual conversion is lacking, there

arise controversieis. Even where that conversion obtains,

there emerge the strange contrast and tension between the old

commonsense apprehension instinct with feeling and the new

theoretical apprehension devoid of feeling and bristling with

definitions and theorems. So the God of Abraham, Isaac, and

Jacob is set against the God of the philoso there and theologians.

Honoring the Trinity and feeling compunction are set against
against

learned discourse on the Trinity andndefining compunction.

Nor can this contrast be understood or the tension removed

within the realms of ceeeeosese common sense and of theory.

One must go behind them to the realm of interiority. For

only through the realm of interiority can differentiated

consciousness understand itself and so explain the nature
. goga

and---puc.pp.s e. of : d if ferentwpwbternr-c	 t i•onal.- eeb v Itys

and the complementary purposes of different patterns of

cognitional activity.

7.	 Faith 

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 does not know. Here by reason I would understand the

compound of the activities on the first three levels of

cognitional activity, namely,mt of experiencing, of understanding,
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and of 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, the absolute aspect

that is a recognition of value, and the relative aspect that is

a preference of one value over another. Finally, by the heart

I understand the subject on the fourth, existential ime level
V

of intentional consciousness and in the dynamic state of being

in love. The meaning, then, of Pascal's remark would be that,

besides the factual knowledge reached by experiencing, understanding,

and verifying, there is another kind of knowledge reached through

the discernment of value and the judgements of value of a person

in love.

Faith, tk accordingly, is such further knowledge when the

love is God's love flooding our hearts. To our apprehension of

vital, social, cultural, and personal values, there is added

an apprehension of transcendent value. This apprehension

consists in the experienced fulfilment of our unrestricted
actuated

thrust to self—transcendence, in our/\orientation towards

the mystery of love and awe. Since taw that thrust is of

intelligence to the intelligible, of reasonableness to the true

and the real, of freedom and responsibility to the truly good,

the experienced fulfilment of that thrust in its unrestrictedness
may be objectified as

OW a clouded revelation of absolute intelligence and intelligibility,

absolute truth and reality, absolute goodness and holiness.

With that objectification there recurs the question of God

in a new form. For now it is primarily a question of decision.

Will I love him in return, or will I refuse? Will I live out

the gift of his love, or will I viltindnst hold back, turn away,

withdraw? Only secondarily do there arise the questions of
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God's existence and nature, and they are the questions either of

the lover seeking to know him or of the unbeliever seeking to

escape him. Such is the basic option of the existential subject

once called by God.

As other apprehensions of ii64, value, so too faith has

a relative as well as an absolute aspect. It places all other

nay—in-the-sense

see---in-^.the..-shadow:.of_ transcendent - value:- .._Stt11,.it' is a-shado

  that transcendent value is supreme, now. ie the

values in the light and the shadow of transcendent value. In the

shadow, for transcendent value is supreme and incomparable. In the

light,, for transcendent value links itself to all other values to

transform, magnify, glorify them. Without faith the originating

value is man and the terminal value is the human good .1 -brings

about. But in the light of faith originating value is divine

light and love while terminal value is , the whole universe. So

the human good becomes absorbed in an all-encompassing good.

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 to God's world. 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 a but also in holiness. The

power of God's love brings forth a new energy and efficacy in

all goodness, and the limit of human expectation ceases to be

the grave.

To conceive God as originating value and the mltvmvev world

as terminal value implies that God too is self-transcending and

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

expression and manifestation of his benevolence and beneficence,

his glory. As the excellence of the son is the glory of his father,

so too the excellence of mankind is the glory of God. To say that
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God created the world for his glory is to say that h.e created

it not for his sake but for ours . 'b He made us in his image, for

our authenticity consists in being like him, in self—transcending,

in being origins of values, in true love.

Without faith, without the eye of love, the world is too

evil for God to be good, for a good God to exist. But faith

recognizes that God grants men their freedom, that he wills them

to be persons and not just his automata, that he calls them

to the higher authenticity that overcomes evil with good.

So faith is linked with human progress and it has to meet

the challenge of human decline. For faith and progress have a

common root in man's cognitional and real self-transcendence.

