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Summary:

‘Recent Biblical échélax_-ship prov.-ides. us x}vj.tﬁ evidence
for the existence in ti;e O].d Testament pf such univé;t'sal and -primitive
solj:darity concepfs as (1),_"ps'ychic extens;ion o.f:'perséiz'lé]ity", | (2)'.'cor-
porate pefsonality", '(3)"rea1iétié r.epresentation”v,‘ .a;ld- (4)cultic
a:r;amne\sis".. Thesg concepts are found in fch-é Ne\;v ‘Testament as the
basis of the "Eody of Christ" concept. |
’ | Modern insights useful to an under standing of the
.. "Body of Christ" concépt, in the light of such ancient concepf,s, may be
derived from (1) process-fhoqght, in {(a) the concept of."objective
in;lmortality" of Whitehead, (b) the concept of objective memorial of
Bergson, (c) the theory of personality development of Allport, and (d)
the creation theology of Chardin; and from (2) phenomenology, in (a)

. the theory of obJectwe intentionality of Husserl, (b) the thecviszc of
being and language of Heidegger, (c) the theory of creative intentionaiity

of Sartre, and (d) the tfneory of the world as creative interior-relation

of Merleau-Ponty,
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INTRODUCTION

There is evidence in the pre-philosophical Weltanschauung
of the ancient world for the prevalence of severa.i solidarity concepts
by which primitive peoples ténded to view the normative modes of social
relationship available within the human coxn’mﬁhity". G. van der Leeuw
has written extensively of thé presence of these concepts in the qﬁiversal
experience of primitive religion. 1 Several Biblical scholars have viewed
such primitive solidérity ‘concepts as the basis in Sen:itic‘thought Hr the
Old Testament undefstaﬁding of the Is ra.élite Covenant. H. Wheéler
Robinson, Johannes Pedersen, Aubrey R. Johnson, RuSS'ell Shedd, Max
Thurian, and others, have described the existence of the ‘prirnitive
solidarity concepts in the Old Testament under such headings as:
(1) "Psychic Extension of Personality", (2} "Corporate Personality",

(3) "Realistic Representation', and {4) "Cultic Anamnesis", 2 Some
-1

G. van der Leeuw, Religion in Essence & Manifestation, trans. J.E.
Turner (New York, 1963) Vols. I & II. (seep. 9 , note 1 this
essay) '

Aubrey R. Johnson, The One and the Many in the Israelite Concept of
God ([Cardiff, 1942) see esp. pp 8, 17~26

The Vitality of the Individual in the Thought of Ancient Israel (Cardiff,
1949) see esp. p. 39 ff.

J. Pedersen, Israel: Its Life and Culture, trans. byA MqSller,
(London, 1926) Vols. I & II. pp 162-170. Esp.cpp. 46-63.

H. Wheeler Robinson, "The Hebrew Conception of Corporate Per sonality"
in Werden und Wesen, Beihefte. Zur Zeitschrift fur die Alttest~
amentliche Wissenschaft 66, Berlin, 1936)

"Hebrew Psychology’, in Lhe People and the Book, ed. by A.S. Peake
(Oxford 1925) pp 353-382.

Russell Shedd, Man in Community, A study of St. Paul's application of
Old Testament and early Jewish Conceptions of Human Solidarity
(London, 1958) pp. 1-89 passim,

Max Thurian, The Eucharistic Memorial; Part I, The Old Testament
(London 1960) see esp,pp.18-19.




writers have attempted to trace the influence of these concepts in the
formation of the images employed to describe the Chufch and the
Sacraments in the New Testament.” J.A.T. Robinson, Russell Shedd,
Max Thurian, and others, have contributed in this way to our under-
standing of the Church aé the "Soma Christou’, and of Baptism and
the Eucharist as instruments of the relationship of the One to the many
in the New Covenant Commu.nity. !

But while the establishment of such primitive solidarity
concepts as: (1) universally present in the ancient world, and {2)
continuous between the Old and the New Testament, does indeed help us
to understand the thought forms in which the early Christian doctrines
of the Church were cast, it does nothing by itself to make either the
primitive concepts or the later doctrines based upon them any more
acceptable in their original form to the modern mind. The philosophical
revolution which occurred in the 5th Century B,C. in Greece, and the
scientific revolution which began in the West at the Renaissance, have
removed us from immediate contact with the primarily pictographic
and dramatic thought-world of the Heroic Age and of the Bible. Today
when Biblical scholars and students of comparative religion confront
us with evidence that early Christian doctrines of the Church were

originally framed under the influence of primitive solidarity concepts,

we are immediately faced with the positive challenge of démythologization.

17.A.T. Robinson, The Body, (Liondon, 1952) see esp. pp 58-72.
Russell Shedd, op. cit. pp. 93-199.
Max Thurian, The Eucharistic Memorial, Part II, The New Testament
(London) 1961) see esp. pp 5-33.




Some would feel that the ancient solidarity concepts are
completely irrelevant to any modern understanding of the Church and
Sacraments. But the difficulty with this position is that so rmicix of
the classical and normative language which has been used to describe
the Church and Sacraments in Scripture, theological ,tradition,' and
worship, is intimately bound up with these ancient concepts; that
little, if anything, remains of the "Body of Christ' concept when they
are discarded as the mere "“wrappings' of the Kerygma. ‘The
Christian Kerygma involvés a declaration thatmany are saved in and
through a corporate relationship with one Man. This would at least
pre-suppose the possibility of the universal operation of some kind of |
corporate-identity principle akin to that enshrined in the ancient
solidarity concepts. Therefore, a more constructive alternative to
the abandonment of the primitive solidarity concepts in contemporary
explanations of the Church and Sacraments will be found in the attempt
to restate them in terms of 20th Century thought. When this approach
is taken, the primitive solidarity concepts of the Old Tes.tamént which
are. cited above may be viewed as ancient reflections of timeless
truths, or indications of the appreciation in an ancient Hebrew psycho-
logy of specific facts generally operaﬁve, but not always explicitly
recognized, in human experience. As such they may be understood as
essential pre-conditions of the Christian Kerygma, which were

gathered to it during the process of an historical Revelation.
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The pos‘sib:ility of such'a'n hypothesis, depends upon
the presence,l beneath differing rnodes ofiexpression, of real‘parallels :
between ancient and modern insights into the question of human ‘
solidarity It is precisely an indication of such parallels whlch ma.y

‘ ‘_be seen as the exnergmg contribution of recent developments in

| process philosophy and phenomenology. Fram the process thought

" .of philosophers from Alfred North Whitehead and Henri Bergson to ‘
the psychologist Gordon Allport and the theologian Pierre 'I'J.elhard de v -

' Chardin a.nd from the theories o:E phenomenologists from Edmund
Husserl to Maurice Merleau-Ponty, I believe there are to be found
contributions to a rediscovery of the primitive thought-world and.
‘some of its. insights into the human relationa.l principles which lie at
the root of the Biblical understanding of the Church and Sacram ents.

There is already a history of the influence of
phenomenology on recent psychological theory and of process philosophy -
on Christian theology. | The influence of‘Heidegger and Sartre on the |
school of existential psychoanalysis Mfrom Binswanger onwards, and Hei-
degger's influence upon contemporary New Testament studies in works of
'Rudolf Butlmann and his disciples, especially Ernst Fuchs and Gerhard

Ebeling, is well known to those familiar with the recent history




of these fields.! Theinfluence of process-thought on theism in the
writings of such contemporary American scholaré,aBI'Hgnry‘Wiétqan, |
Bernard Loomer, Charles Hartshovrne, John B‘. Cobb, and
others, is also an increasingly appreciated fact.z -But here I havé
chosen to single out a few of the thoughts of several leadiﬁg pro¢éss
philosophers and phenomenologists an& this time to linkthém |
spéciﬁ'ca.lly toa rew}iew of the primitive solidarity concepts; I fe_e.l
that their works may in fact be employed to construct a Bridg‘e a;ross
the post-Socratic and post-scientiﬁc centuries from the solidarity | :

insights of the Bible to modern man. They are representative of a

lFor illustration of the former, see the symposium Psychoanalysis
and Existential Philosophy, ed. Hendrick M. Ruitenbeck (New
York, 1964), "Daseinsanalytic and Psychotherapy‘" M. Boss; pp. 81 89
For illustration of the lattem see New Frontiers in Theology,
Vol. I, "The Later Heidegger and Theology'" and Vol. II, "The
New Hermeneutic!, ed. by James M. Robinson and John B.
Cobb, Jr. (New York, 1963- Vol. I and 1964~ Vol. II); especially
the focal essays in Vol. II by Ebeling, "Word of God and
Hermeneutic! pp.78-110, and by Fuchs, "The New Testament and
the Hermeneutical Problem', pp.111-146, and also Fuchs?
"Response to the American Discussion®, pp.232-243.

2For illustration of the influence of Whitehead on theism in contem -
porary American philosophy and theology, see in particular the
following works: Charles Hartshorne, Man!s Vision of God and
the Logic of Theism (New York, 1941), The Divine Relativity
(New Haven,1948),Reality as Social Process (New York,1953),
Henry Nelson Wieman, "The Source of Human Good' (Glencoe,
Ilinois, 1964) Man's Ultimate Commitment (Gléndoe} (I, 1958Y;,
Bernard L. Loomer, "Christian Faith and Pro cess Philosophy!! in
Journal of Religion (July,1949) pp.181-202,,and
John B. Cobb, A Christian Natural Theology (New York,1965),
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wider appreciation in the contemporary spiritual climate of the urgent
necessity for un_derstanding the nature of the relationships that pertain
between the individual and the human communi’cy.1 Each of these
writers envisions a world of interior relationships similar to that
found in the primitive world view of the Old Testament, in which,
either positively or negatively, other persons, places and things
participate in and somehow affect the creative formation of human
personality.

After a synopsis of the primitive solidarity concepts as
they have been found in the Old Testament by recent Biblical
scholarship, I shall accept as a starting point conclusions of those

scholars who find in them the key to the New Testament presentation

1As this project neared completion I discovered that a brief suggestion
of the correlation between the Biblical view of reality as process

and relation as seen by Johannes Pedersen, and contemporary process
thought is made by E.R. Baltazar in the article "Teilhard de
Chardin: A Philosophy of Procession', in New Theology, No. 2,
(N.Y.,1965) ed.by Martin E. Marty and Dean G. Peerman., p. 142.
Baltazar also touches, perhaps unintentionally, the issue of the
correlation between process thought and phenomenology when he
states that: "The major problem ... is how to approach man as
subject without being subjectivistic. " p. 148, This is, as we shall
see, an accomplishment of phenomenology as well as of process
philosophy, and is es sential to an understanding of the primitive
solidarity concepts and of the '"Body of Christ' concept. (See pp.
82-85 this essavy).
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of the Church and the Sacraments. In the light of this unde fstanding
I shall then proceed to select several relevant developments in
process philosophy and phenomenology and briefly to oﬁggest ways
in wl#ich they may contribute £o a oontempoma. ry restatelﬁenf of the
ancient Hebrew psychology.whln:.ch underlies the "Body of Christ"

concept.



CHAPTER 1

ANCIENT HEBREW PSYCHOLOGY
AND THE "BODY OF CHRIST"
CONCEPT
Section I Primitive Conceptions of the Natural Modes of Operation

of Human Solidarity found in the Old Testament by

Contemporary Biblical Scholarship

In the primitive psychology which seems to have

pr.evaviled in the Ancient Near East from the 3rd and Zn& Millennia, .
B.C., there is the curious but important assumption that every in-;
dividual human personality or, self, is capable of effecting a kind
of intentional or psychic extension of its being in the other pérsons,
places, and things which are around it or associated with it in the
circumstances and purposes of its life. Egyptian, | Babylonian, early
Hellenic, and Hebrew scriptures afford many examples of such a
belief in the extension of a man’s personality, most notably in his
messengers or representatives, the members of his family, house-
hold or kin-group, especially his sons, through his name, his words,

his spirit, in his material possessions and in places where he has



i“dv;e‘;lt, : Involved 1n thls assu.mption J.s the 1dea that the 1nd1v1dua1
‘ 1 human persona.hty 1s not lunlted to what We today should call the self 4‘_"" :‘
.kbut rather that 1t is d1ffused or shared by means of such extensmns o
;-througl"out a‘group. . The group was then conceived, together Wlth the

'v;‘vindivz.dual asa larger self 2 This larger self was seen as embodymg:‘-- |

" f"”the man plus a11 of h13 personal extens1ons, the other persons, pla’aces,“ o

- and th1ngs with wh1ch he shared hlS life and which were conseq_uently'.‘. o
o thought to be parts of hi.m A corollary of this assumptmn is seen in
the apparent conviction of the Blblical wrlters that any one indiv-ldual

" could, converaely, sum uP or. embOdY the whole group of wh1ch he was wi

a part, so that he could represent that whole group and the shared |

o personali.ty of its ancestral member either w1thin the- group or to those" '

lThls concept is referred toas "p’sych:.c Extension of @erannality"

- For its Biblical documentation see Pp. 12-2%- bfttthisu"easa;y)
“For its non~Biblical documentation, consult &. ‘van der Leeuw,
op. cit., on the general subject of "External Soul" in Bab ylonian,
Egyptian, Jewish, Graeco—Roman, and Germanic concepts of
psychic extension beyond the body, Vol. I, pp.141-2, . 289-298
and on the subjects of "Angels" pp.141-146, "the Name®,
147-158, =0 - :

For examples of extension in material objects and places,

see "Things and Power", pp.37- -42, and "Sacred Stones and
Trees" pp.52-58, and "Sacred Space™ Vol. II PpP.393-402. ‘
See also "The Sacred Word", Vol. II, pp.403-407 and the "Word
of Consecratmn}' Vol. II, pp.408 - 412.

2Th1s concept is "Gorporate Ppersonality”, for its Biblical docu.rnentatlon
see ppyp:22-26 of this essay. :
For its non-Biblical documentation see van der Leeuw, ibid,
Vol.I, "The Sacred Community" p. 242-273, and "Souls in the
Plural™ pp.282-285.




._ butSide of it. 1
‘Ba.sic tc‘o:_alll’ ‘t'hr'ee" of‘t:hese }assurrivpﬁvdns,' whxch have .
re“sfie‘ct.i.vely. b’e’eh' ca.lle’d‘BY::iC];d-'Te’s'tazlh'en-t s'chc'iié.'rls.-"‘é:;te'n;sflbriu"of:"‘:-:3. o
'_ i:ersonahty'" "corﬁorate personality;‘, .a.nd "réalis‘dc Arepresentatldn"' |
';;13 a prirnitive thought mode whl.ch concelved of things "holistically“
,' ra.ther than indiwdualiaucally. The 1ndividua.1 derlved h1s slgmﬁcance
from the group, Wh1ch 'was. 1tse1f the ba.si.c unit for cons1dera.t1on 'I‘he
_group, not the md1v1dual was vi.ewed .fn‘:.st,. the 1hd1vidda1 Was ic‘.on—r
suder_ed a rea_l or-wholfe ehtlty only‘as he part1c1patéd m a. la.~rg‘er‘.
fotality or éphere'-df :é:déféhcé. ‘ Because ‘the’ individual never existed
in thd fu.ll sense- of tne word apa.lrt from the grou.p, the whole could be .
thought of as sdmehow "extended“ or “present" in him N and he was
capable of "embodying." or “sdmmihg-up“ the Qhole group in‘hims.elf‘. :
A fourth primitive ass.umption is the ‘conc.ept of Meultic.

anamnesis™. 2 In the action of the cultic memorialization of an event,

This concept is "tealistic representation". For its Biblical documen-
tation see pp.27-30 this essay. For its non-B1blical documentation
see van der Leeuw, ibid, Vol. "I, on the "representation™ of the
UKing", pp.214-215, of "Medicine Man and Priest" pp.216-221
of the "Speaker", pp.222-226, of the "Preacher", pp.228-229.

2For the Blblica.l documentation offcultic anamnesis" see T}uiriah;;"op,‘:_’g;‘g'_i_;,‘g,. )
Part L.- For its non-Biblical documentation see Dom Odo
Casel The Mystery of Christian Worship, (London, 1962},
Part I, Chapter 3, "The Ancient World and Christian Mysteries™,
pp:- 50-62, esp. pp.53-54 and Part II, Chapter 1, "The Meaning of
Mystery", pp.97-165, passim. See also ''"Myth and Reality",
Mircea Eliade, trans. by W.R. Trask (New York, 1963), esp.
Chapter V, "Time Can be Overcome™, pp. 75-91 and Chapter VII,
"Mythologies of Memory and Forgetting", pp. 114-138.
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iﬁvolving its dramatic representation by persons an& rriat_erial objects,
the participant in the cererﬁony conceived of himéelf as actué.lly ‘
participating in the original event.- Thefe was thus thev Pojs sibiiity‘ ‘

of a trans spacio-temporal participation in an important but Lairead&

past occurrence by the many members 6f a cultic group whose in:t':e:'n'tviqn~
it was to identify with the original agent(s) of the action so memorialized.
But before we can see the relevance of the primitive solidai;ity concépts '
to the Christian doctrine of the C.hurch and the Sacraments we ﬁﬁst show
in great.er d;atail_l precisely what these .concepts were, and how they might
have developed into the New Te stament.presentation of the Church and
Sacraments. It is only then that we will be able tol eXplofe further

those pointé of contacf with modern thought which will elucidate the

doctrine for us in meaningful terms. 1

1"It should be noted that James Barr, in The Semantics of Biblical Language
(London, 1961), and Biblical Words for Time (London, 1964) argues
against the existence of much of the semantic evidence for the uniqueness
of Hebrew versus Greek and other versions of thought found in the Old
Testament by Biblical theologians, esp. Kittel, Pedersen, and Boman.
We should note that the existence of the primitive conceptions which we-
are discussing here does not imply at all their limitation to the Hebrew
mind in antiquity, as many of the Biblical theologians seem to imply.
Lastly, the evidence for these concepts does not rest solely upon
linguistic evidence. As H. W. Robinson has said in The Hebrew Conception. .
op. cit.,p. 51, the primitive solidarity concepts are documented
primarily by an anthropological and archaed'ogical evidence and only
partially and secondarily are they reflected, if at all, by semantics.
Barr's objections, therefore, do not affect the topic under investigation
in this study.




12.
 CHAPTER1
Section I
“Sub-sect_io'n (i) : - !fgs_ychic';'Extene_ion:;u_jo_f vPBi.‘,SIQIIé‘litY::: .

The several 1nstru:ments of self-extensmn most cornrnonly S

fOund in the Old 'I‘esta.ment are those whlch we, have mentioned, i e. ,v - |

. 'messengers, sons, the na.me, words, the spirit, possessmns, and

places. In various ways appropnate to a particular gwen encounter

ofa person with hls envz.ronment each of these "extensions"‘ 'seems to

" have been capa.ble of effectmg the u.mon of an md:widual wnh his 1arger ‘..

' sphere of existence in other persons, places and things‘ ’ They were
the means whereby one soullcould as .]'ohan.nes Pedersen has ex-
~ pressed it, ﬂpa.rtake of" another soul, as well as .the means"iyhereb'zy |
the creation itself could be taken up into an‘ intimate and pers onal
relationship with man. ! _ |

The first two of these extensions were themeelves
personal, the mes‘srenger or representative, and the son or member

of z family, or household, or kin-group. The Old Testament affords

many concrete examples of each.

1 .
Johannes Pedersen, op. cit., Vol. I, pp.165-167.
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' a)' Mess'engers,'- or representa.tiires”, w:ere c'o‘n'si_.dere‘d .

: extensions of the personahty of the one who had sent them. 7 The

:'_messengers of .‘l'ephthah sa'y-, "W’hat hast thou to do w1th me" v&rhen

. they speak to the Amrnomtes. I The eleven brothers of J'oseph address- o

: .Toseph's envoy as if they Were speaking to .Toseph hi:mself- “With
vv_whomsoever of thy servants 1t be found, both let hun die, a.nd we .
| _.3180 Wi‘ll-beva llordts“ bondsmen; ," The envoy an'swer.sl thern 1n the S

lperson of J’oseph hi.mself' : “I-Ie w1th whom it J.s found sha.ll be my
- “j '-Vserva.nt "2 ' | ‘

b) The fa.ther of a £am11y was regarded as personally_ .

‘ extended in hls sons. Thu.s, one coru.ld deal thh the descendants of :
. ‘a'man in just the same way as one mlght deal w:.th the man h1mse1f.

-Yahweh tells Abraham "Anse, walk through the la.nd cee :t'or I will

give-1t unto thee! and, in the perspecuve of Ithe Penta;tench the B
prornise is actda.ll;r ﬁrlﬁlled nearly five hundred years:‘.later when

' Israel vfina‘lly takes ‘possession of Canaan. 3‘ ‘The national family of
Abraham wa.sl the exfension of his being and oflhis i)er'son; thus ‘the |

Hebrew people fulfill his personal life's history with regard to God?!s

1 R | ‘
Jud. 11:12 (Biblical quotations are from KJV)

2Gen. 44:10

3Gen'. 13:17, Jos. 1:2



;-‘person being mediated.,and extended. Any person being employed as.
an. mst::u.ment [ ‘extension of another loses notha.ng 0of his own in the -
proces s. On' this point see the article in Kittel’s ‘Bible Key Words,
Vol. 2, (New York, 1958) on'the word "Loxd", - On the evolution of

" the Biblical concept ‘of Wlordship", Kittel rightly says that lordship is -
‘ primanly seen in Biblical thought ag a personal rela.tionship, and one
which, as the drama of Revelation u.nfolded, was mcreasingly seen as.

~ involving - a free.act of submission which does not diminish the truer

: aspects of. personality of the one who submits. This gradual under-

' standing does not completely unfold until the full revelation of the.
meaning ‘of all lordship relationships is seénin Christ as Kur1os
in the New Testament.




family ortl‘lbal orcovenantalrelatlonshipo de endency to its-

owner.

. c’)»'- Thenameo:famanwa thought ‘to-bear his'

soul or 11£e of the person.?, This may be seen in’the

ch11d bore the ; na.me of the deceased,y and so carried on his life. R

. 'Beca.use the na.me conveyed the 11£e of the person, it was very importa.ntf o
that ™, ., .his name be not put out of Israel“ Deuteronomic Law
prescribes ”Levn’i’;e marrla.ge" w1th tlus intention So irnportant was

the survival of the na.me to survlval of persona.hty that Absolom, who

had no sons, and did not ha.ve recourse to the mstitutlon of "Levirixte

- 1See O.S. Rankin, "Name', A: Theolog1ca.1 Word book of the Bible,
- ed., Alan Richardson (London, 1957) pp 157~ 8
2

R.P. Shedd, op. cit., pp. 7-8.

3Deut. 25:6 .



; marnage", set up a p111a.r to bea.r ‘his name. 'Theina;me of-‘-a’.'ma:i S

was thu.s thought to be ca.pa.ble of crea.twely extendms his personality ‘

-through spabla.l and temporal dunenswns to a. la.rger sphere of

.,exl.stence,2 T T BRI

d) The spoken Words o£ a: ma.n were thought t0 °°11Vey " ERR

’h15 personal being and his 1ntent10ns wi.th real and creatlve powerq 3 '“'

The spoken words of Isa.ac bestowed in blessmg upon J’acob, conveyed

to him the contmmty of his persona.l 11£e a.nd the 1nherita.nce of God's

‘.promises; even though it was a mlsta.ke thi.s verbal action was con-

sxdered s0 real and efhcacmu.s tha.t it could not be retracted and g1ven e

'vto Esau. 4 Words uttered.e:.ther‘m ble_ssing’ or ourse were: th_ought ‘to 1';' R

work powerfully for the good-or 111 of their- r,ecipients.[ !

125,18:18

.Toha.nnes Pedersgn, op. cit., Vol. I, pp.245- 259'
A.R. Johnson, The: 'Vi’mlity of:the Individual, passim. R -
Levy-Bruhl, How Natives Think, &ited by laSA. Clark, (London
1926) p. 121, cited R.P. Shedd, op. cit., p. 7, n. 10. "Such
an understand1ng of the name must recognize the soul, not as limited o
to the ego as the conscious finished péersonality, but everythmg tha.t
fills it, i.e. renown, property, or realm in which it works. "

3See Thorlief Bomany; , Hebrew Thought Compared with Greek,
Trans. by J. Moreau, London, 1960, pp. 65-66.

4Gen. 27133
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le;ere ie' e {dﬁr;’ia;nievéu,a?llity_'att;eclhed.te' 1the B1b11ca1 f -
.ceneept' of the_siaok'en Word Thls 15 nOtvnece.ssarii-ly'4s.e.e"n 1nthe S
meéeiﬁg e'i' etYmologYOf theHebrew w'er‘d;' . RafhéQ,'-" it 1s eb'\}io.t;z's-“‘ .
"from the B1b11ca1 dfama 1t.s‘elﬂfl'- wliere: e word eppea‘rs ‘e"s one w1th
the act1on requ1;°ed t‘o‘l:;r;ng“about the' reall’ey whlch it- ’descnbes»
The B1bi1cal wf1ters usdally d1d'ﬁof emvpl"lasm.e‘ the éesellele vd1-ci10tvon}1y.‘__ |
be'tween the words ’and deeds ef a man, If. a pefson Spoke ‘pr01:'n1e1ng
. worde Wh1c:h falled to beeorﬁe deeds, it meant thailt he had sPeken -
codnterfeﬁ: er erﬁpty werds ‘vc./hlchld1d not ;povssess the ﬁsuelly 1n]derent ‘.
- dynam1e pdwe:e fo accomphsh.thelr ob_]ectlves.