To promote either is to promote the other indirectly. Faith

places human efforts in a friendly universe; it reveals an

4* ultimate significance in human achievement; it strengthens

new undertakings with confidence. Inversely, progress realizes

the potentialities of man and of nature; it reveals that man

exists to bring about an ever fuller achievement in this world;

and that achievement because it is man's good also is God's glory.

Most of all, faith has the power of undoing decline. Decline

disrupts a culture with conflicting ideologies. It inflicts

on individuals the social, economic, and psychological pressures

that for human frailty amount to determinisms. 1t multiplies

and heaps up the sedh abuses and absurdities that breed resentment,

hatred, anger, violence. It is not propaganda and it is not argument

but religious faith that will liberate human reasonableness from

its ideological prisons. It is not the promises of men but

religious hope that can enable men to resist the 	 vast pressures

of social decay. 'MU passions are to quieten down, if wrongs

are to beile 4 not exacerbated, not ignored, not merely palliated,

4
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but acknowledged and removed, then[ human possessiveness and

human pride have to be replaced by religious charity, by the

charity of the suffering servant, by self-sacrificing love.

Men are sinners. I f human progress is not imam to be ever

distorted and destroyed by the inattention, oversights, .ertriei'YrtT,

irrationality, irresponsibility of decline, men have to be

reminded of their sinfulness. They have to acknowledge their

real guilt and amend their ways. They have to learn with

humility that religious development is dialectical, that the

task of repentance and conversion is life-long.

8.	 Religious Belief

Among the values that faith discerns is the value of

believSng the word of religion, of accepting the judgements of

fact and the judgements of value that the religion proposes.
have

Such belief and acceptance / .mm the same structure as other

belief already described in chapters three', But now the

structure rests on a different basis, and that basis is faith.

For however personal and intimate is religious experience,

blvslvtaWli still it is not solitary. The same gift 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, commanding the love of God above all things

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

narrative, the story of the community's origins and development.

It may be ascetic and mystical, teaching the way tb4 to total
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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 and

his purposes. It may be a compound of all four or of any two or

three of these. 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 develop and adapt

to different social and cultural conditions.

Communities endure. As newt members replace old, expression

becomes traditional. The religion becomes historical in the

general sense that it exists over time and that it provides

basic components in the ongoing process of personal development,

social organization, cultural meaning and value.

But there is a further and far deeper sense in which a

religion may be named historical. The dynamic state of being in

love has the character of a response. It is an answer to a

divine initiative. The divine initiative is not just creation.

It is not just tka God's gift of his love. There is a personal

entrance of God himself into history, a communication of God

to his people, the advent of God's word into the world of

religious expression. Such was the religion of Israel. Such

has been Christianity.

aūi . _these._instahces the,_ .wor-onttw..rd .w.Qnd: 	 Liss ,r cxi1lgilfmr

dadition and' the inward f- -•gift.-of God r—Tolle 	 //

There	 t only the j.nward,.gift of God'' s " love but slag' !

i
I,he	 wa outwar(word of the religious tradition comes om God./	 .r	 ...

The colkmand to ,3.16ve ivmaphed by the gift of el6e. The,

narrative o religious oriOeti is the nar tine' of God'
elICO	 w141a–	 pAAGp „e Mddvintava s Allat re E Olds
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Then not only the inner word that is God ' s gift of his

love but also the outer word of the religious tradition comes

from God. God's gift of his love is matched by his command to

love unrestrictedly, with all one's heart and all one's soul

and all one's mind and all one's strength. The narrative of

religious origins is the narrative of God's encounter with his

people. Religious effort towards authenticity through prayer

and penance and religious love of all men shown in good deeds

become an apostolate, for ".. you will recognize them by their

fruits" (Mt 7, 20). Finally, the word of religious expression
the gift of God's love ;

is not just the objectification ofd	 , in a
specific meaning,

privileged area it also is. the word of God himself.

So we come to questions that are not methodological but

theological, questions concerning revelation and inspiration,

scripture and tradition, development and authority, schisms and

heresies. To the theologians we must leave them, though

something will be said on the method of resolving them in our

later chapters on Dialectic and on Foundations.