Se\;eral‘instances in‘the Old Testarn'ent o'f-:‘the co’hcu.{-; 3
rence of the H_ebrew‘ noun "viord" as the _sdbj.eet‘ef t1n1e .vei»"lebf'te"do”.
may illustrate‘ the indisvsolubili‘ty of the concepts .of speeeh and action...
Abraham's servant recounts to 'Isaac‘al_l the "words' that he had done, 2
The author of I Kings states that '"...the rest of Solom‘on's.wo;'ds., ' and
everything that he did, and his wisdom are recorded in the book of the

3
words of Solomon'".” The word, as the effective instrument of a man's

1Boman, op. cit., p. 65,
2
Gen. 24:66

3
IK. 11:41



L intentions, was the extension of hlS personahty acros sﬁtirne and space;
_‘ the lpartmu.lar mornent and place of its accomphshndenf were
- eschatologlc al 1Y one, ,L:.keWJ.‘se'.,‘ words narratlve' of the. deeds"-and | R 7
L mtentmns of a rnan were purposeful instrnments in <.:on\.reyin,gv,r the effec‘te:__r :,_"':
| o:E hrs acflons w1th dynamm ‘perver to many different persons in rnany
- dlfferent ﬁmes a.nd places 23 Through the word,, future generations
. ':. could partmipate rea.11st1ca.11y in- the past deeds of the patrlarchs and
| .»prophets 2 ‘ | o | L
R e) vThe -sil_ﬂz_ ofa man wae anether extentlenal instrd; j:'_- g
nrent er agent by wh:.ch he could effect his will and persona.lity in ;
s1tuat10ns external to hi:nself and brmg them to bear upon other persons, :
o places and th.mgs. Or1gina11y, the Hebrew word for spirit “:rmach“ |

' meant ?'breath";and, as man could:create breath'_:'-.\by blo‘w1ng‘,. whu:h, set

13. Pedersen, ibid, p.167.

2Ii_: was through the word, both of the written and recited Pentatauch,
in the celebration of the Passover, in the haggada. shel -pesah,
‘in the rites of c¢ircumcision, p’roselyte-baptlsm, and the 't’ernple
gacrifices, that the individual Israelite was included inadhd partook
of the first Passover and Exodus from Egypt with Moses. ¢f.,
W.G. Braude, Jewish Proselytizing in the First Centuries of the
Common Era, (Providence, 1940), pp. 84-85. The'word'is in these
instances seen to be an integral part of the Hebraic doctrine of
sacramental participation in a past event, which we shall examine
more fully at a later point in this thesis (gp.55-59 ) in connection
with cultic commemorations and the concept of anamnesis" in the
Old Testament.




a force in motion outside of himself, so could ma'ﬁ?fs ‘o'Wn'_a;efioxi.s DL
i.n accorda.nee w1th his esseritiai nature perform e'd‘,-tOWard the '
externa.l World set forces in motion in other persons, a.nd pla.ces, =

‘ iand thmgs, whmh ma.de thern also hls own, or a pa.rt o:f his la.rger.'

se1£ ¥ Thus Ehsha. asks ;Eor and receives a "”ouble-portion o:E the “

' _splrlt" of Elijah in order to ca.rry on the Work of his mlnlstry, o

Later, it would seem t:ha.t the sp1ri.t of Ehjah al .;o rested upon J‘ohn

" the Ba.pt1st in such a way that, in a ﬂgure of speech, Jesus cculd |

peak of h1m as Elljah hl.mself. 3 Thu.s we find that m Hebra1c thou.ght;

a group of “k:.ndred spl.rits“, as in thls case of the prophets Who Were S

' forerunners of the_Mes'sia.h m}a(dvermty", _‘cou.ld be spokenvof‘_as‘-bear-;_;g R

ing one name and one pérsOﬁé,ﬂ;igy';but we shall see more of this when
we examine the concepts of "corporate personality” and "realistic

representation.

17 Pedersen, op. cit. p. 104. ! the spirit,('ruach?) does not mean
the center of the soul, but the strength emanating from it'and,
5 _inits turn, reacting upon it." '
3’ZK 91ff,
Mt 11:13-14 "“For all the prophets and the law prophes1ed unt11
John.

And if ye will receive it, this is Elias, which was for to come."

45ee pp. 27-30, this essay,




f) Possessions were thought of : a.s potenual

extensions of the persona.lity of the1r owner. The bestowal"of-a e
'possess:.on asa glft or loan upon another was wewed a.s a sharing

with him of one's own personahty, and hence of 1ts power. _: The sta.ff

~ of Ehsha. is g1ven to Gehaz1 to effectthe ra.ising of the Shunam:tnite

wornan's son. 1‘ The ma.ntle o.f Elijah is used by Elisha. to repeat hJ.s. R
' ma.ster’s mira.cle of the partmg of the waters, and in the narratlve iy
_ -of Elija.h'“s assumption there is an ”obvmus and 1ntended parallel hetween
| 'the ma.ntle and the double portlon of spirit w1th which Elisha. 1s endowed.vz"
Possesmons were viewed as parts of their owner‘s la.rger self When |
Achan is destroyed for his s:.n, the conta.mma.t:l.on of his guilt a.tta.ches 5
| . also to all of his possessmns, which must be destroyed with him
) N. .. and all Israel took Achan the son of Serah, and the s’ilver-and? the '
mantle and the bar of gol’d., and his sons and da.ughters-," and hlS oxen’ |
and asses and sheep, and his tent, and all that he ha.d v a.1_1d stoned_
him ... and stoned them with stones. n3 ‘
g) Places partook of the character and personal _heing

of the persons with whom they were pa.rticula.rly associated. The place

where Achan was stoned to death with all of his possessions partook of

1
2K 4:29

2oK2: 13-14

370s. 7:24-26




his’ curse, and subsequently bore a name which tﬂas a variation kof

- vhis personal name,‘ e.g s ."the Valley ofAchor" 1 To the Israel1te
there was a :Elxed harmony Wthh exzsted between a man and the place
wherke he dwelt, and between a nation orpeople and the land which it‘ |
) ‘.“I‘DOssessed 2 For th1s reaso‘n,ha Ptece of land that was to be 'used.as R
| !‘_‘a bunal place or ded:Lcated as a personal offenng to God had to belong s

» »to the one who so d:.sposed of 11:. Thus, Abraham purchased the ﬂeldv_‘;ﬁ_r

‘ h‘ of Ephron, son o:E Zohar the Hittlte, “’1‘. .o east of Mamre" as a buriall;':l

- _ place for Sarah and hi.rnself rather than accept itas a free g1ft. A . o
v g1£t retamed somethmg of the character of the giver, and Abraham

: ‘wanted no other personahty assoc1ated w1th the place sacred to h:.s ) i
‘memory'. In like manner, Davzd purchased the threshmg ﬂoor of
A.ra.unah in order to erect an altar to the Lord in a place which Would -
| henceforth only be associated with his .person. 4 Araunah had offered ».

it to h1rn as a glft, but Da.VLd could offer nothing as a sac rlﬁcial gift

to.God which did not originate ina 'commensnrate sacrifice of goods

from‘ his own personal sphere of ma_teri.al lpossessions. Such a place

was filled with a definite psychic content emanating from the person and

from the specific event or occurrence for which it was primarily rememberec

> :
Jos. 7:26. J. Pedersen, op. cit., Vol. III, p. 198.

4

SGen. 23:13 %2 5.24:24
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CHAPTER I

Se ction 1

‘Sub-section (ii) '~ MCorporate Personality", |

» Iri‘all: vo’f t.he-sve wé.}s the pluriaéij.ty ofie. group o:f , |
pereons, places a.ndithin"g‘s-;‘.' v&as .o.ve..reo'r“rille by ﬂ;'e"unitf ofl*one' m%.n'
11fe. The Old Testa.ment cons:.stently treats the whole larger séhere |
of individual pe:;:sonal existence created by these extenSJ.ons as one |
corporate pe rsoﬁ. |

| The per‘sdna].ity of_';von'e me‘n, ;:.hd.sicorl;ceiv'edlcof-‘

pera'.:t.ely, transcended :Eo‘r-:il:h'e-l-‘leb.re,ic 'ﬁiiﬁd aﬁy such h.ard-a..ndv-fa:st .
m.odern‘vcleavage as is anally'ticallyr-and _numericelly poséd‘by the
difference between the one and the many. o Likewise, there was a.n.
obvious and concomitant transcendence of the many _t'E_nEé or chrono-

logically successive periods of the many lives, in the one time of the

I .
A.R. Johnson, The One and the Many, p, 8 ff.
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 one unitive life.1 It is for this ieasbn that Edom, the numerically
and tempprally extended family vand natiohal personality of Esau .
is called Eéau; treated as Esau himself, and consciously identifiéd- - ‘.
with him in a "tether of life" transe'qt_ing time.; In the same
manner, Israei is Jacob, the corpo:ate group .sharing his single li'fe:‘ }
as one person, throughoqt many chrbnoldgically successive ceﬁtuﬁés
whikh are considered as one single era in a single span of one pefSonai

life time.

1 Thorlief Boman, op. cit., pp. 137-154 passim, Boman calls the _
Hebraic concept of time '"peychic time!'' because its standard of
measurement was found in the inner consciousness of the
Israelite who thought of himself as one with the nation, past,
present, and future: '"The patriarch and the tribe are one life
even though centuries separate them.'" The content of time, or
the meaning which an event in the past held for an individual in

. his present life-situation, determined the nearness of that
event to him, Boman contrasts this with the Greek way of
measuring time as a chronological distance which was objectified
in spacially conceived sequence metaphors. (We must note,
however, that Walter Eichrodt doubts that there is a peculiar
Hebraic sense of time, cf.
""Heilsorfahrung und Zeitbestandnnis in Alten Testament',
Theologische Zeitschrift,XII 1956, 103-125,) The relationship
with Yahweh adds another dimension to the Israelite concept of
time. This idea of '"psychic time'' relates '""corporate personality!
to "cultic anamnesis ' (pp. 31-32 this essay) It should also be
kept in mind when we examine the concept of '"objective memorial"
in the philosophy of Henri Bergson, (pp. 94-116 this essay).

2Gen. 36:8 "Esau is Edom"

‘Gen. 35:10-11 "And God said to him, 'Your name is Jacob; no longer
shall your name be called Jacob, but Israel shall be your name!
So his name was called Israel. And God said to him '... a

nation and a company of nations shall be of thee, and kings shall
come out of thy loins,!
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The biography of the common ancestor or source
member whose personality was so extended and made corporate in the

group was regarded also as the biography of the group.1 As we have already

seen, Israel as a nation received the fulfillment of the Divine Ipronrﬁ.s‘es to B
Abraham, and so completed a chapter in the patriarch's own pe:sénal"
biography. The past, present, and future members of a nétion or familly,
. precisely beca‘uée they were 2all together thé gingle communal pgrsonality |

of their ancestral source member écross tiine and space;‘,‘ were .capab‘ble of
' fun_ctioning as a single individual. |

. Just as Israel as a whole bore the persénal ﬁéme of

Jacob, a ""son of Abraham', so did .eééh tfibe within the nation bear
the name of the partiéular one of the twelw;e""sdns'" ‘of Jacob to whom
its tribal or1g1n Wa's traced €. 2. "Ben;amux" ”M anasseh", etc,

The neighboring Semitic nations mentmned in fhe Old Testaﬁent also
bore thé common name of a personal ancestor; for example, as was
Edom, so the whole people of Moab are addressed by 2 collectivé
na.n'ne, "™Moab", which was thought of as '"one person'' and which cop.ld

. 3
refer (1) to the ancestor, (2) to the whole people, or (3) to the king.

1 Shedd, op. cit., p. 6. In point of historical fact the reverse was also probab
as often true. The biography of the group was read back into a
legendary account of the ancestor's life to produce a community
conditioned social origins myth. But which ever way it might have
worked, the process is still illustrative of the same principle Bf
the solidarity which existed between the group and its common
ancestor, whether an actual or partly fictional character.

2Gen. 48, 49,

5Thor1ief Boman, op, cit., p. 70. '"Moab and Edom speak and act when
their kings have dealings with Israel, because the Moabite and
the Edomite are revealed by and large in their words and actions''.
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The use of the personal collectiye name "Israel® for the king of
~ Israel is commonplace in the‘Scr_ipytui:es. 1 Other exampleé of the
- fluctuation in the use éf a name ‘fr‘01"n.'t1.1e one to the man& pérsons
are quite comﬁ:i_on. 2 Especia.lly ‘s.ign:ific::z.a.nt.is the use of the personal
singula.f ;f‘o:'ms:- for the cqllec_tiv.eAan.d cc;rporaté nation of Israel in
the Psalms and Servant Songs. 3 In sdrhe contexts, at least, this
does not vs‘_veem to be m‘erely' litezja_fy p'ersbnification, but rather due |
to the natural viewi.ng jof_ thé whole ﬁation as ontologically one
perso‘n.'

Evidence for the Hebraic conception of the single~
. life and »éingle-lifetirne solidaiity‘ of Israel along these lines is far
~ too abundant to be cited in full. % All of those who were within the
group which comprised such a corpo"ra;te person were spoken of as
partaking of a common "lﬁe", a common *flesh", a comm on "blood'",

a common *'spirit", as sharing a common "soul", and as possessing

lw.o.E. Oesterley, "Early Hebrew Festival Rituals?, in Myth and
Ritual, pp. 143 ff; R.P. Shedd, op. cit., pp. 29 ff.
MThe king...is not the head as distinguished from Israel,
his people, " cf. Ps. 28:8, Ps. 2:2, 20:7, and Ps 105:15,
which Shedd cites as examples of the identification of the king
with the nation. Most of the evidence for the solidarity of the
king with the nation must be dealt with after the dimension:
of the Divine Covenant has been added, although in fact this
identification stems from a completely natural Hebraic mode of
typological thought which would have been equally operative in
the human family or any kin-group with regard to its head
member.

24, W, Robinson, The Hebrew Conception, p. 53.
3Shedd, op. cit. pp.38-41.
4g5ee Shedd, op. cit. pp .43-71, passim.




26.

one heart™. 1 These were metﬁphqrs‘fpf.the various aSpe;ct_s '
of huma.n personality believed t§ have been derived from one man |
andc»c‘).nse‘quéntly shared by a group. By means of them, he could
dwell in f.he many members of tﬁe groﬁp, ma.kizig it hié cprpb;afé ’
pe rso‘n‘a,lit;y.. In a sense they wé‘re‘v vinst-rl;ments of vexfengionvwh_i}ch :
ﬁere at the same timé component ?a.rts 'orf his ess-entia.l .s'elﬂ'xé;o'd'_..’
~Such a g"rovup ﬁéy.chically ;ﬁd physig:ally ;eprodx:g'ed and embod1ed '
in ifséif the character and the "v‘mul:tiplied“ ontdl‘ogical' beiné of
the one man In this waj:', fhe “iife_"', "Spirit“, i‘soul“,' tflesh",
"bl.lood'" s and "heart" of a fa.mﬂ}_; or.z'xational gmoup wﬁs one .an_d
singular becau se it was believed té Be both spiritually and phyéicallw

oxitologically and really, derived from the single ancestor.

lshedd, op. cit. pp. 28-29.
2ibid, p. 29.
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CHAPTER 1
Section I
Sub-section (ii}) "Realistic ‘Representation“ »

The idea found in many ancient éociéties and in the
Bible, that the king, or leader of a people colild sum-up in himself
the Whéle corporate pérsonality of the grd_up and singly 'bear.itsi.name
and the name of its common anf:e stof is based up@ﬁ another primitive
concept which is important to\‘oﬁr uhderstandiﬁg of the Hebrew view of
'personality.1 Shedd has called it fhe"con'vcept of "realistic repre-
sentation''; stated briefly it is the aésumption that the whole of a
group or species is somehow mysteriously capable of being contained
or émbodied in any individual member of that group or s.'pecies.2

This concept rests upon a primitive tendency to view
the essence of a thing as collective, e. g. to see the whole as the realify
and the particular part of detail as a subordinate factor deriving its

reality only from the fact that it is a manifestation of that whole. 3

1va.n der Leeuw, op. cit,, Vol, I, pp. 214-235,

2H. W. Robinson, The Hebrew Conception... p. 55, the '"individual"

who gathers to himself the force of the whole group''.

Shedd, op. cit., p. 29, "As the individual manifestation or member of
the group bears the life of the group in himself, a prominent member
may incorporate the essence of the group. "

3 Thorlief Boman, op. cit., pp. 69-71, "The concepts of-f;the Israelites
are...real totalities which include within them the individual things,"
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The primitive mind instinctiveiy thinks of general
denomina’tioné first; these 'types! or "patterns'r" revealed themselves
in the individuals (as in the collective whole) which Wére the ;"imp:.b'e‘ssi'onsY.'
01" r"copies’" made from that ''type! or ''pattern'' in the created world of |
experience.l Traces of this kind of ""generic thinking'' have been found
in the speech of the Hebrew people which allowed for‘ an oscillatic_:n

between the group seen as an individual or a plurality. 2

1 J. Pedersen, op. cit., Vol, I, PP-. 109-112.

2 H, W, Robinson, op. cit., pp. 53.

Shedd, op. cit., p. 27, cites the following Biblical evxdence in which the
same Hebrew word could be used for singular or plural references:

a single tree or a forest (Gen. 3:3 w, Ps, 74:5)

a single man or mankind (II Sam, 7:19, Jer. 21:6, 31:27, 50:3)

a single chariot or chariotry in general (2 K,13:7, Ex, 14:7, I K.
22:35, 38.)

Boman asserts that, in usual Hebrew grammatical construction the de:r1-
vative "-Im' and ''-oth'" endings which designate the plural of a
species, imply that the many individuals of a species are derived
from the "type'' of the whole. (Boman, op. cit., pp. 167-8).

Shedd adds (op. cit., pp. 28-9) that other exampl_e_g of the '"generic
thinking'' of the Hebrews may be found in the apparently real manner
in which a particular class of individual is spoken of as possessing
a common ''life'", "soul", or "heart'. Thus we find in the Bible such
phrases as "...the life (singular) of thy enemies, (I K 3:11) "the
soul of thy wives' (II Sam, 19:6).

This ""generic thinking' provides the link between the inherently

related concepts of "extension of personality', ''corporate personality"
and ''realistic representation'; for, according to this mode of thinking,
every individual member of a group would embody, manifest and
represent in himself the extension of the whole of its entire membership.
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In later writings such terms for groups as "the house of
the evil doers" or the "éo_ns of the needy" can refer at once to either
the whole gro'ué {corporate perso_nglity) or to one individual émbodying
thé "extended" -characteristiqs o the whOle group in himéel_f. I

‘ An'illustré‘.rti:on of all three of the Biblical concepts,
“e‘xte‘nsio:‘x_" of personality", "co:&p’drate'personality", and "rera.listic
representation is conté:inéct:in:}.the prophecy of Zechariah:

" Thus salth the Lord of hosts' In those days it shall come to
pass, that ten men shall take hold out of all languages of the

nations, even shall take hold of the skirt of him that is a Jew,

saying, We will go with you: for we have heard that God is
with you. uz

Here "you' is the whole nation of Israel corporately, of
which the individual Jew, no matter how far geographically isolated

from his fellows, is the ontologically inseparable manifestation, or

T _

Is. 31:2, Ps. 72:4, ci. Pedersen, op. cit., Vol. 1, 54, and also cf.
Thorlief Boman, op. cit., p. 70. Boman would designate these as
“oeneralized terms", "terms of totality”, or Yclass termsM.
Corporate personality could also be said to exist within such a
category or class group of persons which could be referred to as
one person. Likewise, the concept of "realistic representation®
was present, in that in the use of such terms "The decisive'"
matter is not the number, whether several examples or only one
is intended, but whether the peculjarity or the essence is embodied
in the individual or individuals in question."

2
Zec. 8:23.
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extension™ and "realistic repr'eéentatién?‘.'

The most obvious u‘s.es' of the p:iﬁciple"of " realistic
"'il"lep;:esentatio‘n" in the Old Testan.:ieﬁt. relate to 'i$v11_<.=h figﬁres as those
.o'f‘t‘he king.‘ or ﬁriest in cultic rite, the right’eoug inﬁé:cessor, the
_- ;:ries‘senge'r,_ kiﬁsman-avenger and the Sé.é fificial_ Yicti.m .

We shall examine these when we 'di_séus'é th;a prirhitive ,

solida.ritfr convcept.s within the context of'the‘_Divine Covenant, 1

ISee pp.43-54 this essay.
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CHAPTER I

Section 1

Sub-section (iv) "Cultic Anamnesis"'

There is a curious belief which seems. to have been
fairly well disseminated throughout the ancient world in both Semitic
and Graeco~-Roman cultures that maziy worshippers forming an "ethnié
and/ or'c‘ultic community could be united both together and to a common
god, lord, hero or _(Sther object of worship by. means of a dram'af.tic’”»{.
ceremony or ritual in which all pari::;.ci'pa.ted.1

The "mystery rite' consisted in fhe first piace of a
cultic "anamnesis'" or memorial in which it was thoughj: fhat a particulé.rlyv
impqrtant or salvation-bearing act once performed by the god or hero was
- made present for the benefit of the Wo:rshippe:rs.2 The original event and
the original god or hero might be either historical, legendary, or
purely mythical, but they symbolized primordial or supernatural being
in which the worshippers were thought to participaté by sharing in a

similar action, 3

1 Dom Odo Casel has made an extensive study of extra-Biblical instances
of the operation of this concept in The Mystery of Christian Worship,
ed. by Burkhard Neunheuser OSB, (London, 1962). See esp.
Part I, Chapter 3: '""The Ancient World and Christian Mysteries"
pp. 50-53, and Part II, Chapter I, "The Meaning of Mystery", pp. 97-141.

Casel, ibid, pp. 53-54, '",..in holy words and rites of present and future
the r;Tity is there once more.'" '"The celebrant community is united
" in the deepest fashion with the lord they worship. There is no deeper
oneness than suffering and action shared. "
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~ - :
Casel, ibid., p. 53. In speaking of the "mystery rite' Casel says:
... its aim is union with godhead, a share in his life'’,

3
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This primitive concept of '"cultic anamnesis' forms the
basis of the Old Testament uﬁderstanding of thé Passgover Ritual, and the
New Testament and subsequent Christian understémding of the v‘Eucharis’t. 1

_Because Neultic anarnnesié*', unlike the other three
primitive solidarity concepts is usually restricted in the literature
of most primiti-ve societies to op'era.tiron"‘iﬂi'i':rhin a i'eiigious perspective tas
a means of communigation with thé sacred rather than the profane or
ordinary, almo‘st all of the Biblical evidence which we have for "'cuitﬁ_}_ :
anamnesis' is found only within the confext of the Div-ine Covenant, . For
this reason, we shall leave our suinmary of "cultic anamnesis' as a.‘
Biblical concept, completely for the. next se;:tion of this chapter in which
we shall maice a survey of all four of the aforementioned primitive
solidarity concepts as they are taken up into the perspective of their

operation as media of man's communication with God in the Israelite

Covenant,

1 Max Thurian, 6'p. cit., has not referred to any of the extra-Biblical

or non-Hebraic examples of 'cultic anamnesis' in his study of it

in the Israelite and Christian usage; but it is obvious that there is

a common and universal primitive solidarity concept operative in
pagan and Biblical sources.

Compare the usage of this concept in Israelite and Christian worship,
as summarized on pp. 55-59. of this essay, with Casel's statement
of it as found in the general practice of antiquity.
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CHAPTER I

Section 2
The Old Testament Elevation of the Natural
Modes of Operation of Human Solidarity into

Inétrumehté\of‘Cbmmunioh with God,

All four of the 'conc'_:e‘pts. which we have bee‘ny_rdi‘scu_s sing,v“ ’.
"exteﬁsién of peréonalityi‘; "c;)rpoifate personality™, "fealiétic e
representation™ and "i;ﬁltic "a..na.meh.sis"
are but different aspects of a Single primitife'understandi#g
of thé ways in Whiqh humaﬁ re];ationships ¢é.n exist in s:ocie‘ty.

This undérstanding seems tc.\‘ be ta.kéﬁ up in the Hebrew Bible

to describe the ways in which the relationship between God and |
tdan is’ implemented in the Divine Covenant. Our fullest evidence
for ahy one of these four concepts, therefore, eithér as they may
apply to pt;.rely human solidarity or to Divine-human relatidnships,
wiil be found imbedded within the great mass qf Biblical material
which is set in the context of a description of the Divine activity
within the Israelite Community. It is for this reason that we must
examine these concepts with an- added awareness of the Biblieal

understanding of the Divine Covenant. What has been thus far an



éxa.mination of éoncepts :Ec;und' in thé Bible but also na‘iu.ral_to the |

univé#s'a.i ané. primitive uﬁderstanding of ‘ordinary inter-F-persqnaiv

relationships in hu@aﬁ sociétjr mﬁst now Bec_orrie an ex_a.mi.naQtipn of

,tlhev épeéifi:cally feiigious' and sa.éré.xnenta.l usage of these same
pr'i‘_ncipl.eys withi_nvthé Divine Covenant. |

| | It is a most likgly éonjecture that thé. pri?nitiye

'solid’arity concepts were ‘absorbe’d .f:;:om -fhe Wider.’conf’emPOraf:-“y_ N

world-view prevalent. i]‘.'l. antiquity and applied t§ the uSag e w1thin the

context of the Divine Covenarﬁ: which we discover in‘ the 'Bible. ]'.n

our Old Testament sourcés we find the.primitivé solidarity coriéepf:s

in thei;_r: natural and supe:r:na.turai operations interwound together |

as éarall’el aspects of a ;ingie overall view of the relationships .of'

God and man in society. The Old Testament writers expressed the

ways in which Yahweh related himself to them in the sa.mé terms

which were used to express Qrdirlla.ry.mea.ns of relationship betweén the |

Aindividual and ovther individuals: in the human group. Even in non-

Biblical evidence for‘f;he existence of this concept in other

primitive societies the religious and secular dimensions appear to be

interwoven from the beginnings of recoraed history, so that it would

be wrong to suggest a radical differentiation between the -‘instrume,_nté

by which God operated and those by which man contacted fellow. man

in human society.
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It aépears that we az'fe &ealing with a commo@ and . |
ziatural, or seculé.r, world-view ;Jvhich“was taken up or eievé.tegl
in the religious consciousness of Israel aé an understaﬁding'.of' the
means and instruments by whi.ch. God ;:oml':xluzﬁcatéd Wiﬁhlfnén.' .
Ali we can accurately say bris that‘ in ancient Is ¥ael the _mddés of :
sOciallbehaniour of uﬁiversa.l man é.nd fhdsé 'df-tl.l.‘e Godofthe , g o
C;:'vena.nf are descri‘be’d in analog‘oug .sd_li'da.’riilzy s'y‘mb"ol‘ls.." .'."Iusi:,as_.
the whole human race is concei‘.v‘edbofl as 'the “coréérate éﬁe;is_i-o'ﬁﬂ
of Adam, so are the People of the ‘C‘ofenénf concéivéd df.é.s-: ihe
“corporate extension! of the pé.triai:c_h;"—_.‘:.‘Jab.c.'_-,rb;:; they be#fhiS'néhﬁé,

"Israel" and are dealt with as one person in the Covenant. "~
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CHAPTER 1
Section 2

_Sﬁb—section (i)  "Psychic Extension of P‘ervs'onality“ in the

Divine Covenant

Within th‘e.cul'tic insﬁtutions. of a._ncie'nt- Israel m:ay_
be ,‘fou:tid all of the instﬁunents fo'r the “extensjon of p‘el.'rso‘n.ality“
mentioned previously but nov;r conceived of as “'e:;tensions"‘ of the

Divine Personality in His relationships with man. Thus we find in
the Old Testament the ‘“Wdrd" of God, the "Name?® of God, the
"Spirit!' of God, the "Sons' of God, the “Houéehold" of God, the

| "Messengers' or '""Prophets™ of God, and mentién of numerous
fholy places! and "holy objects™, all of which are portré.yed as
psychically conveying some;:hing of the Divine Presence into the
affairs of men.