We may note, however, that by distinguishing faith and

belief we have i$	 secured a basis both for ecumenical

encounter and for an encounter between all religions with a

basis in religious experience. For in the measure that
orientated

experience is genuine, it is sveti4e0ted Isto the mystery of

love and awe; it has the power of unrestricted love to reveal

and uphold all that is truly good; it remains the bond that

unites the religious community, that directs their common

judgements, that purifies their beliefs. Beliefs do differ,

but behind this difference there is a deeper unity. r or

beliefs result from judgements of value, and the judgements of

value relevant for religious belief come from faith, the eye of
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religious love, an eye that can discern God's self-disclosures.

9.	 A Technical Note

Where we distinguish four realms of meaning, namely, common

sense, theory, interiority, and transcendence, an older theology

distinguished only two, common sense and theory, under the

Aristotelian designation of the priors quoad nos and the priors

guoad se. Hence, the older theology, when it spoke of inner

minevthvFi experience or of God, either did so with in the realm of

common sense -- and then its speech was shot through with figure

and symbol -- or else it did so in the realm of theory -- and

then its speech was basically metaphysical. One consequence of

this difference has already been noted. The older theology

conceived sanctifying grace as an entitative habit, absolutely

supernatural, infused into the essence of the soul. On the

other hand, because we acknowledge interiority as a distinct realm

of meaning, we can begin with a description of religious experience,

acknowledge a dynamic state of being in love without koemaamaiMmimebdon

restrictions, and later identify this state with the state of

sanctifying grace.

But there are other consequences. Because its account

of interioritylt was basically metaphysical, the older theology

distinguished sensitive and intellectual, apprehensive and

appetitive potencies. There followed complex questions on their

mutual interactions. There were disputes about the priority

of intellect over will or of will over intellect, of speculative

over practical intellect or of practical over speculative.

In contrast, we describe interiority in terms of intentioimal

and conscious acts on the four levels of experiencing, understanding,
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judging, and deciding. The lower levels are presupposed and

complemented by the higher. The higher sublate the lower.

If one wishes to transpose this analysis into metaphysical

terms, then the active potencies are the transcendental notions

revealed in questions for intelligence, questions for reflection,

questions for deliberation. The passive potencies are the
as

lower levels vas presupposed and complemented by the higher.

While these relationships are fixed, still they do not 	 settle

questions of initiative or precedence. ktgoi Significant

change on any level calls for adjustment on other levels,

and the order in which the adjustments take place depends mostly

on the readiness with which they can be effected.

The fourth level, which presupposes, complements, and

sublates the other three, is the level of freedom and responsibility,

a .sac a i "ē ;i4eu'f'tre hfi't T htiz snce 	 t elnetetqletelfbr

of real self-transcendence and in that sense of existence,

of self-direction and self-control. Its failure to function

properly is the uneasy or the bad conscience. 4 ts success

is marked by the satisfying feeling that one ' s duty has been done.

As the fourth level is the principle of self-control,

it is responsible for proper functioning on the first three

levels. It fulfils its responsibility or fails to do so in

the measure that we are attentive or inattentive in experiencing,

that we are intelligent or unintelligent in o^^r investigations,

that we are reasonable or unreasonable in our judgements.

h. Ya1ai the	 c"^1104"ton -a-ao®e ttre-i42 	 'itbt-orz ur8.

easorl , .that orated on its own quite apart'`from the guidance

nd control of responsible decisions. It is onlyrt"hrough the

eaVself-transcendence of responsible decision that the

e`. rlier levels of activity are freed from interferences t
from46r	 revert.--th.ez fo llawAx t,.h,eir.;4=oper immfilvelitnorms.

..



MIT V	 "

11 5

Therewith vanish two notions: the notion of pure intellect or

pure reason that operates on its own without guidance or control

from responsible decision; and the notion of will as an arbitrary

power indifferently choosing between good and evil.