For example, the "Word" of.fahweh was creative as
the extension of the power of Yahweh'!s personality whereby His
original purposes were effected in the creation and His present
sovereignty over the lives of men in the events of history

maintained.

; ‘
A.R. Johnson, The Vitality of the Individual, p. 21I.
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So shall my Word be that goeth forth out of My Mouth;

It shall not return unto Me void,,

But it shall perform that which I please

And succeéd in that whereto I sent it.
The "word" was not a "mere" symbol; it was in some sense one
with the thing which it symbolized;, and one with the action which

‘ W6u1d bring that thing about. Thus the ""'words" of a prophet were

thought of as instruments in bringing to pass what is pronounced;
the Hebrew viewed the "words' of a prophet as éynonyrnous with the
purposes of Yahweh which they expressed. 2

The "Name' of Yahweh, like that of a man, was
capable of effecting the extension of His personality., It was

efficacious in ritual. We find an example of this in thé-'I'P”

material of Numbers:

"So, when they put My Name upon the children of
Israel then 'tis I (I myself) will bless them, ' 3

And in the Psalter:

! 1sa. 55:10 1.
2.]'er. 23:29, cf. Boman, op. cit., p. 60,
' 3Num. b2 22-7.
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"'May the Name of the God of Jacob make thee prevaill"l_
Theré is also evidence in Gen. 4:26,: 12:8 and Zeph, 3:9 that the
phrase "to call with (or upqn) ’;_he Né.me 'Yahweh!' is a formulaic
line for cultic obseim;\fances; and in Num, 21:5, 11, 21,‘ the |
‘sa‘nctuary is known as the place where YaﬁWeh' allows his Name
' t_b dweil. ch invoke the "Name”, or to usé the "Name'" was to call
forth the power that proceeds from the ;1’amed in that "exfépsibf;”_
of His Cpeﬁcéon. z

The ''Spirit" of ..Yahweh, as it‘enveléped nieﬁ, ma.de
tham effec’tive instruments not only of God's purﬁoses but of ﬁis
person.3

In the Old Testament significant examples of
extension relate to the use of creatures as "messengeré" 01.'
representatives of YahWeh; angels, holy men, and prophets, are
.treated or speak in some instances as Yahwéh himself, The
fluctuation of order from the Divine to the angelic is seen in

Hosea's reference to Jacob's struggle at Penuel:

1
Ps, XX, cf Ps, IV

ZA.R. Johnson, The Vitality of the Individual, p. 23.

31 Sam. 10:6,10;, Eze, 2:2, Jud. 6:34, cf. J. Pedersen.
op. cit,, Vol., I, p. 160,
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 In his strength he strove with God (or a God'
. ”Elohlm”)

Yes, he strove aga1nst an 'Angel‘ and prevailed;

He wept and made suppl;cgtmn to him, 1

~ Here we a:ré #oﬁrontéd witha'fnysté‘ri‘bus.'.figﬁre,&v api)afently sent: ‘,

"‘from_ Y_a‘.h.'vsjre:'h_, who ’isiélte'rnat‘ely 'vref‘e‘;;jtjad"to_(l') as God, or‘ (2) 'és_"'
apléﬁggl. In the' é,‘amee ﬁéjtﬁat th.e"_ hﬁm5n rﬁes'éenger' ‘x.;v'as B
i’z;distihgyi'shable from lﬁs' huméh- lord byb.kth'e' a.ddresé aﬁd. :ries‘ple_'ét' :

. he ':“r.ecéi..,v'ed‘_as'i an extension of his master's ﬁer‘sonality,' so vy;erev

'Athve "én’gelic-"‘meséengeré of Yahweh cloncei\;ed of a.s, for ail |

| prnacl_ti_clal' purposes‘, identified wiith I-I1m ‘in the instanceyns of

Divine-human encounter which we. find iﬁ the Old Té:stament.2

! t10s. 12:3b-4a.

2 Gen 16:7-14, Jud. 6:11-24.
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CHAPTER I

Section 2
~ Sub-section (ii) “Corpoi;é.te Personality in the :

Divine Covenant "

We have airéady ‘eJica.m:':ned the primitive éqnéept
of "corporate personality" as it ig found in th‘e,_ Old Teshme#t Wlthout .
menﬁbning the essentiaily ‘sup'e'rnatt»x'r'a.l dvle':l:.tonés‘ which it takes on in -
the religious perspective of the Divine Cov;enant.'; The idéé thaf God
has entered a covenanted relation_with Ié rael raises its national
solidarity as the 'corporate éxtenéion“_ of the patriarch Jacob, or
"Israel’®, to a new dimension and forcé. 2 Indeed, it is the ge;ieréi ‘
agreement among many contemporary Biblical sc’hola.rs:th‘at, in-.poin_t‘
of historical order, the Mosaic Covenant gave actual unitﬁr to the tribes
of Israel, and that the readily available primi£ive conception of corporate
descent from a common éncestor for ew}ery national group became what

we might call an ethnic and historico-mythical symbol. 3 But the fact

lsee pp. 22-26 this essay.

ZShedd, op. cit., p. 21 "Through the Covenant the eternity and

immutability of God were aligned directly with the nation of Israel.
cf, also pp.... -I§20,  n.b56.

3See Bernard Anderson,Understanding the Old Testament, (Englewood

Cliffs 1957) .6 , n.2




.rela.tionsh:.p of 'brotherhood mad ﬂin orde'r to secu.re the same solidarity 1

‘rights tha.t hered:.ty or tb.e ”psychic‘extensions" conveyed na.tura.lly.

Shedd lists the i.mplications of the solida.nty of Israel :Eor ea.rly J'ewish -
_religious consciousness under the following head,mgs- s e
{1}~ "The Accessibility of the ¥Meritt of the Fathers to All Members EE
of Isra.el", (2) NThe Expia.tory Value of the Suffering: of Ri.ghteous '
',,Marty-rs" and {3) "The Corpora.te Implicatmn of Israel in the Sin
ofa Mem'ber“, op cit., pp. ,59~7l passi.m : SRR

2See George E, Mendenhall, Law and. Covenant in Is ra.el a.nd the. A.ncient
"Near East (pu.blished by the Biblical Colloquium, Pittsburgh, Pa.)
Reprinted from The Biblical .A.rchaeologxst, Vol. XVII, No. 2 (Ma.y
1954) pp. 26-46, and No. 3 (Sept. 1954) PP 49-76. :

"W.R. Smith, The Rehgz.on of the Semites, 3rd edition, (London, 1927)
p. 318, MA covenant means artificial ‘brotherhood, and has no pla.ce .
. where the natural brotherhood of whl.ch it is an imitafion already existg, !
qupted by Shedd, op. cit., ps 20, Shedd comments that the "no need®
: cla,use does not- apply in the instance of the Divine Covenant;for the '
: Det‘ty is not linked by bom&s of "na.tural brotherhood“ to man. :

3
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We could ai' gué that the Divine Covenant is, then, an
"artificial' or 'legal" bond of brotherhood between God and man, the
purpose of which is to allow man to partake of a relationship with God
to which he has no’ ''natural' right by virtﬁe of the operation of the
human sbﬁdarity principles.. But lont:e the bivige Covenant is made,
then i:he co:_rp_o'i‘é.te body oﬁ the nation can be spoken of as bea_rin'g the
Divine Personality in terms analbgous.to, but ﬁot univocal with, the
terms used to describe ordinary human '"corporate extension', Thus,
Israel as a whole is God's people, and his witness before the other

1

nations,

! Gen, 22:18, Exodus 14:4 b.
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CHAPTER I

Section 2
Sub-section (iii) nRealistic Representation" in the

Divine Covenant

" The prirnitilve conception-of “realistic rep:esenta.tion"“
is central tol the Israelite understandiﬁg of M"justification™ and.
"Ato;ément" within the Divine Covenant. A quantity of Biblical
material iliusﬁrative of this fact has been collected by various 01d

Testament scholars. Russell Shedd has made a thorough summazxy of

it in Man in Community, some of which I shé.ll present here in an
abbreviated form. 1 A. clear picture of what this concepf meant to the
authors of ﬁe Old Testament is essential to our understanding of the
New Testament and its evaluation of the person and work of Jesus as
the Christ, of the Church as his "Body", and the i+ place of the Sacra-~
ments wii;hin the life of that "Body".

Shedd lists several prominent varieties of "realistic
repreéentation" in the Divine Covenant. They are, respectively, the
"realistic representation” of the "national rulex", of the'priest!, of

the "one tribe for the nation', of the 'righteous intercessor®, ofa

1 ‘ '
Shedd, op. cit., .  pp. 29, -38, 59-7L
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"messenger®, of the "avenger®, "kinsman'", or '‘redeemer™, of the

"community in sin®, of the "corporatp blessing!, and of the_- '

Ngacrificial victim!?t. 1 I shall discus.‘s-.s'orhe of these.as miﬁmal

to our understanding of the "Body of Christ! coﬁcept~ iq the New

'l‘estar_nen_t.

The 'realistic representation!! ;)f ﬁhe"'l?atidﬁal ruler” R

. is seen in the Israelite concept of the king as iﬁenﬁﬂed_with his

ki.ngdonn..2 The prince of Tyre is addressed in a dir_grel,"a.n'd. witiien' his

destruction is mentioned it includes his entire city. 3 Dpavid so

embodies Israel that Joab envisions him as the cause of Israel?s sin:

"Why will he be a cause of tres;p‘ass to Iéra.él?"4. Israel wou_.lci be

‘responsible for David!s sin even though he alone decided to number' e

the people, for the king's actions were fconsidei‘ed to embody
"realistically™ the actions of the whole nation. Abimelech is warned

that if he marries Sarah he will be punished, and this punishment is

IShedd, ibid. ,pp.29-38 passim.

2M‘aterial cited in this paragraph on this subject is further developed
by Shedd op. cit., pp.29-31.

3
Eze. 28:7-19

4
1 Chr.21:3
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mentioned as corporate, including his Whe]'.eking'dom. 1 The term .
Mlamp" is used for David, in vrhom the life,of all Israel‘existeq. ae if
_pe::‘esmall,v embto.dieﬁ:iﬁ'mml; . This "le.mp“ would be put out if. D'avidv )
died. 2 The "fa.dmg“ of Moses means the :b.d:.ng of the people Israel. :
The fact that the k1ng was identiﬁed with the v1tal life of the nation
may be seen also in the lamenta.tmn."'The brea.th of our nostr:ls,

the anointed of rthe‘ Lord, wa.sta.‘ken’i-n their .pits.'f. .’”_4 The "a.nointed';: o
is a title Wh:Lch refers to the kmg, but a.lso to the whole people as |
realistically represented by the ki.ng who alone actu.ally underwent

the ceremony of anointing. 2> The 3011‘1?1‘1133?’ of_the kmg with the nation
from the standpoint of the re‘ligio'u.sjva‘nd moral judgemenf;s of God —‘
may be seen in the cases of Asa, J eheshaphar,, Hezek.iah-,‘ an& _J'dsi_ah'
who, because they were good kings , purified the nation. © C‘onvereely-,'_ .

Jeroboam M"made Israel to sin® because he did that whieh Wa S evil

1

Gen. 20:7-9

228 21:17, cf Ps 132:17-18,
3Ex 18:18-19.

4Lam .4:20

5Exa.rnples of this may be seen in Hab. 3:13, Ps,.18:50, Ps.28:8, Ps.2:2,

Ps.20:7 and Ps.105:15
6o::f.Shedd‘, op. cit. p. 31,
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in the sight of God. Because the king was in him_self a represen-
tative figure, his whole people, for better or fox; worse, pértbok
of his character.!
- The next instance of ''realistic :epf-esentation" is that
of the prieét.2 The priest was ti;e focﬁs of the lunity'.of the nation ,
the people of God, in cafrying' out i:iae. national.litﬁr_g‘ic:a_.l vvvlérship.‘ |
Priestly mediationiwaé based gn’tiré]j upon thris‘c‘.bn‘c;bept pf national
unity ;t',ealistically rep:r-esente‘d in the pfiest. As W, 'Eichrodt says,
'it was imp;o'ssible for the individual ', , . to Become shut up in
himself and to achieve a private and isolated :elﬁtion, betwéen God
and the soul"}3 The Gﬁvenant, as we have seen, was made with the
whoie nation treated as one pefson by God; so in worship only the
whole group could approach and render the coVenanfed .wor ship. This
was done by the priest who "incorporated the group in himself an.d-

4

presented himself as a corporate personality to God, '~ S. H.. Hooke

points out that the priest's function in performing the sacrifices of the

1.
1 K:22-52, 15:30, 16:2,

2 Material cited in the following two paragraphs on this subject is
further explicated by Shedd, op. cit., pp. 31-32,

3 w. Eichrodt, Man in the Old Testament, (London, 1951) p. 37,
quoted by Shedd op. cit., p. 31 and n. 112,

4Shedd, op. cit., p. 3L
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Old Covenant implies that he stood'as a "vicarious substitu.te fqi:
the indixfidﬁal or the community in its relationshib to God"..1
Likew:.se, the anointed priest who sinned brought gu11t upon the '
whole people of God. 2 The action of the pnest, m la.ying h1s hands “
upon the head. of the scapegoat, was the a.ctlon of the Whole people i
of God because he represented them in himself. He confessed , .
) over the goet all the sins and t:tanagtessmns o.f. Israel "putting them . :
upon the head of the goat!. 3 |

o As the priest was 'the"reatlistic nebresente.'tive"of -the
nattion, he bore the sins of the whole group, an.d could transfer them -
‘to the scapegoa.t. The goat was then 1dentif1ed with the sins of
Israel, and was sent off to Azazel, to remove the 'sins a.nt"l guilt
from the people. 4 In this representational vtorship‘the whole nation
was one individual. W,O.E. Oesterley and T;H. Robinson point out

that the single Israelite was only a "sub-unit" of the one person,

IS.H.' Hooke,; "The Theory and Practice of Substitution'*, Vetus

Testamentataum (Leiden, 1952) Vol. II, p. 11, quoted by Shedd,
op. cit., p. 31, n. 113.

zLev. 4:3
3Lev. 16:21
4

Shedd, op. cit, 32.
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NIsrael, who, as a wholé represented by priest aﬁd victim,

was rid of her sins in the A.tonementiritual. 1 .This' §vas no mere
mechanical transference of »s‘ins to another, nor was it purely
figurative or s.y"rnbo];ic (ih the rx:;odern se#se of those terms). :T‘he
basis of this principle of substimtiohar-);.é.ton..em‘entv-an‘d vé‘a.cri‘fi'cé..»‘.
was, rather, founded upon the concei)fion of the v‘li‘é’a.liiéti{;‘?-tr_efre- o
séptation“of a "corpo.ra.vtje personality®, which, was Ce.ﬁ;.:;.fa]: to :
Hebrew psychology. 2 In th_is concé‘ption,‘,"v the priest, and th?n,
after the transfer of the sins in tile Atbﬁement ritual, i:he goai:,
were respectivgli the personal extensions of Israells ‘coréorate |
being; as such they were her "realisiic representations'. In |
addition, any individual member of the group, as é..”rightéous
intercessor®, could confess the sins of the whole natioﬁ and' gain
God!s forgiveness for Israel, as seen in Daniel!s prayer of
confession: "We have sinned, and have committed iniquity, and
have done wickedly, and have rebelied, even by depa.rﬁng from thy

313

precepts and from thy judgements... Nehemiahts prayer:

“jowbeit thou art just in all that is brought upon us; for thou hast

1W._O.E. Oesterley and T.H. Robinson, Hebrew Religion, {London,
1937) 2nd edn. p. 264, quoted by Shedd, op. cit., p. 32, n. 114,

211.W. Robinson, Hebrew Psychology, p. 381.

3pan. 9:5-19
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done right, but we have done wickedly" illustrates the same

a principle. 1

When the individual member Whn wé.s the.-"rig‘hi;eous‘
interces‘s.olr.'l was also king, ipriést, or ‘lea.de.'i' of the v_vhole‘gmup,
the inte.rcessiOn is especially effica.cioué because lie cob.ld fully

. embody the group in himself, and reahstically stand in 1ts pla.ce. |
Moses' intercession availed for the xivhole nation. 2 Lot is the one
righteous man, for whom the righteous inte:cessiqn of Abra‘h_am‘ ‘
avé.iled. 3 Bui:‘in some cases not e’ven the righteotis‘inte‘,rcession
or thé’ leader or individual naember .of ‘promi:nence' rco.uld avail, if
th¢ sin of Israel was too great. rOn such ocnasions the intezfcesSion
of Moses, and Samuel, as Jeremiah says, and the intercessionlof
Noah, Daniel, and Job, as Ezekiel says, would not avail for the

- great sin of Israel. 4

Another form of Mrealistic re;iresentation" was that of
the "avenger!, "kinsman', "redeemer" which was based upon that
extension of personality which belonged to the member of a house-

|
hold, who embodied the household in himself as he acted in its interests.’

INeh. 9:33
2Ex. 32:31-35
3Gen. 19;29..

4Jer. 15:1 and Eze. 14:14
5
Shedd, op. cit., pp+33-~35,
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The. "redeemer!"' was one who c;laimed the payment for a trespass
against the family (blood revenge) or who saved the family |
:'therita.nce.1 The "redeemer'", as a ''realistic represenj:ative"
of the whole family, was usually the nearest of kin, either the son
or the brother, The principle of the "realistic repreéenfétibn"
of the "redeemer'" was the basis of the laws i'egardin"g ."Levi:ta't_:e."
marriage,
Another example of '""realistic representation is the
Hebrew conception of the whole nation as definitely i.rnplicbate‘d in
the sins of any individual member. 3 For the sin of Achan the
whole people of Israel is judged, and the Lord says simply: '""Israel
hath sinned”.4 For the sin of Korah's rebellion God was ', ., wroth
with all the congregatidn".s It was only by virtue of this membership
within a'%orporate personality! that the actions of one man had
any bearing upon the whole group. His actions could also implicate
the group in corporate blessings, as well as corporate punishment.
Because the whole group, Israel, was a corporate unity

it became possible for an individual or sub-unit in the group to

1
Lev. 25:24-32, Ru. 2:20, 3:9, 4:1-8, 14.
Deu, 25:5-10,

Material in the following two paragraphs on this subject is further
developed by Shedd, op. cit., pp. 35-36.

4.]'05. T:11-12,
SNurn. 16:22-24,
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represent the nation realistically., Just as the king and a priést
represented the whple' group, -so did the tribe of Levi sténd‘ as a\-
''vicarious .substz;.tute"‘for the whole rna.tio‘n in place of the ",firstbdfn". 1
They were :called out by God to represent each farﬁily aﬁc}i thus the
. nation. C. Lattey and S. H. Hooke find the priﬁgiple of éloli;l_a-rit.y
as the sole -ba‘sivs of thls vicaa‘_rious substitution. Shedd notes that
the same principle operated in God's puﬁshment of thé E gyptia’r‘ls-bvr -
the killiﬁg. of their first-born ag vicarious sﬁbstitution 'f,c‘n: the killing
of the entire nation.3 |

We are now confronted with yet another ‘cbonc'ep'ti'on, that of
the substitution of a siﬁgle victim who was a '"realistic representative!'' of
the whole nation in atonement for its corporate guilt., The death
penalty was conceived of as necessarily consequent upon the commission
of sin against the-Covenant. .. The death penalty was also envisioned as

corporately binding. All Israel deserved death as the penalty for the

1Num. 3:11-13, 41, 45-51, 8:14-18, cited by Shedd, op. cit., p. 32.

C. Lattey, '"Vicarious Solidarity in the Old Testament', Vetus
Testamentum (London, 1951) Vol, I, p. 271
S.H. Hooke, op. cit., p.12. cited by Shedd, op. cit.,, p. 32, n. ii5.

3 Shedd, op. cit., p. 32, m. 115
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| " sins of one man in Isréel, just-as ali men deserved death as the just
punishment for Adam!'s t‘rans,gres'sion. From_this it followsl that
whatever sacrifice could be made to atone for the cbrporate nsin Qf '
Israel and to allay the corporafe death penalty'WOuld itself have to
be in the nature of a "corporate Sacrifice”. Both the p_ri‘ést,v as we
have alrea-dy' seen, and the sacrificial victim, had to.-be corporate
representations of Israel in order that the sacrificial act> be sp.ch a
"corporate sacrifice'’, By realistic substitution the sinner," "1.. ;':ew. :
corporate Israel, was identified with the priest, who "transferred"
the sin, its guilt and its penalty, to the victim whicﬁ was s.a.crificed.1
It is interesting to note that many of the ideas associated
with the ritual of the scapegoat and guilt offering seem also to be
present in the Old Testament picture of the Suffering Servant of Yahweh
in the "Songs of the Servant' in Isa,iah.2 Shedd finds indication that fhe
self-offering of the Servant is described in terms normally used to
describe an offering of the scapegoat.3 - Thus we may corﬁpare the state-
ment about the scapegoat in Leviticus 16:22. "And the goat shall bear
upon him all their iniquities to the land of cutting off' with the statement

about the Servant in Isaiah 53:8., 'For he was cut off

1 Material in this and the following paragraphs of this section is further
developed by Shedd, op. cit., pp. 36-38.

2 See C.R, North on "Sacrifice' in the Theological Word Book of the

Bible, ed. by Alan Richardson, cited by Shedd, op. cit., p.38 and
n. 128,

3
Isa. 42:1-4, 49:1-6, 50:4.9, 52:13-.53:12,
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n, 128,

3
Isa. 42:1-4, 49:1-6, 50:4-9, 52:13-53:12,
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from the land of the living. "

This association of the Servant with scapegoat
formulae is significant'in view of the New Testament identificatik;n
of Jesus Wiih the Servantn.. For it is clear that the scapegoat ritual
rested upon solidarity concepﬁo#s, and, if the‘as sociation is made
between Jesus and a Servant who follows the ”ty’ée’” ‘of the ;SCV‘E‘lpeg'oat,:
it would imply that there might be a similarly "c_:ofpoiaté" o'r'
"representatiohal" understandiﬁg of Jesus' Serva_-ntéhip in thé minds
of the New Testament writers. Thus, ‘Shedd is able to sa;irv:

""Fundamental to both ritual elements (the scapegoat
and the guilt offering) was the conception of the
solidarity of the group. The vaton,eme‘nt'of the Servant
is not possible without the prior identification with the =
group, whether Israel, or the world. It is because the
Servant is the realistic representative of Israel, that
he may suffer vicariously and bear the sins of Israel.
(cf. Isa. 53:4-6, 10).... Thus, the Servant of the Lord
is the culmination of the Hebrew conception of realistic
representation in sacrifice. He stands as a substitute
for Israel and for the whole world, yet not apart from
the conception of the substitute as the embodiment of the
nation and the corpus humanum in whose place be bows
to receive the judgment of God.'" 2

1
Shedd, op. cit., p. 38, n. 129.

2Shedd, op. cit., p. 38. Note also Shedd's quotation from Vischer,
Jahrbuch der Theologishen Schule Bethel, ed. by Th. Schlatter
(Bethel bei Bielefeld, 1930) p. 102,, "The Servant so completely
unites himself with the people that it is true to say that he is the
people and the people is the Servant. We must recognize both, that
he is throughout not the people, and yet nevertheless is the people''.
The principle of '""realistic representation' thus explains the presence
in the Old Testament of both singular and plural references to the
Servant, (and to the Messiah as well). Such numerical fluctuation
has been at times a point of dispute between Jewish and Christian
scholars. The former oftenclaimed that the Servant, and the Messiah,
are purely corporate figures; the latter have claimed, in effect, that
Jesus appears in the New Testament as the '"realistic representative'
of both the human race and of the spiritual Israel.
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. The ‘conception of the "realistic represenwﬁon"
of tl'ie “eOrpoi-ate membership“ of a whole group By one i:rian is applied

bY New Testament wrlters to J'esus, as in Paul's reference to Chnst

the new “A.dam“ It ha.s, as we sha.ll see,unportant imphca.tlons for. - -

our understa.ndlng o;f the "Body of Chnst" concept and ’.for our under-

standlng of Christlan 1iturg1ca1 and sacramental usages.z

lRom.5:12-14, cf.Shedd, op. cit.,p. 112.

ZSee pp. 55-9 this essay.
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CHAPTER 1

Section 2

Sub-section (iv) "Cultic Anamnesis" in the Divine Covenant

Max Thurian has made an extensive study of the Biblical
concept of ”memoiial" in the Old and New Testaments in relation to
the Passover rites and the Christian Eucha:ris’c.1 He finds a_'
continuity in the Biblical understanding of the principle underlying
the concept of cultic "anamnesis" in both Testaments, "Askarath"

" and "Zikkaron' in the Old Testament and "Mnemosunon" and
"Anamnesis" in the Greek of the Septuagint and the New Testament
have the effect of ti1e "Semeion' or "Sign' which makés a reality
concrete, an enactment which "memorializes'" or brings an event

or thing before the memory (and hence into the preéence) of God or
man.2 The many times and places are thus transcended in the
corporate and cultic "anamnesis'' of a once accomplished event such
as the Exodus, or the Death-Resurrection of Christ, The Biblical
concept of "anammnesis' is thus a corollary of the primitive conception

of '"anamnesis'" which, as we have seen in the summary of Dom Odo

1 M. Thurian, op. cit., Parts I and II.

2M. Thurian, ibid., Part I,pp. 20-39
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Casel, was ‘widespread in the Semi.tic.Egyptian; and Graeco-Roman
mystery cults in antiquity. 1 | |

In Mcultic anamnesisht persons and mla..terial objects
were employed in the creation of a drama symbolizing a.nd conxmenoorat— -

1ng mythical a.nd/ or histor1ca1 sa.lvation-events. ‘The. whole groub .

’ sponsoring su.ch a cultic drama, even when numerica.lly not a.ll a.ctually
present, was envis:.oned as participeting v1cariously in the "repre—'_
senta.tional“ action of 1ts celebrants, who in turn pa.r’uc:.pated psychi- “

| cally in the £orce of the original life a.nd event being commemora.ted 2
Thus, the high priest of Isra.el bore the names of the twelve tn:i.hes on’
twelve vstones affixed to his ephod 80 that he symbolically representeo )
all Israelites in "memorial® before Qod as pne‘s.t and r1ghteous- L s
intercessor: |

‘MAaron shall bear the names of the .chi.ldren ol '
Israel in the breast plate of Judgement upon his

heart, when he goeth in unto the holy place, for
a memorial before the Lord continually. ™

In the case of the celebra.tion of the Israelite Pas sover,
the symbolical embodiments of the reality beyond (which was the

Passover event itself) were the unleavened-bread, the bitter herbs,

lo. Ccasels, op. cit., pp.50-61, and, this essay, PR 31-32.
2)\f. Thurian, PartI, op. cit.,57-62.

3Ex. 28:29 ff.quoted by Thurian, ibid,,p. 57-58.
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’.f.ruif.sk a.nd ﬁnegar; thela'.rnb and the'-“blood efc.l E

-‘ Theee were to be used i.n order to recreate sym'bohcally,:
but also objectl.velyvand phys:.cally, the or:.ginal conda,tions of the flrst
Pa.ssover, so tha.t i.t would be "present to“ those tak:.ng part in the
| ceremor.xy in a ma.nner wh:.ch would a.llow them dramatlcally to :
"re-—.live"‘the event‘es 1t is "nllemona.hzed'.l.l’ They Were to 'be o
b"mvolvevd" with all of then- senees as Well a.s Wlth the "hea.rt*‘ and‘
7 ."s’oul".,-l:Un‘leave_ned bread ie eaten beca\iee there was no ti.rﬁe fo:; it
to fise on the ecc_:a.vsion, of the -I‘sraelit.es"‘ﬂight‘ irorn"Egyﬁf:a.t 'é.};e
original IPeeéover. Bitter herbe must be'_ :"ci'@é;md!i. ee the.t even; the
Niggte! 'of,bitternes‘s ére sent in the oi‘iéinal ‘event‘;’iwbul_d'be e#ﬁe‘iienced
' bf the participants in its sacramental re—eﬁa'c'unent. ' va‘its 'a.111_<-i : :
vinegar were to be coﬁsumed as a re_min'derv of the rnﬁd of ngpt'. | Th'e .
lamb that ge.ve its blood to protect the_Choeen People 'aéaipsf the plague
was to be bslain end eaten, etc. 'I‘huri.e.n'calls this a Yconcrete re-iiving"
of the Exodus experience. 2 |
All of these objects were used in an a’ciion which had

been given historical context and significance by the original event, i.e.

the Passover and Deliverance from Egypt under Moses. By means of

Ipx. 12:14.

ZM.T. Thurian, op. cit., p. 19.
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"réalistic ?epreéenta.ﬁon“ it was believed that the many - could in
favct pa rticipate w1th Mos'e's 'inrt].nev‘ 6ros.siﬁg of the Red Sea and éill
:that followed, in and throuéh the a.ctlon of the celebrants Who "me-"’
'morialized" that occasion in whlch God ha.d origmally a.cted on- their ‘_ 
‘behalf. . “ | o
o The f!mémo;'ial’f ,actibﬁ i_téel:é was 80 qoné.eiv*ed bf as .
.ica.p'_a;'bljé of bearing into t.hev pfeﬁ:sé_'n‘t _réo?_xvl‘enti';hé-rea.lity or force of : 8
‘the' Paét' cyécas‘i.bn, or cbr;ve,réeiyl;,:~6f'_t¥$.n§i)oftm-g ‘.'the p#rticii:é.ﬁts .
o bé.ck in ttinlé-ihto the 6’>1.:‘i'gina1 ti_zrie of theoriglnal evént.  This s.eéms
to have beén e_n-Lvisrionévd‘ dynamzcally asa "reii§iﬁg" by ,ﬁle pai;tici-; -
‘ pan{:_g; §f the o.rigi'nal tﬁne for‘ therxis.e.lve'é wmthinthe ?‘tiznelesS" ‘
monieﬁt of the memorial, rather tvhan‘va.s a sta;tic‘ superimposition
of objectified "times'. In other wqr'ds, the W;arshipperé we re
"participants and enactcrs of real evepts rather than obser\trer‘s of :
a ‘;dead past't.
{Thuria.n safs:
"There was in the mystery of the paschal meal
a kind of telescoping of two periods of history,
the present and the Exodus, The past event
became present or rather each person became a
contemporary of the past event ... It is....the

redemptive act accomplished once for all yet ever
renewed, present, and applied that the Church came to
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designate by the word 'mystery‘ or: ‘sacrament' . A
- (it) expresses the Biblical meaning of the 'salva.tlon-,
‘history?! which was accompl:.shed in time tonce-for-all?
~ but which is equally ’present' a.t all times 'by Wo.rd
: and Sacrament* nl
Here we are 1ndeed a.pproachmg the p01nt at whlch we can see not
only the essential umty of the .four primitive solida.rlty concepts
‘ Whlch we have exa.rnined but a.lso the1r specia}. relevance to our

own better understandmg of the "Body of Christ" concept and’ o:f

‘the’ pla.ce of the Sacra:ments within that concept. :

T
M. Thurian, ibid., p. 19.
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~own better understa#dlng of the “Body‘ of Chrlst" concept a.nd o:E

the pla.ce of the Sa.crarnents wlthin that concept.

R
M. Thurlan, 1b1d , P. 19.
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CHAPTER I

| Section 2
Sub-section (v) R : Ir_npl.i.cations of vth'é Israelite Use of thle"
Primitive Solidarity Concgéts i‘.n'_the'_,iDivinq _
Cdvenanf.
“We have now seen hoﬁv sejsr_erai otherwise‘quitev: natural
solidarity conceptions shared by mény primitive pec;ples became
in fhe Bible the media of the contact of'.the many memiaers of ‘the>
tribe or larger group in the many times and .xﬁlacés ﬁiththe
Supreme Being or Power believed to .hax;e be‘en>origi'na11y,operative
in one original and saivation-bea.ring person or event,
| In the Biblical perspective, thé patriarchs and the
prophets, and the historical Jesus are believed to be originally
significant as bearers (in differing ways) of Something beyond
themselves and the human community, specifically of Divine and Per-
sonal Being or Power which was variously portrayed as ”behind"',
"above', and "before'' them, or operating 'through' or ';in" them,
giving them mission, "leading' them on or '"guiding' them, and even
"luring" them to the fulfillment of a "higher" or Transcendent Will or
Purpose. The desire for communion with them on the part of succeed-

ing generations of persons in Israel or the Church now takes on the



61,

- added dimension of the universal human desire for contact with

the Tré.nscetident God, :through (a now timeless) cbntact with them

in those very historical occésions in which the Divine Power is
originally disclosed and made available.‘for human participation,

The psychic "extentionai"r media which we ’hé.ve already enumerated,
eg. '""words'!, "names",‘ "messengers"; "’sons",x the '.'spirit", the
""corporate exten’ﬁoﬁal group'', thé ”reali‘sﬁc ,reéresentativg", énd the
"eultic anamnesis';' thus become thé earthly instrurnents. of
communication with Transcendent Divinity, Since iﬁ the Biblical
view "Holiness" is conveyed by contact with the "Holy One'!, and
since this‘ conta.ct is established through these earthly instruments,
"sanctifying' power is made available to man i)y‘ his use of them to
communicate with (1) the original historical protagonists in the drama,
and through them with (2) the Transcendent God whose Power they
disclose, In this v-lew,v every member of the '"corporate personality"
of Israel could potentially participate in the Divine Power through
such sacramental union with the heroes of the Biblical Faith, and by
that participation effect a sanctification in himself similar to that
originally effected in them. It is, therefore, primarily for the

sake of participation in Divine Power, and not merely for the sake of
a2 trans spacio-temporal psychic contact with admirable human beings
that the natural solidarity principles from the primitive Weltanschau-

ung are endorsed by Biblical relig'ion.
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Thus it is also that the Divine is conceived of as
ordinarily made available in and through (rather than as usually
communicable apart from) the earthly, the temporal, and the
finite processes of natural and social life, The Transcendent God.
is thus in the Biblical presentation also the same Divinity who
is met within man's experience of the '"transcendent' in those
finite occasions when persons, places, and things immediately at hand
become bearers of (1) other persons, places, and things in history and
(2) of the God Beyond. By inference it could be said that in the
Biblical understanding the Transcendence and Immanence of God
are not objective bipolarities or aspe;:ts of being in God himself, but
rather subjective avenues for man of the varying modes of His
Presence and Action in relat;fon to them. The Incarnational principle
found by some Biblical scholars as implicit in the religious literature
of ancient Israel, namely what we might call the theme of God who is
a 'fellow tentl-d\;veller" in solidarify' with i’n’.s people, bears witness to
this conception of the unity of God in man's Transcendental and Immanen-
tistic experiences of Him in the primitive world-view of the Biblel. This

becomes an important point

1 Anthony Hanson has presented a convincing argument for the thesis
that the idea of the presence of the pre-existent Christ throughout
Israel's history is held by most of the New Testament writers. This
theory is quite compatible with the outlook of the present essay.
See Jesus Christ in the Old Testament, (London, 1965), esp. pp. 1-9.
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for those who would argue in l1ght of the pr:l.rnitlve sollda.mty concepts
and of modern pa. ra.llels in process phllosophy and phenomenology
for the unive rsa.hty of. the modes of ope ration o;E the Divine Presence in

V-",the world.
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CHAPTER I

Section 3
The Primitive Solidarity Concepts of the Old
Testament viewed as the Basis for the ""Body

of Christ" Concept in the New Testament,

In the New Testament we are confronted with a whole_‘
series of images to describe the Church which are difficult to under-
stand in terms of the usual categories of modern thought, but 'whiéh
‘ ~are immediately clarified when interpfeted in the light of the foregoing
solidarity concepts of the Old Testément. - The concept of menibership
"in Israel' parallels that of membership "in Christ;’.l The concept
of the People of God as the corporate extension of its progenitor

Jacob, or "Israel', is now to found in the

* Gal. 6:16, Rom. 9:6, 8. See

Shedd, op. cit., pp. 136-150, and also E. Best, One Body in Christ,
pp. 1-33, 184-202. Note that Best recognizes the principle of
'"corporate personality' in the New Testament but, unlike Shedd
gives it a non-realistic interpretation, calling it "metaphozr',
The consequences of such a non-realistic interpretation as Best
would like to supply may be seen in the minority report of the
dissenting Methodists in the recent Anglican-Methodist conversations
in England, which by implication denies that the process of Christ's
Incarnation is in any sense continued or fulfilled in and through
the Church as His "Body'. The theory that New Testament terms
for the Church are "metaphors" in the modern sense thus leads to
a failure of ""ontological nerve'" in some contemporary Protestant
thought on the nature of the Church.
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concept of the "Body of Christ” as the corporate extension of its |
head, Jesus the Ch:r:isi:.1 -Tl;e other images for the Church in ‘the Ne_w%v
Testament such as ""Vine", "Househqld", ""Bride'' are taken directiy
from Old_Testament descript_ions of the corporate Israel, 'ﬁow bc,onceived 'o.f
{as.continued and fulfilled, not accord‘ing to 'the flesh', 'buf.by‘ a ._new
dispe;;sation", "in the 'spirit",‘ in the corporate C-In'.is’c.2 ‘No.vj;v' no V10_1:'1ge'r A
~a lineal and ethnic inheritance by natural birth, membei‘,shié in ’thé New
. Israel is conceived of aSgained by a secpnd .supernAatj.‘lr.abl "birth" ih the"
spirit, or to use another figure, by incorporation of. the rﬁaﬁy into theﬁuman
nature of the one '"only-begotten Son'' through Baptism;"’_ - Such terms .
have been selected by the New Testament 'writefs to describe for the
readers in tlhe post-Socrétic Hellenic world the reality of the relationshipb
of the manj to the one which is already familiar to the New Testainent
writers themselves from their own Hebraic religious backgfound.

All of the instruments of the "extension of personélity”

which we have found in the Old Testament are also present in the New., Thus

we have the creedal evaluation of Jesus as the "Word" of God, and the

11 Cor. 6:15,10117,12:27, Rom. 12:4-6, Eph. 5:23, 30, 32, ¢f. Shedd,
op. cit., pp. 157-165 and

J.A.T, Robinson, op. cit., p. 11 ff. The term "Body' is not found in
the Old Testament, but is taken by St. Paul from Stoic writings as
an equivalent of the Hebrew expressions of solidarity found in
Greek philosophical language.

Jn. 15:1-11, Gal. 6:10, Eph. 2:19, 2 Cor. 11:2, Rom. 7:4-6,12-17, See
Minear, Paul: Images for the Church in the New Testament
(Phila., 1960) pp. 42-4, 54-5, 165-172, 173-220,
3Jn.3:35. 1 Cor, 12:13, G4l. 3:27, Rom. 6:3-4, cf.
Shedd, op. cit., pp. 185-188,

2
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emphasis upon the efficaqy of his spoken wcrds.l Wé find in the

New Testament the same aésbciation. of numinous power with the
utterance of the '"Name ' of Jesus as we found connieét.e}dwith‘ t.heA o
"Nafne" of Yahweh in the Old Teétamént.z 'T.her "Spirit" is»likléw‘isé

séen as the active extension éf God himself in the world ahd isrclosely

as soc1ated with the person and work of Jesus as Mes siah and Son of

God3 The "Sp1r1t” is portrayed as sent by the Chr1st in the Pent.e‘- . )
costal experience to extend and continue the sphere of His mess1an1c
Presence and mission in the world fhrough the Churchf)‘ 'This

extensional principle is attested. to in the Book of Acts by the reproduétion
‘by the many of-the works of the One, in the proclamation of the Kingdom
of God By healing, exércism,A r}e:'mission of sin, anﬁ teaching with aui:’hor:i.ty.5
As in the 61d Testament, physical objects also become Vthe media of the
Divine Presence, and of the presence of Jesus ("the hem of His‘ garment'’,
Peter's '""shadow!'!, etc. ).6 The story of the Baptism of Cornelius!
household in Acts mentions all of the instruments of the "extension of
personality' which we have seen in the ©1ld Testament, Thus Peter,

the "apostle' or "messenger'! preaches the Word in the "words! of the
P g

1rn. 1:14, Mt. 8:16.
2

Mt, 18:20, Acts. 3:16, 4:12, Eph. 1:21.

3 Gal. 4:6. See Johnston, George, !'Spirit", Theological Word Book of
the Bible, ed. by Alan Richardson, (London, 1950)

Jn., 14:26, 16:13, cf. Acts 1:2

ZMt. 10:5-9, Lk, 9:16-17, cf, Acts. 3:6-8, 14:3.
Mt. 9:20, '14:36, Acts. 5.

4
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Kerygma, the ""Spirit" is outpoured. Cornelius' "houséhold" or "kin- groﬁp"
is baptized in the '"Name'" of Jesus and becomes the first Geﬁtile member-
ship of the Chu::ch.1 The i)rinciple of the ""extension'" of the personality bf
' the C_hr’ist‘i‘n individual me;mbers of His Church is explicitly ‘st“atéd in 1:ﬂe
apostolic commission, "He who receives any one whom lI sénd, 1"‘¢.Ceives“l‘rne,y
a.nd-_he, who receives me rgceives Him who sent‘me",Z'énd in the .‘dorninical |
injunction ""Inasmuch as you have doné it unto any ‘one. of the l_ea_'sj:'. o:E |
fhese my brethren, you have done it'unto_ me"‘.3

The concept of "::"ealisﬁc repr'eSentatioﬁ" is found in the New
Testament in the idea of Christ as representative Man or new _:Adér;ﬁ .' 'faé well
 as in the idea of the corporate and representatidhal role of the Servant
whose sufferings énd death are viewed as expiatory on behalf of all. >
It is because of His '""realistic representation' of all men in His life of
obedience to the Father, in which tbe first Adam had failed and likewise
ilﬁplicated. all men, that Jesus is viewed as the beginning or "first ffuits”
of a new création:é His life, death, and resurrection are viewed as con-
taining ;.fhplicitly the key which had made available potentially to all of man-
kind the new kind of life, or new creation, seen at first in Him alone. It
is also because of ''realistic representation'' that Paul can say to hisreaders
that they have died to the old life with Jesus in His death and have risen with

Him in His Resurrection to a new life.8

2 -3

4

1 Cor 15:45, 2 Cor, 4:5, Col. 3:9-11, 2Cor. 5:17 cf. PP. 43-54, this essay
and Shedd, op. cit., pp. 165-173.

Heb, 2:9-11, 2 Cor. 1:5-7 61 Cor, 15:20-22

) 8
71 Cor. 15:23-24 2 Tim. 2:10-12.
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This language is surely not merely ‘mevtaphorical'for‘ a moral
transformation incited in the Christi'an by the exampie of Jesus; it
seems to imply an ontological identification of the many with their
"realistic representative'’, Jresus. In the sarr.1e way that we have seen
the‘ high-priest of Israei to "embody' the whole nation ip hi;S' own person
and actions in the Atonement ceremoniés, we now firid the .New Testaménﬁ:-
speaking of .]'esué in His Iifel,_ de_ath, énd re_sur-recﬁon. 1

I‘Be concept of "cultic ahamnesis" is seen in the ‘Eucharistic '
memo‘rial, and continues the pattern familiar from the Old Tesfament
ritual of trans spacio-temporal participation of .the many peréons of .
many times in the one Person in one s;agi'ed time? " As the many
worshippers consume the common loaf and drink of thg' common cup,
they conceive.of themselves as >participating in the or;e Person (“Eody")'
and Lifé .‘ (‘”Bléod_‘”‘) of Christ given for them in the '(3nce for ail) ‘ |
event of a redemptive death, and so by virtue of this union share in
His szsurrectionf3 The Pauline presentation of Baptism as a ”dying
and rising again' with Christ, may also be seen as an embodiment of
the principle of "cultic anamnesis”.4

Thus, there is a unity in the solidarity conceptions of the
Old and New Testaments? We shall now continue our study by seeing
if there might not in reality also be a kind of unity be.tween the

ancient and some at least of our modern thought-forms dealing with the

various ways in which space, time, and numerical plurality can be overcome.

g Heb., 2:17

2M. Thurian, op. cit., Part II, '""The New Testament''.

31. Cor. 10:16 and Gal. 3:27, cf. Shedd, op. cit., p. 189.
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fRom. 6:3, Gal. 3:27, and Shedd, Ibid, pp. 185-188

®See also Lionel Thornton's The Common Life in the Body of Christ.
(London, 1944) for a study of the fulfillment of the Old Testament
solidarity concepts in the New Testament, »
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CHAPTER I

PROCESS THOUGHT FROM WHITEHEAD TO CI—IARDIN :
ITS RELEVANCE TO'A CONTEMPORARY UNDERSTAND-
ING OF THE "BODY OF CHRIST" CONCEP’I_‘, n\; LIGHT OF

THE PRIMITIVE SOLIDARITY CONCEPTS,

Section 1
The P0531b111ty of Interpretmg the Prim:.twe Solida.rity
Concepts and the "Body of Chnst" Concept in Terms of '

Modern Thought .

At this point the case for viewing the -“Body’ of Christ?
concept against the background of the primitive »solidarity concepts
has been briefly summarized.from contemporary Biblical scholarship'r.;.
But several major problems relating to each of the four
solidarity concepts of the Bible r.ernain_for the theologian to solve:
'{1) How is it possible for one person to be "extended® or "reproduced"
in another, or "conveyed" to that other? (2) How is it possible for
one person to be ""shared'" by a group? (3) How is it possible for one
person to "represent"” or !sum-up* in himself the. whole group of which

he is part? And (4) How is it possible for the faculty of "memory" to
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'Eri.dge the spacio-temporal ga@ﬁWhich objectively-_isdlafe inaividuals
from ont-;;f another, in order to. allow the pl;gées sess involved in(l) ~ (3)
above ?

Several pr oceé.s' philosoi)hers and phe‘nomenolo gists
haye dealt with these quesﬁ.ons in omne form :or another, I do notv mean
to sugge st that the Christian ,thebiogi.an w_g}:tld. wa.:;t to aclcept com-
pletely the philosophical systems ‘of:the men whose works will thué
pi‘ovid_ed him with insbiration. ‘ Only £_wo of the wr-ite:r_s' to whc;m we will
allude in this study‘(Chardin an& Allport) are f;)i;mally Christian; two
‘more are theists of an uhqrthédbx variety (Bergson and Whitehead‘),‘.
and the 1re?nainipg Ii"bur_ (tl;xe' phehomél;ologists Husserl, Heideggerv,v.
esp. the early Heide'ggér,.'Sartfe, and Merleau-Ponty) are all avowed
"non-theists" of one kind or another. Nor, were many of them
especially mbtivé,ted by the desire to shed light on what I should like to
- call the "hoHstic" world-views §f primitive peoples. But I believe that
they have done précisely this by digging deeply into often forgotten
truths concerning the problem of man's relationships to his world., By
rendering this service they may also have opened new avenues of

contemporary insight into the thought-world of the Bible.
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~Each of these writers,both proéess ?hiiosophers and
phenomenologists, will be seen to p'orsséés .wideiy divergent philosophical
. premises, The 'intuitionalisin".of Befgson, forb‘ example, is in direct.:f.
opposition to the -rational‘empi:ricisr'n of 'Whifehead. "The transcendental
ﬂego:" "'off»Hﬁéserl, the transc’eq&entall ”b'.c.‘a:ing”'of Heidegger, the a
transéeﬁc}gntal_ '_"cons'ci,'ouSne sé" of_Sartre’,, Aa'nér. ,th:g primacy Qf _thé
‘,flived-ﬁor'i;l'; in Mé;jleau- Po‘n't'yl,' afé, ..Whe];l IOgicaily considert.ed; a11 » ) |
mui:uailly conf:.;adictory pre- éup.p‘osi‘ti’ons‘ about foupdatiﬁnal re,a']’.ities"iz.l" o
human;experience. And yet each of _-t'helse .'w:t"it.e:i's p#ovides somethiﬁg |
i)y ﬁay of »iﬁsight; ‘here 'in i)a_rt or theré.‘in part, ir;tb those“ thing"s’ with -
which the Christian fheologian must be concerned wh:eﬁ he. _attefn_pt? to
explain the sacrameﬁtal principles which underly thé ”ﬁodg'r of Christ""
c:oncep‘l‘:..1 I believe that process pfxilos_ophers and phenomenblogists
have unearthed in contemporary terms some of the ancient roots from -
which have grown both the primitive solidarity concepts and the Biblical
u:pderstan’ding of the dynamic and creative relationships that exist
between man and his world. All of them think of that world és a place
which is constantly in a state of becoming, development, or a self-

creational unfolding, in interaction with, and as a result of, the interior

For this reason I do not feel that I can justly be charged with promiscuity
for gathering so widely from so many divergent philosophical positions,
My purpose is to construct a broad contemporary apologetic for
classical Christian concepts, In order to do this, it will, of course,, ;
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be neces sa:ry to cite individual philosophers not for what they
themselves are trying to prove in the religious sense, if any-
th1ng, about God, man or the world by their phllosophles (which
is often as detrimental to the Christian cause as were some of
the spec1f1c conclusiéns of the philosophy of an Arlstotle or the
religion of the devotees of the mystery cults), but rather for-
‘what they have in fact said about the ways in which man is

. related to his world. It is just such 'a wide 1ngather1ng of
isolated secular insights as this which has always prov1ded
building materials for the Christian apolog:.st whether in the
ancient, med1eva1 or modern penods. '



72.

intentionality and pursuits of human consciousness. | Taken together,
their works will provide the partial construction of a bridge across

the centuries to the primitive Weltai;schauung of the Bible inAwhich-

the sacr#mental concepts of what Thoi‘lief ‘Boman ha's ca.lléd ,

"1ntér1or space- -time" and the‘ crea;tnre objectivity of human 1ntent10na11ty‘>

-help to provide phllosophlcal groundwork for the Western Re11g1ous

tradltron.- 1

The legitimacy of constrﬁctiﬁg a JChﬁstian apologetic
‘frbm parts of divergént philosophicalvsystems, which themselves are
‘incl:onsistent with one another and _with inclusioﬁ in fhe overall scheme
of the Christian dogmatic pe:specﬁve, will be‘ quesﬁonéd by some.
Those} who believe with Adolph Harnack and Karl Barth in thé radical
inade__quacy of analytical or ontological speculation in the Greek tradition
to express the great themes and motifs of Semitic religion will perhaps
find difficulty in such an attempt to find equation between the Hebraic
solidarity concepts and modern psychological and philosophical
developments. But those who believe in the classical position that there
is a legitimate process involving adaptation of the terms of Greek |
philosophy to Hebrew religion, beginning within the New Testament

itself and continuing - throughout the central Patristic theological

1 .
T. Boman, op. cit., pp. 123-183,
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-vtré,dition vof—the undivided Chﬁrch from Clement of 'Alexahdfia -and |
E«enaeos to J‘ohn Damascene and Gregory Pala.mas in the East, and
through Aquma.s and the Schoolmen in the West will allow tha.t such a.n :1.
" underta.kmg as th1s is at 1ea.st fea51b1e.
There is, nevertheless, some apprehens:.on 1n.’iNeo- - )
‘,Orthodox" and some "Neo-Scholast:.e" c1rcles, over the fa.ct thes process
| thought in’ 1ts non-Chslstian form seems 1ncompat1ble- w1th an authenti'.cal'ly,‘ ‘::-
‘Christian. appralsa.l of the problem of evil and the ® ra.dical ﬂaw“ wh1ch
ex1sts in the processes of the life—development of 1nte111gent orga.m.c . "
be;.nds - Some are Wary ofa revessionto the naive doctrme of 1nev1ta.b1e
| historical pProgress which reigned in 19th Centu.ry' Liberalism
Many elements present in the tradltlonal Christian ‘doot"rihej__' _
of man are missing from the secﬁlerist perspective of some 'of the process-'
philosophers and phenomenologists.. They would seem to have little
appreciation of the Biblical view of man'’s inability to act upon and to

realize his potentialities apart from the help of a Power from beyond himself.