In fact, the emergence of the fourth level of deliberation,

evaluation, choice is a slow process that occurs between the

ages of three and six. Then the child's earlier affective

symbiosis with the mother is complemented by relations with

the father who recognizes in the child a potential person,

tells him or her what he or she may and may not do, sets before
to

him or her a model of human conduct, and promises sgood behavior
self-determining

the later rewards of the iie6 adult. So the child gradually

enters the world mediated by meaning and regulated by values

and, by the age of seven years, is thought to have attained
17

Vec-19 -ff	 the use of reason. Still this is only the beginning of human
have

authenticity. One has to Alee passed well beyond the turmoil

of puberty before becoming fully responsible in the eyes of the

law. One has to have found out for oneself that one has to

decide for oneself what one is to make of oneself; amt one has

to have proved oneself equal to that moment of existential

decision; and one has to have kept on proving it in all subsequent

decisions, if one is to be an authentic human person. It is

this highly complex business of authenticity and unauthenticity

that has to replace the overly simple notion of will as

arbitrary power. Arbitrariness is just another name P for

lam unauthenticity. To think of will as arbitrary power is

to se. assume that authenticity never exists or occurs.



MiT V

Again, what gives plausibility to the notion of pure

intellect or pure reason is the fact thaticognitional self-transcen-

dence is	 much easier met than real self-transcendence.

But this does not mean that cognitional self-transcendence is
under

easy. Primitive peoples live-a regime of myth and magic.

Only slowly and reluctantly do the young master grammar, logic,

method. Only through deliberate decision do people dedicate

themselves to lives of scholarship or science, and only through

the continuous renewal of that dedication OS do they achieve

the goals they have set themselves. A life of pure intellect or

pure reason without the control of deliberation, evaluation,

responsible choice is something less than the life of a psychopath.

Let us now turn to a further aspect of the matter. It used

to be said, Nihil amatum nisi praecognitum, ,nowledge precedes

love. The truth of this tag is the fact that ordinarily

operations on the fourth level of intentional consciousness
corresponding

presuppose and complement operations on the other three. There

is a minor a	 e"	 exception to this rule inasmuch as people

do fall in love, and that falling in love is something dispropor-

tionate to its causes, conditions, occasions, antecedents.

For falling in love is a new beginning, an exercise of vertical

liberty in which one's world undergoes a new organization.

But the major exception to the Latin tag is God's gift of his

love flooding our hearts. Then we are in the dynamic state

,, ri
-n ..in• TOire -

 -B	 44a,..are 
..i:n

 ."Tote-with • is--treottaiwarsive

e' are ^or^ientated - in an 'unrestricted way , but.. only -to '^m s ery
Me ,..mo w

- &pa.cit^^!*r fqreal self-transoerdence • finds' ā fulP• _> ent} Kit

.ings 'us -deep' joy and•;profound peace, but we' d'ēsire to know
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of being in love. But who it is we love, is neither given nor

as yet understood. Our capacity for real self-transcendence

has found a fulfilment that brings deep joy and profound peace.

Our love reveals to us values we had not appreciated, values of

prayer and worship, of repentance and belief. But if we would

know what is going on within us, if we would learn to integrate

it with the rest of,4 our living, we have to inquire, investigate,

seek counsel. So it is that in religious matters love precedes

knowledge and, as that love is God's gift, the very beginning

of faith is due to God's grace.

On this showing, not only is the ancient problem of the

salvation of non-Christians great reduced, but also the true

nature of Christian apologetic is clarified. The apologist's
nor

task is neither to produce in others ^a. to justify for them

God's gift of his love. Only God can give that gift, and the
have not reasoned

gift itself is self-justifying. People in love
themselves into

/1 r being in love. The apologist's task is to aid others

in integrating God's gift with the rest of their living.

Any significant event on any level of conscipusness calls for

adjustments elsewhere. Religious conversion is an extremely

significant event and the 0 adjustments it calls for may be

both large and numerous. For some one consults friends. For
commonly needed

others, one seeks a spiritual director. For A information,

interpretation, the formulation of new and the dropping

of mistaken judgements of fact and of value one reads the

apologists. They cannot be efficacious, for they do not

bestow God's grace. They must be ellotiMPtel accurate, illuminating,

cogent. Otherwise they offer a stone to one asking for bread,

andi a serpent to one asking for fish.
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