The Neo-Orthodox apprehension often stems from the usual Barthian
rejection of "natural theology! in general. The Neo-Scholastic
apprehension often stems from a conservative and dualistic aftitude
toward the question of God's relationship to the world. For an
example of the latter see R, A, Markus and A,H. Armstrong,
Christian Faith and Greek Philosophy {London, 1960), note esp.
Annstrong's rejectmn of Chardin on this point, p. 42, n. 1.




73,

v trad1t1on of the undivided Church from Clement of Alexandrle a.nd
mmaeug to J‘ohn Damascene and Gregory Palamas in the East, and
through Aqumas and the Schoolmen in the West, will allow that such an ..
o "‘:'undertakmg as this is at least feas1ble. | o
| ‘, There 1s, nevertlxeless, | some apprehens:.on in ”Neo-i
Orthodox" and some nNeo Schola.stlc“ c1rcles, over the fact thet prooess ‘
i_ mousht in 1ts non—-ChrlstiaIl form seem’s incompatlble w1th an authenucally
'Chnstla.n. a.ppra.1sal o:E the problem of ev11 and the » rad1cal ﬂaw“ wh1ch | e
r:ex1sts in the processes of the life-development of _1nte111g_ent organ‘:.c o | 'i‘
.‘bemgs Some are wa.ry of a reversionto the naive doctrme of mevite.ble _
historical progress which reigned in 19th Century Libera.lism
- Many elements present in the ‘trad1t10nal_ Christlan ‘dootri'o‘e;‘j :
of man are vmis'sing from the seco.ls.rist per_spe_ctive of some of the process-
philosophers and phenomenologists. They would seem to have little |
apprecia.tion of the Biblical view of man’s iriability to act upon and to

reahze hls potentialities apart from the help of a Power from beyond him self.

The Neo-Orthodox apprehension often stems from the usual Barthian
rejection of "natural theology™ in general. The Neo-Scholastic .
apprehension often stems from a conservative and dualistic aftltu.de
toward the question of God's relationship to the world. For an
example of the latter see R, A, Markus and A,H. Armstrong,
Christian Faith and Greek Philosophy (London, 1960), note esp.
Ar.mstrong's rejection of Chardin on this point, p. 42, n. 1.
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‘ . Almqggh ﬁhe qon—dhristian ph'eiicjmenol_o‘g'i;‘sti;i:_ é.re_- |
| informed by the c'axist,ential;isn:s;t app_re'cia.tibn -of .th'e tfaéic di:heﬁ'hiqn-_
| in life, they are nev'erthei.ésé’ 0pe‘n -to jtisi: criticism éith’;r .for‘t}vleivr
fatalistic pesszmism or, on thé other hand for pla.cmg a na.i.ve |
_ conﬁ.dénce in man's é‘bility to save him self :Erom e:fror by culfivating‘-;. o
proper mmrhal a.tt:.tudes, e. g &e >perfovrxnance oflthé “phenomeno-
-logma.l reductmn" and in the potentially limitless capacxty o:E hum#.n ;”71 |
coﬁsclousness to create 1ts own va.lues» . '
B_ut it is :_uot £Or thege .pg.rtiéﬁiar 'philosdéhical de_ ) -
ficie;:lcies providing ﬁo -ﬁéraliéls _td. the..téﬁe‘ts §:f' Re{}elé.fi;on tha.twe .
seax_'ch their IWrifingé in any :cy:a'stl.a, ' Fc_::or the (;»h:ristié,nf. wh.cialenés's'of'
truth is sought on the level of Révelati?:ﬁ, not on the level :of;'phil'dst")_‘-’ :
phical speculation. It is i;ather that we hope to find useful concepts .
which \ﬁll serve adequaitely to e;‘cpfgs.s the tenefs of Revelation in é, '
contemporary.theological stateﬁaent. This is precisely the relati_onshi.p
which existed in the classical and normative Christian theological
tradition to which we have already alluded. In this tradition philosophy
is tile servant rather than the master of the da.ta._deliv‘ebred into human
expe";rience through Revelation. As such, a Whitehea.d, a Heidegger, or
a Sartre may be made to contribute to contemporary theglogy just as
pagan Stoic and Platonic philosophers contribﬁted to the New Testament

writers and to the Greek Fathers of the Early Church.
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CHAPTER II

Section 2 The Relevance of The Concept of ”Objective
- Immortality" in the Philosophv of A.N Whitehead

to the ”dey of Christ”_ Concenpt.

Earlier in this century Aifréd North ’Whitehééd
'(1861-1947) predicteci the i‘ssue’r with ’w_l;iéh we a:re faced today in the
challenge of so-called "C‘hristi‘an ‘A'v‘th'eism”,_.with regarld -1%6 the |
question of the continued relevance of ciassical "God;concepfs".

In 1926 he published the prophetic essay Science and the MOdei‘n

- Worldin which he called for the reconstruction of metaphysics

upon the balsis of the new physics of process and relativity. 1 ye
envisioned that such a new metaphysiéal system would be more
adequate to the needg of contemporary religion in its attempfs to

find 3dequate symbols with which to éxpress the content of the .Biblical
conception of the "Eternal' and of the "Transcendent'" order. He

felt that the classical philosophies of Plato and Aristotle were no
longer adequate to this task., He saw them as based upon an outmoded
physical world view which presupposed a static conception of essences,

He feared that the failure to undertake the reconstruction of metaphysics

Whitehead, Science and the Modern World, (New York, 1926) pp. 1-28,
165-225, 259-276.
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would ultimately lead to the rejection of traditional concepts of
God as irrelevant to modern man's experience of the world as

historical process.

In 1929 Whitehead published Process and Reality as the
reconstruction of metaphysics which would meet the need described

in his earlier essay for a'iah'ilosophy compatible with the.dynamjé

- world-view found in the contemporary natural sciences! It is a

metaphysics which has as its aim the involvement of the eternal ,

and absolute in the temporal and contingent world of spé.ce-_time.

In the metaphysics of Whitehead "obje.a‘ctive immortality" VF
is achieved through the process of the evolutionary development of
concrete individual entities in the world of space and ‘cime.2 O'nc‘e
a concrete individual entity or "actual occasion', has come to exist
in the historical process, itvthen possesses an objectively immortal
quality, and forever thereafter remains what it has become after it
passes on and ceases to exist as a subjectively immediate concrete entity
in the world of historical process. As an "actual occasion' with ""objective
imrnortality" it possesses and becomes potentially available as a model for
''concrescences' of new '"actual occasions' as they come into existence

later in the historical process. Each new "actual occasion' is,

1

A.N. Whitehead, Process and Reality, (New York, 1929).

2 Ibid., 27-39.
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while dependent on previously developed "actual occasions' as its
models, at the same time a unique and entirely different ehtity in
itself.l For the individual "actual occasion" may '"prehend', or
take into itself, not only the models which it has derived from

other past 'actual occasions', but also models taken from any com-

‘bination of 'etermnal objects'!, or 'determinants of pure potehtiality",

which for Whitehead exist in the "primerdial nature' of God.
Many concrete éhtities or "actual occasions' with their

corollary '"objective immortality" are produced in every ''concrescence',

or event in which there is a ''coming together" of elements in the

processes of creetion in history. An already existing event in the
historical process thus pi‘ovides many models for later '""concrescences!',
"Process'' fulfills itself by the cooperation of the creative urge which
blends pure potentiality of "eternal objects" with already existing

events; together they produce a new synthetic combination of models

for incorporation into newly developing concrete entities. They unite

the ""eternal objects' with models from particular past events. The
result is the uniquely new individual.2
Many potential models are present in each event but unnoticed.

The point of entry of the model into the developing being is a matter

1
Ibid., pp. 95-126.

2
Ibid., pp. 321-325,
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of importance for subjective '"prehension'; if an event becomes such

' a matter of subjective importance to another develeping "actual

occasion'', it then can be incorporated into its being.

Whiteheéd‘ was unable'tq-overcome,the;"problem of the limit- |
étion of God's creativity implivé('i by thé finite dévelopment of poténté o
ially available pést "actual ocQasioné" pos’sessin’g 'iobjective irn_mort;
ality' to serve as models at é.hy given point in the. historic_al process.
Whitehead was also unab1e> to overcome the implication that Géd was

in Himself submerged in His involvement in the histériqal process and-

 hence imperfect or incomplete. He attempted to overcome the difficulty

of his position by distinguishing between the ”primdrdial” nature of

- God and the '"'consequent'' nature of God.! The "primordial'' nature of

God is God as He exists in Himself, The '"consequent! nature of God

is God as involved in the historical process, which is fulfilling

itself, as yet incomplete or imperfect, until the creation is perfected.
From the standpoint of the Western theological tradition

such a distinction between the "primordial' and the '""consequent' natures

of the Transcendent Being of God is unknown. But Il am convinced that

in the Byzantine tradition the doctrine of the '"uncreated energies' of God

affords a parallel, 2 Here a distinction

! Whitehead, Process and Reality, pp. 91-126.

2 See Vladimir Lossky, "The Mystical Theology of the Eastern Church ',
(London, 1957), pp. 67-90.
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is made within the nature of God between His '""essence' and His

""energies'. In this distinction God in His own "essence" is the

Absolute, Self-Sufficient, utterly Transcendent’ "Deus Absconditus',

the "unknown God!" of the apophatl:fgc theolbgy; and yet God in His
"energies'' is also really the Trahscendeﬁt God, but Godas He is

’found substantially involved in the world, transforming and redeer'ning it .
by the union of creatures with I-ﬁs d.wn ’I‘ranécen&ent Being iﬁ "kno{;véble"
”e#tensions" or ”irradiations'f fro‘m His "essence".1 Foi‘ G:r.feek and
Russian theologians, from the Cappéd‘ociaﬁ 'formqlators of Triﬁtérian
doctrine, Basil, Gregory of Nyssa and Gregozfy‘of Nazianzus, through
Dionysius the Aréopagite and Gregory Paiarﬁas to Vliadimir ‘Lossky‘in'

our owh day, we find that there has been a real accommodation of the
Transcendent "Being" of God within the creation, in nature and history.z‘
Whitehead was also motivated by the desire to accommodaté the Transcendent
God within the creation, and to pi‘e’serve at the same time the Absoluteness

and internal self-sufficiency of God. 3

! Lossky, ibid,, pp. 86-90.

zibid., pp. 67-90 passim,

5 This mode of accommodation of God within His Creation should nct be

confused with the doctrine of Divine Immanence, which is found in

both Western scholastic and Eastern Orthodox thought. The Eastern
doctrine of the "uncreated energies' is an attempt to bring God in

His Transcendence, not merely in His Immanence, into a special
supernatural and sacramental (redemptive) relationship with His
creatures above and beyond the natural (creational) relationship

which He has with the world by virtue of His Immanence. This calls
uitimately for the complete and final 'glorification" or "transfiguration'
of the cosmos by its union with the Transcendence of God,

In Whitehead's philosophy the doctrine of the '"consequent' nature of God
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is likewise far more than a mere restatement of the Divine Immanence,
Whitehead is also concerned with the presence of God Himself in the
world in His Transcendence. For Whitehead, the '"consequent".
‘nature of God involves the Divine Transcendence itself in the Creatmn
. to the extent that God Himself can be spoken of as affected by His'
relatmnthp in His own Being with it.
cf, Whitehead, Process and Reality, PP. 532- 3.
The difference between Whitehead and Eastern Orthodox theology is
that while for the latter God in His Transcendence is united to the
‘creation by the "uncreated energ1es”, He is not in Himself necessarily
affected by the relat1onsh1p. God is Himself somehow changed by
His relat1onsh1p with the world in Whitehead's ‘theory.
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Some kind of accommodation of God!s Transcendence to the

world is, of course,‘ quite necessary .if one would make sense out of the
primitive solidarity concepts of the Bible, in which God Himself is
ﬁbb_trayed as we have seen, as ''really present' in a special mode beyond
that of His Irnmangnce in a‘.nd’thrbbugh His human and creaturely

'"extensions', ""corporate personality', and ''realistic representations’'.

if
i

The ‘idea of ﬂxe "\“vcons‘equent" natﬁre qf“God in '.Whitehead, and the idea
of the "'uncr»eat_éd eﬁergieé" ‘of God in t}xe Eastern Orthodox‘tradvition are

' ;"'-‘.both helpful conc"e‘pts for those who Wbﬁld, with the FB._ible, link the
essentially "miiﬁkable", the Transi;endenée of God and His world.

Whitehead's attempt to aécommodate God's Transcendence

within fhe World‘process res.ults in a2 philosophical paradéx. For in
traditior;al terms, it is indeed paradoxical ito say that God, cannot exist .
Without time, and this is precisely what, in every sense, the Whiteheadian
syétem implies. But this '}temporally limited" God is not God in His
"primordial nature', it is rather God in His ''consequent nature'’,
Granting all of the problems this presents to the traditional Platonic
formulations of Christian theism, Christian process philosophers are

coming to appreciate the fact that these problems are no greater than the

old problems associated with "baptizing'' the Platonic and Aristotelian systems.

Eastern theologians often suggest that the Western failure to provide a
satisfactory philosophical basis for consideration of special modes of
Divine Transcendental Presence in the Creation above and beyond the
usual consideration of the general Immanence of God has led to difficulties
in both Latin and Protestant doctrinal formulations of the dogma of the
'""Real Presence' in the Eucharist,
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For example, as far as the pre-Christian Greek philosophers
were concerned, one could stop the clock, and real or eternal things
of ultimate value, namély the "forms", would remain exactly t};e same.
Space and time become an irrelevant after-thought to an independent
eternify. The early Chnstlan Fathers confronted this d1ff1cu1ty wh1ch
arose from the employment of Crreek’phﬂ.osophy in the service of
| Chrlst1an :re11gl1on.1 |

In th_g view of ma;ﬁy cohfemporai;y ‘p‘rocevés philosophers
this aspect of Platonic speculation ‘ans boﬁnd to remain at variance
with the dynamic significance of time and h‘iAst‘orical' process pdrtra‘yed
in the Bible. They view the later vsﬁbs't'i"cution of the phiioSophy of
Aristotle (which does allow for the\ 'iperfecting'; of objects in the world
through the inherence of form in the dynamic potential of matter) for
that of Plato by the Medieval Schoolmenv as having allowed a greater
place for potentiality, time, change, and matter in the production of
objects in the p.ysical World.2 But this accommodation of the mere
"perfectability' of ‘objects  in . matter is not enought to satisfy
process philosophers. For Aristotle and Aquinas, just as for Plato,
the éternal "forms' or '"essences" of things are still not essentially
"created" in themselves through the historical process. This is
what contemporary process thought demands. Whitehead meets this

demand. For Whitehead, things with "objective immortality" are

1 ,
O See Richard A, Norris, Jr., God and the World in Early Christian

Philosophy, (New York 1965), esp. pp.l59- 170 for further study
on this point.

For an historical survey of issues involved in the transition from Platonic
to Aristotelian thought in the Middle Ages, see David Knowles, The
Evolution of Medieval Thought, (New York, 1962), pp. 3-15, 221-234.




created as they unite ""eternal objects! with other past "actual
occasions" in and through new "actual'occasions''.

Christian process philosophers and theologians are

~disturbed by the fact that the old ontologies of Plato and Aristotle

sfi_ll seem. basicaliy unbaptizable into the Christian framework on this
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important coﬁ.nt, that history, time, contingency, space, matter, and
particular changeebie existeﬁ:es of this world have no essential share

in the creati.on of the eternal forms themselves. For the pre-philosophical
religlous perspective of the Bible this was not 50.° Tirnek, vhistory, spa.ce,‘
,'and ma.terla.l thlngs are the essentla.l sphere of Ged’s creative a.cti.v:l.ty. :

With Whltehead in the ZOth Century many feel that we ha.ve at last found

| anew ontology that will do Justice to a’ dynamic Blbhcal concept of

creation a.nd to the mode ™m sc1ent1£1c view of con'tmu.al crea.tlon in and -
through tize spa.c1o~temporal processes of. evolution, growth, ful:fillrnent,
‘decay, and in the 1nterre1ated processes of the mdlvidua.l 1i£e cycles of
éartlcular memiaers of the species of orga.m.c liie in the cosmos.

| E R.»Baltazar, ina recently pubhshed article stresses
the need in contemporary theology for a new ‘ontology which w111 conyert
the notion {)f Mgubstance" from the Aristotelian-Thomistic definition of it
. as semething "self-encloeed", "‘well defined”, and Mable to exist of itself";

into the miore dynamic categories of process and relation. 1

E.R. Baltazar, "Teilhard de Chardin: A Philosophy of Procession",
an essay in New Theology No. 2, ed. by Martin E. Marty and Dean
G. Peerman, (N.Y. 1965,) pp. 131-150. Baltazar's interest for us
is all the greater because he suggests that there is some hint of the
existence of as yet unsystematized components of a new and more
satisfactory ontology to be found in contemporary phenomenology, as
well as in what he calls the Yphilosophy of procession®. He cites
Pedersen in a passing reference to the fact that the primitive Old
Testament view of Y'wholeness! is somehow akin to the insights to
be gained frcm a study of Chardin and an acceptance of the principles
of process thought., ibid., p. 142, ci. p. 6, n. 1, this essay.
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While Baltazar cites Chardin he= does not mention

Whitehead's contribution to such a new ontology. Nevertheless,

. it should be clear to those who read Baltazar and who also know

Whitehead that this is precisely what has been done in Process and
Reality.
| As Balta‘z‘a'r ksays, for Aristoti_e and for-Aquinas,

""process' is merely an "actiﬁty” of "subétancé'v',» which exists
in ité own right by virtue of the inﬂer'ence of a particular eternal
"form' in changeéble ""matter'.  While "sub_sté’nce" can change,
because of the ''matter' in it, the "fofmi', .or the eternal part of
"substance', is changeless and is in itself indépendent of the
relational context of the union with matter in Which it stands at any
given moment in time or any given localization of space.

Baltazar wants to make the transition from the idea
that such things as process and relation can be contained within
the category of "'substance' as simple ”activitieé”. He wants to assert
that "process' itself, with its concomitant category of ”relation”—, is
the basic category within which ""substance'' itself must be understood,
rather than vice-versa,

Baltazar sees that Scholastic philosophy has tended

to relegate evolution or process '"...to the category of the phenomenal
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, 1
or accidental as opposed to the metaphysical or substantial.¥ As

we have seen, this was precisely Whitehead!s point in Science and Religion

when he called for a metaphysics which would accommodate the twin facts
of evolution and relativity.

In all fairness to it, and although Baltazar does not say so,
Scholastic philosophy does make an important distinction between Maccidental®
and ''substantial change, and insists upon both. But what is mea.nt’ ﬁy
substantial change does not a.iléw for the grdwth, ev,blution, or mufation
of #form s themselves. The entire substance changes because of the
pliability- of matter, which allows for the prdg ressive Y"perfection' of the
particular being as a hylomorphic unity qf form~-and-matter. Substantial
change allows for the emergence of "new' beings or creaturesin history
only in the sense that already existent eternal forms, which themselves
never change or are never essentially a_ffectéd by historiczl and finite
processes, may appear at a given point in historical or evolutionary

developments as a new species embodied in matter.2 Within the historical

life of that particular formal species the form itself may be spoken of as
Mactive!, but this simply means that it is actively and progressively per-
fecting its reception in matter so that a more perfect example of its

species may exist in the world. Growth is the

IBaltazar, op. cit., p. 137.

For a sympathetic description of Ysubstantial change'", in Scholastic
thought, see Introduction to Realistic Philoscphy, John Wild,
(N.Y. 1948) pp. 403-4.

R
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movement of a particular being in the world toward the telos or
perfection of an already assigned formal essence, or final cause

and is essentially unrelated to the evolution or mutation of the

eternal form or model itself into something novel., This is precisely
the reason why, no matter what apologetic is made for the "dynamism"
of matter, the "activism!'' of form, or the '"substantiality of change'

in Scholastic philosophy by its protagonists, it inevitably misses

the point that contemporary physical science requires-a philosophy

which will accommodate the ontology of change, or the need for

mutation of "eternal forms'' themselves, if evolutionary theory is to
be metaphysically grounded., For Scholastic philosophy this mutation
of Yeternal forms' is a contradiction in terms and an impossible

~ paradox. But it is quite compatible with the philosophy of Whitehead,
which allows for the creation of new forms, or objectively immortal
entities through the evolution of "actual ovcvcasions” or concrete
objects in the world,

The implications of Scholastic ontology for a theological
doctrine of man are that human individuals are assigned at conception
or birth a pre-established formal essence or soul which is individuated
by its union with the potential or indeterminate substratum of matter

into a person. The idea which we shall see when we examine the thought
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of Gordon Allport to be so essential to some modern psychologists,
that a man in effect shares in his own continual creation thrqugh his
thoughts, actions, and words directéd toward a selected goal or
"proprium'’, can not be accommodated by Scholastic philosophy, any
more than, can the idea of phenomenologists (such as Heidggger or
Sartre) that man is essentially a self-created being.1 The contention
of many i)rocess thinkers would be that a 20th Céntury ontology adequate
to the task of providing a substantial metaphysical basis for the new
facts of the natural and social sciences must be found.2 In specific,
the new facts which require an ontological grounding in our day are the
particular facts of the evolution, process, and relativity or relation
of all of the things known to man in the universe.

The process philosopher would say that we can no
longer subscribe to a metaphysic which views ''substance' as self-
subsistent or capable of existing in itself, apart from its relationships
with everything else in the universe and its place in the particular

process in which it is comnstituted.

1
See pp. 148-166, this essay.

2
For example, see Baltazar, op. cit.,p. 136,
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In the Whiteheadian system the basic category of thought
is process within which is an interpenetration of temporal beings by
eternal forms and, conversely, eternal forms by temporal being.
The particular immortalized object has not always existed from eternity
but rather has developed through a temporal being and only then transcends
time, It may then be incorporated into other developing, concrete
individualities in the world as a model. Potentially every other
creature in the cosmos can relate internally to every other creature
in this manner; and every form can relate to every other in eternii:y.1
All of this gives history, time, and place, a supreme importance to
eternity itself; in one sense, a "heaven' filled with immortalized
creatures cannot exist without "earth'". This seems to follow the sequence
of the creation of the spiritual through the material implied in the
Bible. '"First the man of the earth, earthy; then the man from Heaven,

H2

heavenly. For the Christian process philosopher the Biblical drama

of God's activity on earth and in history, in

1 Whitehead, Process and Reality, pp. 168-197.

2
1 Cor, 15:47,



88,

dialogue and in cooperation with man, seems to suit the
philosophical terms of. Whitehead's system better than it does
those of Plato or Aristofle and the Schoolmen, The Incarnation
becomes, symbolically, the revealed analogue of an innate secret
of the creation itself, The temporal and the finite become in this
way the abode of the eternal, The Christian doctrine that man's
relationship to God is "synergistic", i.e. » that man is a fellow
worker with God, becomes the pivotal point of the redemptive and
sanctification processes for the Christian process philosopher,
Thus freed from the formal staticism of Plato and Aristotle alike,
Christianity no longer need inevitably open itself to those asthetically
world-denying tendencies which have so often opposed, in Richard
Niebuhr's terms, '""Christ against C1.J,lt1.1:t:e”.1 All life in this world,
the process of evolution, and the struggles of creaturely existence
for ascendency over the demonic forces and distortive influences
of moral and physical evil in human life, potentially become the
eternal battleground of God in history, This life suddenly assumes

a clear and consuvmate

1 The title of Chapter 2, pp. 45-82, in Richard Niebuhr's Christ
and Culture, (New York, 1955), This chapter surveys the effects
in Christian history of what Whitehead would call "mi splaced
concreteness'. (See p, 89, this essay. )
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meaning. It is the place of our creation, the hammering out of our
very beings on the anvil of time, and a process in which we share with
God thé shaping of our destiny in ''objective immortality'. Deliberation
and creaturely free will, within the boundaries set by God for every
species from the atom to man, can become significant in Whiteheadian
terms as the potentiality in every developing "actual occasion' to
incorporate into itself other "actual occasions'' as models which have
been arrested as matters of importance from the surrounding milieu
of other present or past creatures.

All of this should help Christian theology to avoid what
Whitehead calls ""misplaced concre’ceness".1 This Fis the placing of
undue emphasis on eternity at the expense of time, on the '"formal!"
at theexpense of the ""material' and the avoiding of responsibility
in the actual world of event and experience for the sake of the ideal
or intellectualized schema. Whitehead sees this as the greatest Achilles!
heel in the Western philosophical tradition and of the Western civilization
which has arisen out of it, For the Christian process philosopher
""misplaced concreteness'' is the price of maintaining Platonism at the
expense of the Bible. Process philosophers would also suggest that it
is a cause of the materialistic compensation taken by 19th Century

Marxism, and that in the contemporary study of philosophy it has led

See Science and the Modern World, Chapter 3, for a fuller explanation
of "misplaced concreteness!''.
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in our time to a swing away from ontology altogether, in one direction ‘
toward logical positivism, and in another direction toward existentiali sm.1
The Whiteheadian ontology attempts to avoid the dangers against which
these yaried compensations were staged, Whitehead's ontology therefore.
may be useful to the Christian theologian in recapturing the insights of these
compensatory movemeﬁts while avoiding their pitfalls, Whitehead is not
a materialist; but he appreciates the ultimate significance of time and
matter to eternity. Whitehead is not a positivist; but he appreciates the
"misplaced concreteness' against which the positivist reacts, and he
shares an existentialist's concern for the actual event as the truly real.
Whiteheadian terms easily relate to the ancient solidarity
concepts which have recently enlarged our understanding of the Church
and the Sacraments., These primitive concepts make excellent sense in

terms of the new ontology of Whitehead., For example,''psychic extension

- of personality' can become, in Whiteheadian terms, the incorporation of

one person into another after he has achiéved "objective immortality",
by becoming a model in the other's development, Such "extension of
personality' becomes the means through which one can become an
interior component in the new being of another, ''Corporate personality"
can now be thought of as~ the wider sphere of influence of a Whiteheadian
"actual occasion" which has achieved '"objective immortality' and

become a model to many others, all of whom in this manner share a

For a contemporary survey and appraisai of the historical iii effects
on Christianity of Platonism, and essentialism in general, see
Christianity and Existentialism, by Wm. Earl, James M, Edie,
and John Wild., (Evanston, Illinois, 1963),
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common personality. '"Realistic representation' may also be viewed
in Whiteheadian terms. Any one of the members of a group or class
sharing a common model are all equally capable by virtue of their
internal constitution of representing both the proto-type member
or first "actual occasion' and all other members of the group or class.
This type of representation is, therefore, not democratic but "realistic'"
in that it depends not upon the consent of the group, but rather upon
the ontic identity of the 'representative' with the group. In addition,
""cultic anamnesis' may be interpreted in Whiteheadian terms as the
moment in which an "objectively immortalized' "actual occasion'' is
provided the means by which it may be incorporated into others as a
model. In these terms ''cultic anamnesis' is the process by which oné
object can become available to the newly developing "actual occasion'
even though that now "objectively immortalized' occasion may have
existed at a point in the spacio-temporal continuum far removed from
its model.

On the basis of such an interpretation of the primitive
sclidarity concepts in the light of Whiteheadian philosophy, the
Christian creed may be stated as follows: The historical Jesus is the
'"actual occasion' who has achieved " objective immortality" and become
a model for a new kind of human being (through the process of living an

actual life as the perfect fulfillment of the Divine in terms of the
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human). As such the historical Jesus is the "Christ" or Messiah who bears

the Divine Life (Logos) to man. His new humanity is the pre-condition

of the union between the Divine and the human in his person., As the

human Christ he is a model from that point onwards in history, for

incorporation into the developing personalities of others of that new

type of humanity. The many thus become the "extensions", '"corporate

personaiity”, and "realistic representatives of the one inhis newv humanity.

This "'corporate' and ”representational” ""extension'' is at the same time

his "Church' and his "Bo'ziy'” . The 'Sacramen’cs, all of which involve '"cultic®

anamnesis' in the conveyance of an "objectively immortalized" past

occasion through the remembrance of an historical occasion, are the

points at which the new humanity becomes available to man through the

remembrance of the historical Jesus ''made available' across the spacio-

temporal frontiers for incorporation into the many "'actual occasions"

i. e, other men.1
These '"others', the "Body of Christ", can therefore be

spoken of as actually being "remade after his image'", or.as in the

process of a "'second birth", or becoming ""new creatures'. The

important thing about this is the realization that, in terms of

Whitehead's philosophy, the process by which Christ is related to his

Church is at root essentially the same as that natural process by

which every man

1 We shall examine this point further in light of Bergson's concept of
'"objective memorial"., See pp. 114-116 in this essay.
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is, potentially, related to every other. This does not detract from

the uniqueness of Jesus as the Christ or from the reality of the
participation of the many in Him as the One. The theology of the
Church and Sacraments is also thus remove;d from its unfamiliar
primitive setting and is placed alongside the commonly accepted
solidarity data of modern psychology,‘ sociology, and anthropology,

where the task of constructing a contemporary apologetic is made

. N . 1
easier for the Christian theologian.

For examples of modern orthodox Christian theological constructions
indebted to the philosophy of Whitehead and dealing with the
Incarnation see Norman Pittenger, The Word Incarnate, (New York,
1955) and Lionel Thornton, The Incarnate Lord, (London, 1928).
The construction outlined above is my own, and is not based upon these
works, although I think it is fully compatible with them.

For an excellent short summary of Whitehead's metaphysics see the
introduction to selections from Whitehead written by Charles
Hartshorne and Wm. L. Reese in Philosophers Speak of God,
(Chicago, 1953) pp. 273-277, and for a discussion of the general
implications of process thought for theism see the Introduction to
this volume, by the same writers, entitled, "The Standpoint of
Panentheism', pp. i-15.

Also worthy of note are William A. Christian, An Interpretation

of Whitehead!s Metaphysics, (New Haven, 1959), and John B.

Cobb, Jr., A Christian Natural Theology, (New York, 1965}
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CHAPTER II

Section 3
The Relevance of the Concept of "Objective
Memorial" in the Philosophy of Henri Bergson

to the '"Body of Christ' Concept.

’i‘here is important application and implementation
of the relevance of process philosophy to thé primitive concept of
"cultic anamnesis" in Bergson's understanding of the "memory",
For Henri Ber'gison (1859-1941) as for Whitehead who was influenced
by his concepts of process and time, the "memory' is more than a
simple faculty of the mind for maintainingimages received from past
perceptions, It is the unique faculty by which one apprehends in the
present the reality of past events, All events, regardless of when they
occur within the time-line or process of duration, are equally '‘past',
or "history', by the time the empirical sensations of them reach the

consciousness of an experiencing subject,?2 Therefore, the implication of

It is interesting to note that some Biblical scholars have seen a close
similarity between Bergson's conception of time and that found in
primitive Israelite thinking, Among them are Nathan Soderblom, in
Uppenbarelsreligionen, 2nd ed. (Stockholm, 1930) p. 163, and in
The Living God, (London, 1933) pp. 310 ff. and Thorlief Boman,
op. cit., p. 22, n.1, and pp. 126-7, 129,

H. Bergson, Matter and Memory, trans, by N. M. Paul and W. S,
Palmer, (New York, 1959) pp. 125-127,
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this is, that for Bergson as it was for Whitehead, through the faculty
of "memory" oné could be equally as close to something that happened
years ago as to something that occurred only milliseconds ago.

For Bergson the "memory't'is a "psychical state' of
the person himself, rather than a "faculty' as such. A person incor-
porates in himaself, all of his own past at all times. 1 A person also
potentially includes in himself all of thé cosmic past, including the
universal history of the human race of which he is a part. The
"memory™" is that particular !'psychical state! in which a person
realizes in himself the presence of events either from his own indi-
vidual past or from the collective past history of mankind. This
"psychical state! is awakened by coming into contact with objects
(persons, places, things, actions, words, etc.) which serve to bring
one into an awareness of the presence of these events through the
formation of "images'" in the memory. The objects which stimulate
such psychical awareness of one's "immediate present" are

what might be termed '(')bjective memorials.'?

Lipid, p. 139, 14I.

Zibid, pP- 29. The term is mine. Bergson says: "Such an image, therefore,
can not appear unless the external object has, once at least, played
its part: it must, once, at any rate, have been part and parcel
with representation... there is no image without an object. *
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The "objective memorial'" serves to awaken the self
to the reality of its own present possession of the past event through
a direct and intuitive present participation in the creative process
in which that event was originally constituted for its first enactors.l
The past is thus always potentially "immediate' to one in an essential
sense. It pi'ovid'es: the content of the '"present'. The present is
defined as that attitude of the self or state in which the "immediate
future' is determined by an ever on-going and dynamic creative
process within the free-will of individual persons.2 Past and future
events, therefore, meet in a 'creative present"; the "memory'" is a
psychic action of the self working to make itself as fully aware as need
be of its ”im.rnediate present' and its creative potentialities for
detefmining the "immediate future!.3

Since "memory' is an intuitive and psvychical partici-
psy P

‘pation in past events, man can be brought through his memory into

the creative processes originally operative in those events where he

can release their ""power" into the present for the creation of new events.

!ibid, pp. 139-142.
% ibid, p. 130.

3ibid, p. 119.
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The '""objective memorial' which serves to awaken the "unconscious
memory' into a state of ""conscious memory' (where creative engagement
with the future possibilities becomes a free action) is an empirically
perceived and externally constituted entity in the spacio-temporal world.
But the "memoxry' itself, as a psychic state of the subjectifre personality,
is not such an externally constituted entity;l

It is important to note that Bergson's theory of
'"objective memorial' differs from Plato's theory of '"reminiscence''.
For Bergson the images of perception which reach the mind and
memory are true pictures of the objects of the world, a world which
has evolved within a space-time continuum,? Bergson's theory of
the creative capacities ‘of the individual to construct future realities
(with the assistance of the intuitive power of the memory and its
capacity to‘ re-enter the creative process of a past event, once within

but now outside

1
ibid, pp. 33-34,

2ibid, p. 35. ""The aim ... is to harmonize my senses with each other,
" to restore between their data a continuity which has been broken by
the discontinuity of the needs of my body, in short to reconstruct, as
nearly as may be, the whole of the material object.' (and p. 36)
""Our perception of matter is, then, no longer either relative or
subjective ... "
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of the space-time continuum and existing in eternity) also differs from all
classical forms of Idealism. For, both the past events and their externally
perceived '"objective memorials" are rooted in the time continuum (in the
sense that they were created within time) and are not merely constituents
of consciousness.1 But for Bergson, as for Platonic Realism and classical
Idealism alike, the images of empirical perception will not reveal the
most essential nature of the world's objects. This is revealed
"intuitively', and, in fact, does not exist independently of the creative
action in §vhich it is perceived.? Hence the "perception' and the ''creation!
of the world's "essential nature'' are inter-related in a constant process
of personal change and duration. For Bergson empirical perceptions
awaken the memory, which then provides in higher order the data to
create the reality which one actually perceives, with a higher intuitive
faculty, as already existing in a less essential order of being in the
world's objects. One could almost say that an "objective immortality"

in a Whiteheadian sense, is created out of the temporal order of

duration through the intuitive function of memory as it is stimulated by
""objective memorials', which are, in Whiteheadian terms, true "'super-

jecte'. This is not pure subjectivism of the old order, since
J P

1 ibid., pp. 57-58, 120-121, 218,

2ibid, p. 53. '...perception ends by being merely an occasion for
remembering ... immediate intuitions ... are, in fact, part
and parcel with reality, "
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the Y'objective memorial® is the concrete Precondition of the memory's
functioning and provides it with models taken from the evolution of the
"'real" world in the space-time continuum. Man is thus dependent
upon the actual world around him for the element of "objectivity.
But the persons, places, and things of the world of everyday experience
can thus be taken up into a higher order of being in which they can, in
the creative action of an individual consciousness, become the com-~
ponents or models for the creation of the self into a new being capable
of enjoying an increased freedom in a higher form of life, I

There are, therefore, implications in Bergson's theory of the
"memory" for a contemporary understanding of the primitive solidarity

concepts, in particular that of "cultic anamnesis" as it relates to

1J'.bid, »P. 245." Not only, by its memory of former experience, does the

T consciousness retain the past better and better, so as to organize
it with the present in a newer and richer decision; but, Tiving
with an intenser life, contracting, by its memory of the immediate
experienee, a growing number of external moments in its present
duration, it becomes more capable of creating acts of which the
inner indetermination, spread over as large a multiplicity of the
moments of matter as you. please, will pass the more easily
through the meshes of necessity’ ... ' Spirit borrows from
matter the perceptions on which it feeds, and restores them to
matter in the form of movements which it has stamped with
its own freedom!!.
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Christian sacramental theology. We can view Bergson's concept of the
;'memory" as the 'lintellectual' or “spiritual™ consummation of the past
in the present, and as the key to understanding the dogma of the Real
Presence of Christ!s Passion and Resurrection in sacramental action,
particularly in the Eucharist. For Bergson, the ""memozry" can be

said to be the place in which pure potentiality is made available for
creative processes at all times. This kind of theory could:alsobe
helpful in explaining traditional sacramental concepts which have arisen
out of the primitive concept of "cultic anamnesis™". in other ways.

If *memory!" is indeed what Bergson maintains that it
is, a creative participation in an inlmédiate "'past-in~the-present™, it
becomes easier to see how a corporate and cultic drama, memorializing
a past event of key significance, can transport and so recreate the living
and eternal interiority of that event and its originally attendant energies
across time and space from its original participants in their original
setting to many otheisin different times and places. I It also becomes

easier to understand the Pauline claim that the many who are receiving

1ibid, »P- 139. For Bergson, ""consciousness' can, at the ‘bidding of

"my will at any given point of space' ... "'go successfully through
those intermediaries or those obstacles of which the sum con-
stitutes what we call'distance in space' ..." and ... jump the

interval of time which separates the actual situation from a former
one which resembles it. "
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such past realities across spacio-temporal distances are, thereby,
being themselves created, with the components of those past
realities into "nmew beings" .... "after the image'' of the original
"occasion', l, €, the Christ event.!

The relevance of Bergson's theory of "objective
memorial' to a Christian theology of Creation and Redemption
through the Church and Sacraments can better be seen when it is
related to the ontology of Whitehead. Whitehead conceives of the self
as composed of other persons, places, and things, or "actual
océasions” as he calls them, which have become interiorized in a new
and unique combination? This follows the same procedure we have
observed to operate in Biblical ""extensions of personality'. In White-
head's system, an 'actual occasion'" comes to its ''satisfaction' or
interior completion and passes out of existence as a subjective reality
as far as'the world is concerned; but it has already become objectively
immortal and has ''real potentiality;‘ as a model for incorporation into
the "concrescence!'' of a new "actual occasion'. It is the external
aspect of the thing which is thus 'created" and then immortalized and
made available for incorporation into another '"actual occasion' in

the world. It is from the external experience of the thing, as a 'real

1 Rom. 8:29.

2cf. p, 77. this essay.
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potentiality'', that it becomes an interior reality appropriated by a
second entity. The second entity, in turn may be experienced by
a third entity as an extexior reality in the same way. In Whitehead!s
system the exterior and the interior are thus necessary to one another
as phases in a single process of becoming. 1 1t is also necessary to
claim something like this if we are to maintain the Biblical view of
Sacramental extensions and their role in the formation of personality.

For Bergson, and for Whitehead who follows him on this point,
the "memory" is precisely the medium in which all communication
and integration takes place in the personality. This too is vitally
important to maintain in support of the Biblical view. As we have
stated at the beginning of this Chapter, even the so-called ''direct™
or empirical perception of an exterior reality is conveyed to the
memory as the center of self-integration. 2 Itis here that intuitions
of realities must be sent by the senses. It takes milliseconds to
receive impressions, and by the time they are received the events
from which they came are already thistory".

This puts so-called direct empirical perceptions of

"present" realities on exactly the same basis as things "recalled"

>

let. note 2, p- 136, this essay.

Z-C.'f- PP. 94-5,this essay.
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from a far more remote past. The memory is the area of the living

self where alone all things can live at any given time for the self.

The things mermorialized in the Passover Ritual, are just as "real

and present' as the things I perceive around me in this room as I

type this page. Both are, in this seﬁse, "ancient history'. Both are
real. The only difference is in the mode of their availability in the
memory process. The Passover Ritual requires a re-enactmep.t of
some kind, in word, deed, and in a materially embodied "extensional®
symbol to make it real to me. In the present direct empirical
perception of the objects around me, the data are ready-made and at
hand from which their symbols, in sight, color, touch, and sound and
smell, are reproduced milliseconds later in my memory, which makes
them available to me. In this view the time dimension, és we tend to
picture it spacially, vanishes, and my interior self is just as Ypresent!!,
through symbols in the memory, to Moses and the Exodus in the
Passover Meal, or to Christ and his Death-Resurrection event in the
Eucharist, as it is to the persons, places, and things around me in the

room. 1 Both are present through the symbols in the memory, and both

1Spa.cila.l conceptualization of time was for Bergson psychologically

natural but metaphysically an error,c.f.Matter and Memory, p. 126.

"The capital error,associationism,is that it substitutes for this
(temporal) continuity of becoming, which is the living reality,

a discontinuous multiplicity of ( spacial ) elements, inert and
juxtaposed. ™

cf. Thurian, op. cit., Part I, p. 19.
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are "history'". But hoth can be made available for integration with
my interior being as "real potentialities' and made into the sub~-
stance of myself if I choose to accept them as values for such
integration.

With such an understanding the fadical opposition between
symbol and history, and between the past and present,. dissolves
without destroying the distinction. Such a philosophical conception
of time and memory allows us to make greater sense out of the con~
temporary presuppositions of Biblical theology about Ycultic
anamnesis!'. In an essay on the philosophy of Bergson and the work
of Proust, A, W. Levi points out that (in the view of memory which
Proust shared with Bergson) in the very act of recalling what was
initially an exterior and passing experience one creates "an almost
Platonic quality of essence* which was not found in the more trivial
context of its original occurrence.

Some such conception would help to explain why the
liturgical act of anamnesis could be so important in the Biblical
perspective. This conception can be utilized also to point up the
creative aspects of sacramental action in the Christian liturgy.

The very act of the mmemorial itself would be creative in that it would

. 1
@ A. W, Levi, ¥The Creativity of Man: Henri Bergson!, Philosophy
and the Modern World (Bloomington, Ind., 1959) p. 72.
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give the new dimension of an eternal or trans-temporal reality to
what was once in itself otherwise a merely passing phenomenon of
experience (lodged on the exterior surface of the personality of the
individual or group). Any phenomenon would then be enabled by means
of "objective memorialization® to 'get down into' the deeper realms
of the self and become a part of it. It might also be suggested that
this is precisely the role of memory, in such physically involved
movements of the human personality as 'falling in love™. It is by
means of the integrating funptions of memory, in which one'!s past
expefiences of another person as an object are so '*substantialized"
that those experiences become important enoughito be made a part
of one's own interior being.

Levi points out that Proust!s reflections on the role
of memory are significant to the issue of external material objects
and their symbolic function in the memory. Proust, with Bergson,
held that the intellect is impotent in man's attempts to recapture
the past. This recapturing of the past can only be done in and
through material objects, or by the symbols which come into the

memory from them.
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"It is a labour in vain to attempt to recapture the
past, all the efforts of our intellect must prove
futile. The past is hidden somewhere outside the
realm, beyond the reach of intellect, in some
material object (in the sensation which that material
object will give us) which we do not suspect. And as
for that object it depends on chance whether we come
upon it or not before we ourselves must die. "

Levi comments:

"The entire enterprise of Proust is built upon the
mechanism of involuntary memory, upon those
occasions where, through the medium of analogous
sensations, the miracle of the recovery of the past
reality occurs. On the way to= reception at the
Princess de Guermantes', Marcel chances to touch
with his foot an uneven paving stone in her courtyard,
giving him immediately an overpowering sense of joy
and reminding him of the paving stones of the
Baptistry of St. Mark's in Venice. A footman at a
reception accidentally clanks a spoon against a plate
and Marcel is transported back to a fresh summer's
day in the country in a railway carriage of a train
which had stopped momentarily while the brakeman
clanked his little hammer against the wheels, A
servant brings him a glass of orangeade and a napkin
which, when it touches his lips, reminds him of the
blue of the sea at Balbec, for it is starched to the
same consistency as the towel which he used to dry
himself at that seaside resort., Everything by chance,
Everything mysteriously pointing to the experience of
a self lost somewhere in the labyrinth of Time, " 2-

1 .
Marcel Proust, ""The Swan's Way'"in The World of Psychology, Vol. I,

ed, and trans. by C,.B. Levitas, (New York, 1963) p. 151,

2 Levi, op. cit,, p. 73, Levi quotes Proust, The Past Récaptured,
trans. by F. Blossom (New York, 1933) '"But let 2 sound already
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For Bergson, and for Proust, the recapturing of
the past is not a matter within the intellectual power of man because it

is an intuitive. function at the mercy of external objects over which

man has no control.

{continued)

heard or an odor caught in bygone years be sensed anew, simultaneously
in the present and the past, real without being of the present moment,
ideal but not abstract, and immediately the permanent essence of
things, usually concealed, is set free and our true self, which had

long seemed dead but was not dead in other ways, awakes,.takes on
fresh life as it receives the celestial nourishment brought to it. A
single minute released from the chronological order of timme has

recreated in us the human being similarly released in order that he
may sense that minute.
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In the case of corporate liturgical memorial, however,
the action is not by chance. There is a consciously enacted drama in
which material objects (with the desired symbolical associations) are
employed to recapture a collective past. Proust is right when he
says that particular past occurrences are fully recaptured only by
coming upon appropriate material objects which are symbols of them.
But the liturgical scholar would insist that specific contents of
the past, when known, can be recalled by deliberate recreation of
these material symbols and the enactment of these events in question.

To illustrate this we need only draw attention to the
interesting parallel between what Levi has said above about Proust'!s
objective recalling of the past (in Marcel's experiences) with what

Max Thurian has said in The Eucharistic.-Memorial about the Hebrew

Passover Meal. For example, in the liturgical enactment the bitter
herbs were to be chewed to yield the proper symbolical taste, the
blood was to be seen and smeared, the bread taken and eaten, etc.

All of the sense association, the memory, the objective symbols in
conjunction with the "extentional" words of the narration, the questions
and answers, the "Sedir'", and the “Haggadah" and the "doing!' by the
participants, were to evoke the collective past of the corporate Israel,

in which each Jew stood as a '"whole-embodying part'. 1

1
Loy Max Thurian, op. cit., Part I, pp 18-19
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We should remember this, too, in conjunction with

{

Bergéon's theory of the memory as that which achieves the unity of the
self. As we have said, f-qlr' Bergson, the memory iﬁtegfates and gives

continuity to the person: It is the act of the self which allows ome to

recover the past, considered, in that very act, as a component of the

interior self. - The Biblical presentation of'hnamnesis'implies a

somewhat similar view.

~

The self, which is composed of past exterior experiences,

and realities and their embodied values, is freed in the act of memory
to rerlive in the present new circumstances of its being, the originally

released energies of the past experiences, realities, and values which

. the liturgical drama has singled out for cultic representation. When

this happens, the person is enabled to "“incorporate® those events into

himself,£035to "correct'" by them bhis present course of "becoming! in
A

accordance with their inherent values. Thus, the post-Exilic Jew

believed himself really present in the Exodus event through the Passover

Meal, and Christians can believe themselves *present in®" thé Death-~
N p

Resurrection event of Christ through the Eucharist. !

In both of these instances we seem to be dealing with

a similarly vital concept of time which is daften quite foreign to many

1
cf, pp. 55-59, this essay.
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other more static ancient and modern thought modes. ! In this view
the past event is present as an alive, transpiring reality in the process
of personal fulfillment. There would seem to be a kaleidoscoping of
" separate times in such a way that one personal subject is enabled to
participate in another. For Bergson, as for the Bible, the future is
also present as a potential, a "guiding image™ or "telos! toward which
the actualities in process are somehow moving. For Bergson the
future is present as a goal in the creative act. In the Old Testament
the Exodus-Passover celebration looks forward to and stretches
toward the future eschatological event of the repossession of the
Promised Land and the deliverance of Israel from all her enemies;
In the New Testament; the Death—Resurrectio:q event celebrated in the
Eucharist looks forward to the complete glorification of Christ's whole
Body the Church, as the fullness of the creation, at '"His coming again!.
Without this future dimension neither the present nor the past could be

explained in its real significance; the future is in this way also "present®

with the past and with the present in the memorial action.

1
See Thorlief Boman, op. cit.,pp. 122-183.
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There is yet another parallel between the thought of
Bergson and the Biblical conception of the way Divine grace and human
freedom operate together in sacramental actions.

According to Bergson, freedom is not the constant
possession of any man. 1 It is experienced only at those rare moments
when the self is integrated or "pulled together'" in the face of a dramatic
or enacted decision. This 'pulling to,gether" of the interior and exterior
self on the basis of deep-set values (decided upon by the interior seli)
is done in the memory. Since the inner self is originally composed of
the past experiences which are made real again in the memory, the
. memory itself is that which frees a persén. from following indiscriminate-
ly the flow of exterior actions, and it thereby permits him to make a
fully personal choice and perform a truly unique individual action of his
own. Under normal living conditions, Bergson claims that man does not
very often exercise or realize his freedom, but merely goes along with
the mechanical and habitual response to exterior circumstances. How-
ever, whenever deliberation and choice are forced upon a person, his
memory may then integrate him for truly personal action in accordance
with a value which is appropriate to him, In choosing to accept or reject

this action, man realizes his freedom. 2

lBergson, Time and Free Will; trans. by F.L. Pogson, (New York,
1910) p..169 ff. c.f. Levi, op. cit., p. 71.

2 .
Bergson, ibid,,p. 185 ff.



111.

In the Biblical presentation of cultic anamnesis, as
understood by Pedersen and Thurian, and certainly as accepted n
orthodox Christian liturgical theology, a man is brought to freedom
of deliberation in the "cultic anamnesis', where he chooses to take
upon himself the corporate Covenant of the group and thereby to
assert his solidarity with it.l Each act of deliberation, when re solved,
remolds or recreates the inner personality further, and strengthens
it in its development in the direction it has freely chdsen. The
dynamic quality of becoming-through-action which is presented in the .
Biblical picture of response to vocation if found only in those actions
which are truly free. Man does not ""become" anything through actions
which do not spring from his whole, integrated, free response to a
challenge, But by an authentically free action in accordance with his
own inner values, man is invited to be transformed, 'to bear the
image' of that which he freely accepts as his 'telog" or goal.2

We could apply the insights of Bergson to interpretation
of the Israelite cult or the Christian sacraments in the following manner.
In the liturgical "anamnesis' a man is presented with the outward
symbols of that "telos'" or goal in objectified and material forms which

serve to awaken the collective past and to release from his unconscious

1 M. Thurian, Op. cit,, Part i, pp., 27-39,

2
I Cor, 15:49, 58,
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inner self the psychical energy attendant upon all of his own similar
past experiences which have become objectified components of his
being., In this way an individual's response in favor of a ''telos" or
goal is aided by the ready availability of those corresponding aspects
of his own inner personality. His affirmation is then not only free
but also freely chosen in accordance with his own authentic inner
value-pattern. The rejection of a cultic symbol would occur if one's
already established value-pattern were not in accordance with that
which the objectified cultic symbol presented to the memory.

For example, one who was not familiar with the
creedal affirmations about the God of Israel or the Covenant would
reject the outward symbols affirming God and Covenant, and hence,
with it, would reject the Covenant itself as the object from which that symbol
came., Thus a non-Jew, i.e,, one who refused the faith affirmation or who -
was unfamiliar with the corporate record of Yahweh's past actions, would
then rejéct both the symbol and the reality of the Covenant., The inner
model or image he possessed of his own goal or 'telos'" would be con-
stituted differently, and so prevent him from meaningful participation in
the cultic drama. This will, perhaps, also help us to understand the

stress which early Christian writers place upon the
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Eucharist as a '*holy mystery" in which only the fully instructed
and faithful were allowed to participate. :

It is important to see that in the Bible ''extensional®
or "'sacramental" action is never automatic regarding its effect,
but rather remains a free and pre-eminently personal affair.
The Mextensions'bring with themselves the Powe r and inherent
strength of their Source to enable and empower a man in a nevertheless
free deliberation process, to make a correct resolution. The
acceptance or rejection of the challenge of the encounter with God,
or with man, in word or in sacramental action, and the entering into
consequent appropriation of grace to fulfill one's particular vocation,
is a2 matter basically determined by the deliberator himself., The
"memory" in the Hebraic-Christian liturgical perspective is not,
any more than for Bergson, a function of the human psyche dealing..
in a routine fashion with images of past events which are no longer
alive, or real. Bergson makes much the same distinction, in. his
conception of M!objective memorial' as was made by the Schoolmen in
differentiating between the '""res sacramenti’ and the "virtus sacramenti't.
For them, the sacrament or "extension! in itself always operates to

convey the "thing!','"reality,''or "res' of which it is the extension, when




114.

intentionally so employed by an agent; but the availability of
that reality to the individual (S) to whom the '"extension'' is addressed
depends upon a personal acceptance and appropriation., This
requires a living faith or trust in the ''res",i.e. the person so
extended', and in the '"extension" itself.1 For Bergson, as we
have seen, the effective use of an "objective memorial" depends
upon the free and creative action of the subjec:’c.2
A related function of '"cultic anamnesis' is illuminated
by another point in Bergson's theory of the "objective memorial',
For Bergson, as for Whitehead, one event can become especially
significant for a person and so be singled out from the wider
stream of external events which occur in the cour se of his passing
relationships with other persomns, places and things.3 In this
moment of subjective importance he can appropriat.e,. if he chooses
to do so, the living reality of that particular external event into his
own interior being.
It is not difficult to see the liturgical memorial as
providing similar occasions of importance, but now they are consciously
selected., One event from the stream of external collective occasions in

the corporate history of the nation or group, e.g., the Passover, or

! For a fuller explanation of the Scholastic conception of the operation of
of effective grace in Holy Communion consult the Summa Theologiae

of Thomas Aquinas, Vol. 59, "The Eucharist', 3a, 79-83
Blackfriars Edition (London, 1963),

2‘Bergson, Time and Free Will, p. 185 ff,

3
ibid., pp. 238-9.
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Death-Resurrection event, is deliberately singled out and made into
a matter of conscious importance for the individual and for the
whole body, whether corporate Israel or the Church. It is accepted
and becomes interiorized, because it is important to the inner self
and its future free development. In the inner and subjective order
created by the person himself present and past occurrences meet on
equal basis in the memory as "history" by the time of their per-
ception, s.o that there is no difficulty over the temporal or chronological
proximity of the event to the person.

For Bergson, as for Whitehe'ad, and for the Bible,
and for the normative Christian liturgical tradition, events which
are made important by the "memoralizing® process in an enacted
drama, using material objects, are thought to be much more significant
in the process of personal self-becoming of a man than are those
casual and ordinary happenings of the present which go on at all times
and which are not singled out, recorded, or "“objéctively memorialized!.
Bergson's concept of the significance of an "objective memorial" is
thus not unlike the Biblical concept of the cultic means of insuring
the trans-temporal signficance of events. In both cases the'objective
memorialization' makes something otherwise external into an

interior component of the subject's own developing personality.
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In these terms it could be said that the Christian-Sacraments '
are the occasions in which the external Christ comes to '"dwell in"'
the participants in a memorial action. The liturgical rite,
whether Baptismal or Eucharistic, becomes an occasion of

importance in which the faithful are ""made one Body with Him'!, 1

Phrase from the ""Prayer of Oblation', in the '"Order for Holy Communion'',
Book of Common Prayer, Protestant Episcopal Church of the United
States of Amezrica, 1928, p. 8l.
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CHAPTER II

Section 4
The Relevance of the Theory of Personality
Development in the Psycholdgy of Gordon

Allport to the *Body of Christ!! Concept.

It is appropriate at this poinf that we seek to
state more explicitly what kind of interpretation of human- pgrsonality
development is implied in the primitive solidarity concepts and in the
"Body of Christ" concept. We have touched on this in dealing with
the philosophy of Whitehead and Bergson, but this will not satisfy
those who are accustomea to think in the categories and terms of one
or another of the contemporary psychological theories of personality.
‘Basically, the concept of personality development
which seems to be implied in the Biblical perspective is a dynamic
one which envisions each individual as livingisa constant process of
"becoming''. This process is one in which ™relation to'" other persons,
places, and things in the world is essential to the inner development
of the individual and to the very Redemption of mankind. And yet there
is, as we have just stated in commenting upon Bergson, an unimpaired
human freedom which is present in the inner being of the individual

who either selects, arranges, and appropriates or rejects particular
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occasions from his c0nsciogsne‘ss. 1 In the Biblical view man could be
said to participate with God and the world in the creation of his own
selfhood.

If this ﬁiblical interpretation of personality
development could be expressed in the technical terms of modern
psychological theory it would contribute greatly towards furthering a
mutual understanding between psychologists and Christian theologians.

A survey of the currently held theories of psychologists and psychia~
trists on the subject of personality develoi:ment reveals at least one
North American psychologist whose ideas are already fairly complemen~
tary to the explication of personality development in light of the primitive
solidarity concepts which I have just given above. It is for this reason
that we shall next examine the theory of personality development in the
psychology of Gordon Allport ( 1900~ ) for its relevance to the ""Body

of Christ'" concept.

Allport describes his psychology as in the "Leibnitzian!!
rather than the "'Lockean' tradition. 2 He departs from the North American
preference for positivism and operational .empiricism in favor of a
purposive and dynamic theory of personality which conceives of the

person as the "source' rather than simply the locus' of his acts.

1See pp- 114 ff.this essay.

ZG. Allport, Becoming, (New Haven, 1959) pp. 1-17%.
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He thus views activity as formative of personality, rather than with

the behaviourists as "merely an agitation resulting from pushes by
internal or external stimulation'.ll He admits his debt in certain points
of dynamic cognition theory to the Gestalt movement, and his sympathy
with such writers as Goldstein, Angyal, Cantril, Lec¢ky, Reévers and
Sinnottwho advocate self-actualization motive over instinct.? He

adapts Adler's concept of the "life-style! to his own purposes and
acknowledges Karen Horney!s understanding of the "ideal self-image?. 3
But his originality and his interest for us lies precisely in his balance,
in his own particular combination of these elements of theory into a
system which readily lends itself to a Christian interpretation of man

in terms of a dynamic understanding of the Biblical doctrine of creation.
Such a doctrine of man and the creation may be seen equally well in the
light of the "evolutionary creationism!' of Bergson, Whitehead or
Chardin and in the futuristically oriented theory of personality develop-
ment which denies the determinacy of pre-fixed essences found in the
writings of Husserl, the early Heidegger, Sartre, and Merleau-Ponty. 4

His general position owes much to the contemporary

current of existential and phenomenological analysis of personality

Livid, p.,12.
2ibid, p»,16.

3ibid, ppr-39 and 47 respectively.

4]:"or Chardin, see Section 5 which follows in this chapter, ppR 129 £.

We shall examine the phenomenologists in Chapter III, pp 136 ff.
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development. Although he departs from writers like Sartre on several

essential points, especially in the direction of external formative factors

in character formation, like the existentialists he sees individuation and

personality development as dynamic and free self-creative processes.l
Allport points out that at first F:;'eud spoke of assertive

and aggressive ego instincts and that later on he developed a concept

of the ego as "a rational, though passive, agency, whose duty it was to

reconcile as best it could through planning or defense the conflicting

pressures of the instincts, of conscience, and of the outer environment, " 2

Under these terms Allport asserts that positivism managed to retain,

unwittingly, the core of a pre-fixed or static idea of the "self" which

has, nevertheless, recently come alive at the hands of '"more dynamically

inclined psychologists', The latter can now speak of such things as '"self

image, self-actualization, self-affirmation, phenomenal ego, ego-

involvement, ego striving', and the like.3 Allport points out that

there is always a danger that the ''self" or "ego' can become a ''deus ex

machina' to put back together the dismembered parts of personality

1 Allport, ibid., pp. 33-35,
2 ibid. ,p. 37,

3ibid., p. 37.
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which have been analyzed apart by a still basically positivistic
methodology. 1 He approves Bergson's criticism of the use of the
pre-existent ''ego! as an unsatisfactory device to put back into the
picture of man some of the 'coherence unity, and purposiveness®
which they know they have lost fhrough their use of empirical, analytical
tools and "fragmentary representations'.

Allport suggests that the way to a possible solution
may be seen in the statement made by Alfred Adler that "What is
frequently labeled 'the ego! is nothing more than the 'style? of the
individual'. In other words, Allport declares that Adler's view of the
®ego" or ''self" as including the exterior processes of "life-style™
in the world is a more adequate way of seeing man's situation than
the introduction of the Freudian "ego'" as a still separate and mysterious
"*other!, or "deus ex machina!. 3

Allport sees empirical methodology as unable to deal
with such a concept as the 'ego' as a device for giving continuity and
unity to the parts of man, which have been separated in the first place

by positivistic analysis. 4 The suggestion that Allport makes is very

Libid, ,p. 37.
2ibidy ,p. 38.

3ibid, ,p. 39, and A. Adler, "The Fundamental Views of Individual

Psychology", International Journal of Individual Psychology, I (1935), pp. 5-8.

%ipid,, p. 38.
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compatible with what we have seen as the Biblical view of personality

as.a M"gelf" inseparable from - for all purposes of measurement - its
Mlarger self’t or "extentional-corporate self! in the relationships it
has in the world with other pe rsons, places, and things. Allport says:.

"Life-style to Adler had a deep and important meaning. He

is saying that if psychology could give us a full and complete
account of life-style it would automa.tl-ca.lly include all _
phenomena now referred somewhat vaguely to a self or an ego.
In other words, a wholly adequate psychology of growth would
discover all of the activities and all of the interrelations in
life, which are now either neglected or consigned to an ego that
looks suspiciously like a homunculus®.

He then stresses the very same fact that we have already seen to be
relevant to the Biblical doctrine of "anamnesis®, w.igz. that the importance
or significance of some of these activities and inter-relations in life

is greater in the development of a person than are others. 2 He makes
specific reference to Whitehead!s doctrine of importancet

"The first thing an adequate psychology of growth should

do is to draw a distinction between what are matters of
importance?! to the individual and what are, as Whitehead
would say, merely matters of 'fact? to him; that is,

between what he feels to be vital and central in becoming

and what belongs to the periphery of his being. Many facets

of our life-style are not ordinarily felt to have strong personal
relevance...innumerable tribal habits that mark our life-style
are nothing more than opportunistic modes of adjusting...many
of our physiological habits are...unconscious or semi-conscious
. ..not 'propriatet, i.e., not really central to our sense of

lbld, p. 39.
1b1d.,pp. 39-41, 45,
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existence. .. So it is with the myriad of social and
physiolo.gical habits we have developed that are never,
unless interfered with, regarded as essential to our
existence as a separate being. nl '

Allport attempts to balance, on the one hand, the
tribal or group factors which enter into the development of personality
with, on the other hand, those new and unique factors belonging to
each person individually which allow for an original process of seli-
creation through living. 2 The former are inborn animal traits,.
survival instincts or adaptation patterns, which are universal conditioning
factors. The latter are also inhefited but allow for the composition of
the differing dispositions, potentialities to form particular structures,
or capacities, found in individuals. Many psychologists tend to
emphasize the former. But in the latter Allport finds the key to the
explanation of the manifold differences between individuals, the source
of novelty, and uniqueness of creativity. 3 This indefinable potentiality
in each individual to take variable components from the given, and
in accordance with his own unique motivations, to weave them into novel
structures, allows the development by each person of a *'life-style", or

nschema of values! The personality is the 'life-style'; it can be said
1ibid, ,P. 39.
Z_iz-iii,,pp. 34-35.

- 3&@_; pp. 39-41.
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that the specific individual is always in the state of dymamic becoming;
he is created by a process of ingestion of external factors and com-
ponents, taken from already existent persons and things in the world.
This goes on from the pre-natal stages to old age and death. The
ingested external factors are freely selected in accordance with an
tjideal self-image! or schema of values, and are creatively built into
the production of a new creature. 1

The value of such an explanation of personality develop-
ment to behavioural i)sychologists who have not been able to explain
satisfactorily the phenomena of novelty, uniqueness, freedom, and
individuation is obvious. Neither can its value as a psychological
augmentation to the contemporary Christian doctrine of man be over-
looked. It undergirds the Christian understanding of man-in-society,
that is to say, the essentiality of one to another in the very process
of creation. It sheds light on the way in which persons:are inhererntly
related to one another in their very individuality; components ffom
the many are taken by each one, and yet each one is in himself a novelty.
In Allport's psychology the necessity for social and tribal affiliations

in the early and continued information of the personality is stressed; but

1
ibid.,p. 47.
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at the same time the need for simultaneous in'div—idual initiative
and self-assertion in the development of a uniquely distinét selfhood
is equally stressed,

Allport's concept of the ""self' is one which involves
a future dimension, in the present, through the continuous ﬁotivation
of an individual by an "ideal self-image". This ""self" which is then
at once both in the present and in the future by virtue of its dynamic
state of becoming, he calls the "proprium', "our temporary neutral
term for central interlocking operations of ‘personality”.l "Propriate
striving'' is thus itself the process of becoming, or the individual's
attempt at movement from his ”act-ual self-image' to his "ideal self-
image".2 The discrepancy between these twg explains the problem?df
"conscience", which register "anxiety" and "guilt' whenever a
person's '"'schema of values' (and, hence '"life-style'") is violated and
his true "proprié.‘te striving'' is interrupted, 3

Allport's concept of ""propriate striving'' can easily be

made to fit into a religious framework in the light of Whitehead's

philosophy of " objective immortality'. One person is thus reproduced in

another as his "ideal self-image" (Whitehead's model from a past

actual occasion} and.

ivia., p. 54.

2ibid., p. 47.

3
ibid., pp. 72-74.
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thus becomes a part.:of. his character forxﬁétion. We have already
seen how the primitive solidarity concepts of the Bible are trans-
Jatable into philosophical terms; we now have in Allport a modern
psychological explanation for the primitive solidarity concepts.
"Extension of personality' again ceases to be a stfange pre-~scientific
superstition, and becomes understandable as a constant reality in
the experience of any human personality development. "Corporate
personality’ can be translated into Allport's terminology as occurring
whenever a group of persons share in a common schema of values or
"jdeal self-image which has come from one dominant personality,
and thus share together the *propriate striving! of the source
member of their group. MRealistic representation'" would occur in
Allport's system whenever an individual member of such a group
becomes the purveyor to other persons of the personal characteristics
of the dominant or prototype member, those characteristics which
have already been incorporated into the group and into its individual
"representative! during his own process of becoming.

There is another possible point of reference between
the psychology of Allport and Bergson's insistence on the immediacy

of all past events to any existing subject's memory. For Allport

any person, place, or thing can potentially become a factor in the
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“schema'' of values:' of another person, provided that they can reach
him somehow in that area of creative ferment where he is able to

weave them into his "life style". As we have seen the Bergsonian
concept of "memorialization" is precisely capable of explaining how

the memory is not only_ the place of such creative ferment, but also

the means by which other persons, places, and things can be always
immediate to it. I m addition, there are also constructive parallels,

as we shall ne:;t observe, between the psychology of Allport and the
process theology of Chardin. Allport's stress on the mysterious
freedom of each new individual as he builds his own schema of values", \
and hence personalit*j,complements Chardin's insistence that once

the stage of the ”‘Noosphere", or stage of mental-activity, is reached,
there is no longer an inevitable, non-reflective evolutionary attain-
ment of the next stage, or the “"Omega Point". 2 After the "Noosphere'!,
(or sphere of mental-activity) has been reached, freewill comes into
play, individually chosen objectives pursued by ... the operative

power and creative participation of specific human beings are

necessary to the attainment of the cosmic objectives.

There are, then, in summary, obvious parallels

1See pp. 94-116, this essay,
2

See p.. 135, this essay.
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between the 'ideal self-image' or '"schema of values' in Allport's
psychology, " objective immortality" in Whitehead's philosophy, the
'"objective memorial" which is taken into the creative "memory"

in Bergson's theory, and the idea of freely accepted cosmic fulfillment
in Chardin's theology, which we shall next examine,

In all of these concepts we find the same underlying
belief in the capacity of the individual freely to accept into himself
the other external persons, places, and things with which he has
chosen to identify himself. This was, of course, also the underlying
presupposition of the pi'imitive solidarity concepts of the ancient
world and of the Israelite idea of the Covenant. It is also the basis
of the New Testament understanding of the creative power of sacra-

mental action within the "Body of Christ'.

)

(



129.

CHAPTER II

Section b

The Relevance of the Creation Theology
of Pierre Téilhard de Chardin to the

"Body of Christ! Concept.

The process philosophy of Whitehead and Bergson,
and the process psychology -of Allport, will find their completion
and integ ratiop into the Christian Faith within the framework
provided by the process theology of Pierre Teéilhard de Chardin
(1981-1955). The primitive solidarity concepts and the "Body of
Christ' concept are also accommodated extremely well by Chardinl’s
great theological synthesis of contemporary scientific data and
evolutionary theory with the insights of Christian Revelation.

Earlier . in this century Chardin called for the same kind
of philosophical reconstruction as Whitehead had asked for in

Science and the Modern World and had then answered in Process

1
and Reality. In the Future of Man Chardin wrote:

1
See pp. 75-76, this essay.
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NTo our clearer vision the universe is no longer

a State but a Process..,.this...must lead. .. to the
profound. ..modification of the whole structure .
not only of our Thought but of crBeliefs. M1

Chardin spoke of the world of spirit, the eternal and transcendent
order of being, as an aspect of the whole unfolding reality of the

world. He wrote.of a new understanding of the relationship between

matter and spirit.

n ., .the most revolutionary and fruitful aspect
of our present age is the relationship it has
brought to light between Matter and Spirit:
spirit being, no longer independent of matter,
or in opposition to it, but laboriously emerging
from it under the attraction of God by way of
synthesis and centration. 12

He questioned the emphasis in much traditional :ascetical . theology
which has tended to posit a Platonic dualism betweer:l. the dimension
of Spirit and the world of matter. He called for a new direction
in the Christian!s understanding of his relationship to the world:

1. ..to participate in all the endeavours, all the

anxieties, all the aspirations and also all the

affections of the earth, in so far as these embody
a principle of ascension and synthesis. "3

IChardin, The Future of Man, pp. 261-2.

2ibid., p. 93.

3
ibid, ;p. 95.
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' He proceeded to redefine Christian detachment in the light of
@ " this princi'ple.;

"Christian detachment subsists wholly in this
wider attitude of mind; but instead of 'leaving
behind' it leads on;. instead of cutting off, it
‘raises, It is no longer a brezk away but a way
through, no ]}onger a withdrawal but an act of
emerging, " :

The way of a Christian return to the p:éimitivé 'Bibl'ical
per spect1ve th.ch saw a material and sacramental part:.c:.patlon in
‘the world of persons, places and t]:ungs, as the occasmns" of

"extension' of the Div-ine Personality, was.needed. The o_pening

was made in Chérdin's masterful ''The Phénom'enoﬁ of Maﬂ, in which
there Was rdeveloped a éosmic view of the plan of Go‘d in cz.-'eavt_ivo‘n,
nature, and his‘to:ry.2 To ma.ny who sougint to recoﬁéile their faith
"with the findings of the conterhporary natural sciences 'it appeared
 that orthqdox Christian theology had at la-st battled ifs way back to the place
where Yahweh's lordship over history and nature had once been
affirmed, back past the rubble of buildings once inhabited by the world-

denying cults and philosophical schools of Athens and Rome. 3

1 ibid., p. 96.

2 Chardin, the Phenomenon of Man, trans. by Bernard Wall, (L.ondon 1959)

Evolutionary insights have been widely accommodated by Roman
Catholic theologians, For an example of an attempt to reconcile
this type of thought with previous Vatican pronouncements see
Karl Rahner's Hominisation: '""The Evolutionary Origin of Man as
a Theological Problemi!, No. 13, Questiones Disputatae. (Montreal,
1958) pp. 7-3L.
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For Chardin there is an inherent essentiality for the
existence of the earth, the processes of development, growth and change in
the spacio-temporal world. The "spiritual' is not, as it is for the Platonic
or Aristotelian realist, an itself independent or unrelated fixed reality. For
Chardin, who writes as a scientist with a Christian theological perspective,
the M"spiritual’ is an inherent aspect of the reality of all physical beings, in
varying degrees from the lowest to the highest order in the creation. It could
be said that for Chardin the "spirit" of each creature develops with, in, and
through the develoiament of its material structures. I

But the Bspirit!? is, nevertheless, transcendent. In itself,
once it has appeared, it is seen to be qualitatively of another, higher order
from the physical being in which it has been. born and sustained and through
which it has been evolved. 2 This saves Chardin from the classical

MMaterialism® and "Evolutionism®, which look upon the Yspiritual”® as no more

than an "emergent” from the processes of material evolution. The spirit.is in

this sense created in and through the historical process, although its origin
and its destiny, its "alpha® and its Yomega'®, are of 2 higher order.

Each creature has a different

1Cha.rdin, The Future of Man, p. 262. "What we see taking place in the world
today is not merely the multiplication of men but the continued shaping of Man.

2ibid. » P» 277. M...in line with, and gradually replacing, the thrust from behind
—B—;-below, we see the appearance of a force of attraction coming from above

which shows itself to be organically indispensable for the continuance of
the sequence...,"
Chardin asks {p. 263) "“The Higher Life, the Union, the long dreamed-of
consummation that has hitherto been sought above, in the direction of some
kind of transcendency; should we not rather look for it ahead, -in  the
prolongation of the inherent forces of evolution?
Above or ahead - or both?" and in the following section :{pp. 263~270) he
answers the question by saying that both are needed, that man seeks the
"Upward by way of {the} Forward.!' (p. 266).
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type of spiritual nature just as it has a different type of physical structure.
Chardin's is a "holistic" or "hirlomorphic" rather than a '"dualistic!
view of reality.

One can see readily that Chardin's creation theology
would accommodate Whitehead's metaphysics, or Allport's psychology.
For Chardin, as for Whitehead, time and eternity, héaven and earth,
the material and the spiritual, are always evolving, "weaving in and. out'"
in a pattern to form the mosaic of creation, There is a progression in
development from the lower to the higher forms of creation for both
Chardin and Whitehead., Everything that has evolved and emerges as a
new ihdividual or species is available for incorporation into the next
new species.l This complements Allport's theory of the inter-related
development of each individual in the progressive building up of a "life-
style' toward a '"proprium', and also the Whiteheadian idea of the "actual
occasion' which has become "objectively immortal" and which is
henceforth available as a "model'" for incorporation in a new developing
being,

For Chardin there have. been several significant turning
points in the history of life in the cosmos. First was the stage in
which inorganic matter evolved to the point of the generation of life,

In terms of our planet, this gave rise to the '"Biosphere', or the

ibid., pp. 25-29. cf., The Phenomenon of Man, Book Two: "'Life',
Chapter Two, "The Expansion of Life', pp. 103-140,
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the "belt of life” surrounding the earth. ! The next important stage was
the - "Noosphere!, or the point at which "thought turned in on itself®

or the point of "reflection”, which characterized the appearance of
the pniquely different species homo sapiens'. 2 This is the stage
characterized by the appearance of mental-spiritual activity on

our planet. He suggests that oncé this stage has been reached, the
problem of the freedom of the will, with awareness of the reality of
good and evil, and the moral struggle, enters.as a new_factor i the
process of evolution. He stresses that the acceptance of the challenge
to go beyond this stage to the next is by no means an unconscious or
automatic one, as were the previous steps; man?!s further development
from this point on depends upon the free, conscious, and cooperative
acceptance by each individual and the corporate race of the new type

of creaturehood intended for mankind. 3

Only in this way is man gathered into the "Christ Being™.

1 v
The Phenomenon of Man, p. 78, and The Future of Man, pp. 254~259.

2ibid, ,PP. 180-184. This parallels Whitehead's as well as Allport's

" insistence upon the free acceptance of components of other persons,
places and things into one'!s being before they can be appropriated.
cf. pp.75 ff and 117 ff, this.essay.

3
ibid., p. 254-272.
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For Chardin the historical Jesus can be viewed as the first example
of such a new creation, the highest stage in the evolution of the

human spirit at which point the fullness of God entered into complete
union with His Creation. 1 This “"Christ-process’ must be activated
in others. When the process is complete the "Omega' point will

have been reached, when the purpose of the physical creation, and

its spiritual result, will have been fulfilled, and "all things will be
summed up in Christ". 2 The '"Body of Christ" can be viewed as

that portién of humanity in Which this process has been activated.

The relationships of its members to one another and to their "Head" -
or first member, the historical Jesus, become essential and formative
in 2 way which is consistent with the Weltanschauung seen already

in the primitive sblidarity concepts.

1
ibid., pp. 291~293.

Zibid., pp. 294, 297.
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CHAPTER III

PHENOMENOLOGY FROM HUSSERL TO
MERLEAU-PONTY: ITS RELEVANCE TO
A CONTEMPORARY UNDERSTANDING OF
THE "BODY OF CHRIST" CONCEPT IN
LIGHT OF THE PRIMITIVE SOLIDARITY
CONCEPTS '

Section I The Relevance of Phenomenology to Process Thought

and to the Primitive Solidarity Concepts

Perhaps the greatest single obstacle to a contemporary
understanding of the primitive éolidarity concepts a.nd toa wider
. reception of process thought is to be found in the basic failure of
the Western philosophical tradition to bridge the gap between the
so-~called Mobjective! and "subjective orde;s of being. The primitive
Weltanschauung which envisioned what Boman has called the world of
"psychic time! and "boundless space' requires the premise that
human subjectivity and intentionality are eminently real and concretely
productive factors in the ongoing life of the external world. 1

Process thought, as we have seen, requires a similar premise. 2
! Boman, op. cit., pp. 137-154, 159-160.

211: is interesting to note that Whitehead had to redefine the nature of and
interrelation between "subjective" and ''objective™ factors of human
experience in order to accommodate the interplay that is required
in his philosophy between 'internal' and external' elements involved
in the creative process.(ck Whitehead, Process and Reality, pp. 243~
246.) Note esp. Mcognizance belongs to the genus of subjective
forms which are admitted to, or not admitted to, the function of
absorbing the objective content into the subjectivity of satisfaction",
(p. 244) Here one notes an objectivity posited in the subjective con-
sciousness, a point which, as we shall see, is paralledby Husserl
(cf. pp. 143-47 this essay). Allport and Chardin also accept this
accommodation of interplay between internal and external factors in

the creative process (cf. p.117ff and p.129ff. respectively
this essay. )
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But the Western philosophical tradition has generally tended either
to ignore the importance of subjectivity, as in the case of the
Realistic philosophy of Plato and Aristotle, or to secure its impor-
tance at the expense of objectivity, as in the case of the Kantian
and Kierkegaardian traditions,1

The result isTht KWestern mind has had, from the
beginning of Graeco-European speculations on the concepts of
"'space" and "time'", a great deal of difficulty in dealing with the pre-
philosophic and primitive conceptions with which we have been dealing
inl this essa.y.2 Today the clearest manifestation of this difficulty
is seen in the inability of the average Christian to explain the strange
and usually incredible idea, implicit in orthodox dogma, that the
interior and exterior worlds together are capable of objectively
jbeing fashioned in one way or another through the operation of a sub-
jective human intentionality (when grounded in and united to Divine
Creative Power) and the psychic acts which proceed from it in prayer,
Word, Sacrament and one's sanctifying work in-the-world according
to vocation,

One real need, then, is for a philosophy which will

unite the "objective' and ''subjective' orders in a creative interplay so

1 See pp. 138-142 this essay.

25ee Boman, op. cit., pp. 123-128, 154-156, and Edmund Husserl,
¥ Philosophy and the Crisis of European Man'', in Phenomenology and

the Crisis of Philosophy, trans. by Quentin Lauer, (New York, 1965)
pp. 185-191,
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that this theological truth will become meaningful and easier
to accept. Such a philosophy is in fact already available in the
recently developed tradition known as phenomenology. It is for this
reason that I have included a survey of four prominent phenomenoclo®
gists in this essay along with the survey of the four process philo-
sophers which we have just concluded.

I feel that without such inclusion of the phenomeno~
logists, and their possible contributions to our understanding of
the "Body of Christ" concept, the insights of the process philosophers
alone would be inadequate in themselves to bridge the centuries
irom the pre-philosophical Weltanschauung of thé Bible to modern
times. The specific need for a more systematic reconsideration
of the relationship between subjective and objective factors in

human experience will be met by the phenomenologists.

TN
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CHAPTER III

Section 2 The Place of Phenomenology in the
History of Western Philosophy

The main contribution of phenomenology to a contemporary
understanding of the Church and Sacraments in light of the primitive
solidarity concepts is precisely its breakdown of the dichotomy
which has prevailed in Western thought between "objective' and
"gsubjective' approaches to truth. The classical Realism of Plato
and Aristotle treated the '"essence!'' of the persons, places, and things
of the world as simply-constituted ''objective' facts which had inerely
to be a;scertained, one way or another, by a perceiving subject.1 The
Cartesian revolution drove a wedge between subject and object and left
European man self-consciously aware for the first time of the subject-
ive processes by which he derived methodically whatever of the
calculable elements of things he could really knovv.2 The radical
dualism posited by Descartes between the subjective quality of per-
ceiving mind and the objective quality of the perceived body broke the
hold on Western thought of the notion of an essentialistically constituted
universe inherited from classical meté.physics by introducing the element

of doubt in relation to the nature of the reality of all non-mental being

except for a few general laws or principles.

I
John Wild, Introduction to Realistic Philosophy, pp. 407-412,

2 Rene Descartes, '"The Nature of the Human Mind", Meditation on First

Philosophy, trans. and ed. by E. Anscombe and P. Geach (London, 1954)
pp. 66-75.
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Next, Immanuel Kant saw in the subjective consciousness
the operation of the '"understanding' which gave order and structure
to one's empirical perceptions of external "phenomena' in accordance
with certain '"categories', or a-priori forms of the synthesizing
activity of the mind.1 For Kant it was impossible to perceive or
intuit things-in-themselves, or '"moumena'. In order to know "phenomenal!
it was necessary that they conform to the regulating "categories" of
the mind, rather than vice-versa., Knowledge depcnded upon an- active
categorical regulation of the results of his experience of the world on
the part of man. It might be said that the Biblical conception of man's
dynamic capacity for a share in the Divine work of the ordering of the
world had indeed found reinforcement in Kant ovér the essentialism and
static "objectivity' of Plato and Aristotle.

Christian theologians could be found who saw in the secular
movement toward appreciation of this human potential for a subjectively
grounded re-ordering of experience nothing less than a new dispensation.
Following the philosophical insights of Kant, Friedrich Schleiermacher
led the way in a subjective reconstruction of dogmatic theology.z This
recovered for Western man some understanding of the morally compelling
forces beyond rational categorization which were available to him in the

operation of his own religious consciousness. This made it possible for

him to read the Bible.

1 Immanuel Kant, "Transcendental Aesthetic', Critique of Pure Reason,

by Norman K. Smith, (London, 1966).

2 F.D,E.Schleiermacher, The Christian Faith, trans. by H.R. Mackintosh
and J.S, Stewart (Edinburgh, 1928).
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with a real appreciation once again of the redemptive power which the
primitive Hebrew mind had envisioned as released into the world by
man's Faith in God, and some awareness of the symbolic nature of
the religious language by which this was often expressed.

In full scale revolt, not only against classical metaphysics

and the then-predominant metaphysical Idealism of Hegel, but

also against Kant's own Fejection of man's personal experience as
constitutive in the formation of a valid order in the consciousness
apart from the "categories' of understanding, Soren Kierkegaard
next developed even further the Kantian emphasis upbn

subjectivity by making its experiences of particular persons,
places, and things in particular moments of time into actually
constitutive and creative occasions. Man's experiences themselves
provided all the conditions that were necessary for life.1 Kierkegaard
now saw no more need for the '"categories' of Kant than he did for
the "essences' of Plato or Aristotle. For Kierkegaard primary
experience itself constituted reality without any necessary recourse
either to a supposed "objective! order of reality as in the Platonic

'"'essences'' or to the abstract forms of mental synthesizing activity

Kierkegaard's thought along this line is developed explicitly in
Concluding Unscientific Postscript, trans. by David J. Swenson
and Walter Lowrie, (Princeton, 1953) and in

""Project of Thought', Philosophical Fragments, trans. by David J.
Swenson, trans. revised by Howard V. Hong, (Princeton, 1962),
pp. 11-27,
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as in the ''categories' of Kant. For Kierkegaard reality was found
in man's own personal ''existence", as opposed either to any a-priori
or pre-supposed ""essence' of "cat'egory"..

This indeed left man free to conceive of himself as in some
sense the '"creator'" of his own subjective being. But it also posited -
a serious problem for those who would reconcile the new '""existentialism"
of Kierkegaard either with the rights of natural science or, in fact,
with all that the Bible actually has to say about the "objective"
reality of God, man, and the world,..constituted as it is of other
persons, places, and things in d ynamic relation to one another. Not
only natural science but the Bible as well implies an existence-in-
their-own-right for beings-in-the-world, an existence which is
not limited to being merely a component of my own subjective con-
sciousness, and, therefore, an "existence' which implies possession
of some kind of '"essence'. As we have seen in this essay, the
primitive solidarity concepts of the Bible require some kind of
acknowledgement of the formative, and hence '"essential" effects
upon me in my development of other persons, places, and things, which
have themselves an essential existence before they can present them-
selves to my subjective consciousness for incorporation into it
as models.

But Kierkegaardian existentialism seems to make little

philosophical adjustment to this fact. The "Existenz' philosophy
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of Martin Buber, Karl Jaspers, and Gabriel Marcel has made
theological adjustment to the role of external communal and
sacramental life in personal experience. It has, however, been

left for phenomenology to make the necessary philosophical adjust-
ments of existentialist insights toward rapprochement with "essences'.
It has moved away from the pure subjectivity of Kierkegaard back
toward a concern for "objectivity' without losing thé vision of the
creaﬁtive role of consciousness contributed by the existent:ialisf:s.1
Because phenomenology has done this>, it is particularly ;‘elevant

to our study of the ""Body of Christ' concept in the light of the

primitive solidarity concepts.

! Edmund Husserl, as we shall see in the following pages of this study,

developed the case for grounding objectivity in consciousness in
his essay, ""Philosophy as a Rigorous Science'. He claimed that
"Every type of object that is to be the object of a rational propo-
sition, of a prescientific and then of a scientific cognition, must
manifest itself in knowledge, thus in consciousness itself, and it
must permit being brought to givenness, in accord with the sense
of all knowledge''.

""Philosophy as a Rigorous Science'', trans. by Quentin Lauer in
Phenomenology and the Crisis of Philosophy, (New York, 1965)
P. 90,
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CHAPTER III

Section 3 . The Relevance of the Theory of Objective

Intentionality ip the Philosophy of Edmund

Husserl to the ""Body of Christ' Concept

How has the phenomenologist accommodated "objectivity"

within such an appreciation of 2 dynamic and creative human "subjectivity'?
This task was initially accomplished by Edmund Husserl, (1859-1938) the
founder of the school. Husserl, taking as his starting point an appreciation
of neo-Kantian insights into the regulative role of subjective consciousness,
and balancing these with Franz Brentano's understanding of ihtentionality
as ""objectively immanent" to every thinking subject, proceeded to work
out the basic thesis common to all later phenomenologists, i.e., that:
”objectivityi' arises in the subjective consciousness from a relationship

of intentionality which one has established with other persons, places,

and things, !

1 Edmund Husserl, Cartesian Meditations, trans, by Dorian Cairns, (The

Hague, 1960) p. 54. cf. Husserl, Ideen zu einer reinen Phanomeno-
logies,Vol, 1 (Halle, 1913), Nos, 143-49, and Formale und
transzendentale Logik, (Halle, 1929) pp. 27-7L.
Precisely how such "objectivity' arises in the consciousness and the
nature of its connection with the other beings encountered are points
of disagreement between the various phenomenologists, Husserl,
Heidegger, Sartre, and Merleau-Ponty. As we shall see in the
following sections of the present chapter each has a different answer
to these questions.
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For Husserl, I discover in myself, arising out of an
encounter with another being, a particular intentionality toward that
being which defines its "objectivity! for me. But its "objectivity®
is no mere function or by-product of my own subjectivity even though
I have experienced it there. It is really grounded in the other, and
has arisen in my own subjective consciousness as a revelation or
"message™ from the other. The other being, if it is a human b;aing,
is also potentially affected in a similarly "objective™ fashion by me
as I enter into his subjective consciousness. Husserl describes a
process of "phenomenological reduction'" whereby one can potentially
at least, set oneself free to see things as they reveal themselves in a
particular intentional encounter, visible "in their very phenomenality",
or "“stripped! as nearly as possible of all the presuppositions with
which one would normally approach and clothe them. 2 This vision
of things "in their phenomenality' is only obtained at the price of the
awareness of one's own subjective consciousness, to which one must
turn, rather than to the world of “objective" facts, in order to receive
such a phenomenological revelation of 'essences'. The result is that
Husserl relocated "objectivity® in the subjective consciousness, more

specifically, in that particular action of subjective consciousness known

1 Husserl, ®Philosophy as a Rigorous Science!, Phenomenology and
the Crisis of Philosophy, trans. and ed. by Quentin Lauer,
(New York, 1965) pp. 85-86.

ZThe “reduction® theory is first proposed in Ideen, Vol. ILand is
central to Husserl?s thought thereafter in all of his writ ings.
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as "intentionality'; he thus viewed the fundamental and "objective!
essence of the subject himself and all other beings as discoverable
only in the intentional relations which he has with the other persons,
places, and things of his World.fl

Such a conception of the world tends to put man far
more at the center of things than did the classical ontological systems.
As a result it is more in keeping with the trend in contemporary
physical sciences since the '"Einsteinian Revolution' to emphasize the
Wrelativity' of all perspectives and measurements without abandoning
the scientist's real need for "objectivity' of some kind in his pursuit
of "facts'. With Protagoras, Husserl and his disciples can assert
that ""man is the rﬁeasure of all things“; and yet his "phenomenolbgical
reduction'" insures that this is not an arbitrary standard of measure~

ment.

The result of such a phenomenological conception of the

nature of man and his world is the provision of the same dynamic attitude

toward life and its infinite potentiality for change and the processes of
self-originated novel creations as .is found in the primitive
“Weltanschauung ' of the Bible and as is encouraged by contemporary
existentialism. But for {Husice| and. the: phenomenologists

this genera:| - attitude also takes into consideration the part played in

such novel creaticns by the "objective! factor, i.e., the other

]'"Philosophy as a Rigorous Science®, p. 90, n. 26, and p. 96 n. 32.
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individual beings of the world in relation to one another. It is just

this kind of dynamic and fluid, and yet objective, world-view

which refuses to set arbitrary limits to the objective creative
capacities of the human mind and spirit in its relations with its
lived-world which is needed if men of the 20th Century are

to make sense out of the primitive solidarity céncepts upon which the
"Body of Christ'' concept énd the traditional Christian view of the
Sacraments are based. For, as we have seen, in the primitive
world-view found in the Bible, the world is conceived of ag''plastic'.
The whole reality of things is portrayed not as consisting in some
non-relational, fixed, spacio-temporal world order, but rather in the
"intentionality" and relatedness of human minds and spirits which

rest upon an ultimate ground of Being; which itself is anchored beyond
but active within and constantly molding, the space-time continuum.
Following Husserl other phenomenologists have provided interpretations
of the creative significance of human "intentionality' and relatedness which
can also be used to complement the Biblical portrayal of the Church as
a sphere in which creative, therapeutic, and saving relationships make
possible man's recreation after the image of God in Christ. They can
be used to complement the Biblical presentation of the Sacraments as

human intentional and relational
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activities.in which man is enabled to reshape his future by utilizing
presently available occasions of an ultimate and creative Power.

For many of the phenomenologists there is no such Divine Power.

But for the Christian phenomenologists this Power would be envisioned
as entering the world through an intentional relationship with the

man Jesus, the Christ, in whose past historical life that Creative
Power was, and now is, significantly disclosed and embodied under

human conditions.
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CHAPTER III

Section 4
The Relevance of the Theories of
Being and Language in the Philosophy
of Martin Heidegger to the "Body of
Christ!' Concept

Sub-~section (i) Heidegger'!s Theory of Being

Martin Heidegger (1&89— ) takes Husserl's
phenomenological brreakdown of the opposition between the '"subjective
and "objective® orders as the starting point of his philosophy. 1
He goes beyond Husserl in the elaboration of theories of '"being' and
"language" which can be of service to those who would understand
the primitive solidarity concepts and Christian doctrine on the subject
of the Church and Sacraments.

For Heidegger the radical opposition between ""being' and
"pecoming' which has been dominant in the history of Western philosophy

since Parmenides and Heraclitus is based upon a misunderstanding. 2

I/4
For Heidegger '"being! is always "revealed" in-the-world", i.e. as

11\/1. Heidegger, Introduction to Metaphysics, trans. by Ralph Manheims
(New York, 1961) pp. 98-104, 151-163 and Being and Time, trans. by
J. Macquarrie and E. Robinson (London, 1962) pp. 49-64.

Introduction to Metaphysics, pp. 81-83.




NG

149,

""there'" before one can meaningfully speak of it at all.1

The '"revelation' of '"being'' is, therefore, its coming-to-be

in the world, Being's subjectively perceived "appearance'' ("'Schein'')

is not ontologically distinct from its own objective "appearing"
("Erscheinen'), or-:c aming-to-be ''5.11--(:he--Worlcil”.2 Its "unconcealment!'',
as Heidegger calls it, is the 'truth' of being.3 The opposition between
'""being' and ''appearance'’, dominant in Western philosophy since Plato

is also thus dissolved.4 The '"'revelation', or '"unconcealment'", of

'"being in-the~world" ("in-der-Welt-sein'') is its coming-tc-be "there!',
and is also, per se, its ""becoming''.

In other words, for Heidegger, "being'' thus simultaneously
creates itself in finite terms as it reveals itself to and in the world,
Being in this sense is, as far as the world is concerned, also a
process of '"becoming" as it "appears', or reveals itself in the things

of the world. But this "appearance!' is not the mere "subjective"

1 Being and Time, pp. 78-90,.

2 Introduction to Metaphysics, p. 85, and Being and Time, pp. 51-55,

3 Introduction to Metaphysics, pp. 90-93,

%ibid., pp. 83-97.
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perception of "being''; it is also in fact the '"objective'' ""appearing"
of a creative process actually going on in the persons, places, and
things of the world in a quite concrete fashion.1 Heidegger also
holds that this coming-to-be of things, 4. @, their '"revelation'', is
affected by the context of relationships in which they find themselves
during the process i*l:sel:f.2

For Heidegger the human being is the place where being
is seen most fully, the place of the highest degree of revelation of
being,

Human being is the "Dasein'] or the 'there-ness' in the
world, of transcendent being itself, the real key to the secret of
being. Being has meaning only insofar as it has importance for human
being and thrusts itself into such a human being in the Wo:r:Id.'3 Further-
more, it is within the subjective personal existence of a human being-
in-the~-world that human being itself has authentic existence, The
"Dasein'' or human being in the world is not an objectified or abstract
thing, but always the "my own' of a particular subject. Man needs
being to be man, and, conve;'sely, being needs man to be itself,

Both belong together in interdependence.

1 Introduction to Metaphysics, p. 92.
2... |
ibid., p. 121,

3 Being and Time, p., 1L,
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It is not difficult to see how all of this relates directly
to what Allpoxrt has said about the creative and formative effect of
the being of other persons, places, and things upon a human being
during the process of personality develoiament.1 Nor is it difficult to
see how this relates to Whitehead's idea of the interrelation of "actual
occasions' through ”objectivc_e immortality" in the cosmic creative
pr(')cess.2 Heidegger also complements Chardin's theory of '"complexity"
in the building up of the evolutiohary process.3 Lastly Heidegger
provides modern terminology for contemporary comprehension of

such primitive solidarity

1
See pp. 117-128 this essay.
2See PpP. 75-93 this essay.

3Cha:rdi:n, The Phenomenon of Man, p. 43, 48, 64, 66, 86-87,
177, 30122, 308-9.

!
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concepts as are implied in the Christian understanding of the Word
and Sacrament as action in which new ""being'' is "revealed' in
creative and formative relationships between the mutual intentionality
of subjects and the other persons, places, and things of the world.,
The fact that '"becoming', can be formatively affected
by Yappearance'!', (i.e., by way of one's own inward reaction to
the appearance onezhas obviously made in the subjective consciousness
of other being when that consciousness is reflected back) explains
how there can be an active power in human consciousness which is
operative to produce concrete results in external ""beings-in~the-
world', Just such an active power affecting the world's objects is

implied in the primitive solidarity concepts and in the Christian

belief in the active and transforming power of the Sacraments,

The idea that the highest form of ""revelation' of
being is, on the "objective'' side, an "appearing', or coming-to-
be present of a personal being '"there!' in-the-world (""Dasein'')
will make clearer the Christian belief concerning the Real Presence
of God in Christ through "Word" and "Sacrament', In a discourse
on the Greek word '"doxa' (''glory') in Hellenistic Greek, Heidegger
shows that this term, meaning the ""appearance' or "aspect'" of a
thing during its "appearing'!, or coming-to-be-- ‘present in-the-
world has, in its verbal form, the sense of "to place in the light

o and thus endow
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with permanence or being''., He says that 'the essence of (subjective)

tappearance! lies in the (objective) appearing of a being. It is

a self-manifestation, self-representation, standing-there, presence”.1
This complements the Biblical understanding of

God's Revelation and His Real Presence in and through other

persons, places and things in the world and in history, as

merely varying aspects of a single fact. Revelation is never merely

"'mropositional' in nature; it is always a self-disclosure of the

Divine Presence in the world through the personal presence of the

Christ in "Word and Sacrament' within the context of "relationships"

of "beings-in-the-world", In the case of the New Testament that

"relationship'" is, of course, the '"Body of Christ',

1
Heidegger, Introduction to Metaphysics, p. 85.
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.CHAPTER III

Section 4

Sub-section (ii) Heidegger's Theory of Language

Heidegger's theory of language is equally significant
to the Christian theologian who would explain the primitive
conception of the creative and extensional‘power of "woi‘ds”,
and of expressive actions.

For Heidegger ”Being” reveals itself to man and itself
creates him and his consciousness of the world in that very act.
"Being'' objectively causes intentional actions to arise in man's
consciousness. The revelation of being is both the creative process
and communication at once: it creates the man who hears, it also
creates his awareness, its own message, and the words or language
by which that message is conveyed to him. Just as ''being'' always
appears as a '"being'" in the world, so, language appea'rs as the
"revelation't of this 'being!, or a corollary experience witnessing
in the subjective consciousness of an'’ individual to the response in
his own being, as it comes-to-be, - ~ to the reception of messages

sent out by other ''beings' in the world,

ibid, , p. 117. Ncte that this is unlike Husserl's theory, in which the
transcendental ego of man causes his consciousness of beings
through his intentionality toward them, See pp. 143-7, this essay.
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as those other 'beings'' are "becoming'' and "appearing" there.l

The reception is not passive, but active and creative, in that it
forms "words' and other expressive actions which contribute to
the '"becoming" of the other speaker or enactor who is communicating
as well as to the "becoming' of the receptive self who hears.
Language is thus conceived as "communication' in the widest sense
possible, inclusive of that idea of the creative inter-relationships bet-
ween personé, places, and things in the cosmos which we have found
in Whitehead, Allport and Chardin. In this sense "language" for
Heidegger can be said to be 'creative'. Through it ';being" acts
and interacts upon the world of '"beings'' to create them into new
""beings' and to create other '"beings',

Language is thus one mode of operation of '"being"
itself; it is that particular mode which operates in a perceiving

subject as a corollary of the ""self-appearing' of another ""being-in-

the-world"

For Heidegger on language as creative: Introduction to Metaphysics,
pp. 73, ff, 143-145, 155 and in Existence and Being, ed. by
Werner Brock (Chicago 1949) the essays '"What is Metaphysics",
trans. by R, F,C, Hull and Alan Crick, p. 391,

"Remembrance of the Poet',trans. by Scott, p. 251-290 and
"Holderlin and the Essence of Poetry'! trans., by D. Scott, p. 291-
316 and

Being and Time, pp. 203-210,
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as it comes "to be', '""Being' thus ''speaks' to man in-the-
world before man can think or speak the meaning which he both
(1) receives and (2) creates from that other ''being'. Man is
enveloped in 'language' at all times by virtue of his very ''being -
in-the~-world!, in a world of relatiénships in which "communication"
is a primary fact, Thus Heidegger can say:
"Language is not something that man, among other faculties
or instruments also possesses, but that which possesses
man, '
In this wide sense, language is the struggle,the encounter
of "beings', through which old ''beings' are transformed and by

which new '""beings' are created.

With such a theory of language the theologian may re-

" state the Biblical and mythical conception of the creation of the

world by the spoken "word'" of God, as well as the primitive cultic

and subsequent Christian liturgical conception that spoken ''words'"

Heidegger, from an unpublished course on Holderlin cited by
Vietta,~trans: -and quoted by Pierre Th&venaz-in What is
Phenomenology ? ed. by James M. Edie, (Chicago, 1962) p. 62.
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1

In the case of the Biblical and mythical conception of

the efficacious and creative "word' of God, it could be said that
the self-expression of God in the act of creation is His "Word'", -
The ''language' of God, then, would be manifested in the act of
creation itself; the creation w‘ould be the result of God's utterance,
and history the place wherein the traces of His expression should

be sought.

In the case of man's creative use of "words' and other

forms of self-expressions in liturgical action the theologian using
a Heideggeriar frame of reference could say that, by the identifi-

cation of human "intentions'" with the creative and redemptive

"intentions'" of God in sacramental action, man is enabled to par-

1
Ernst Fuchs and Gerhart Ebeling, younger disciples of Rudolph

Bultmann have made use of this thought of the ''later Heidegger"
on language and being in developing the school known as the

"New Hermeneutic! in New Testament studies. According to

the "New Hermeneutical' application of Heidegger's theory of
language, interpretation of a text is itself a "happening', one

in which the text'speaks to us and forces a new self-understanding
upon us in relation to the events which it bears to us and at the
same time creates in us. This "language event', if it is
"authentic language'' can be a saving event through which God
acts upon us in the present moment of our encounter with the
text, The same theory would apply to the spoken proclamation

of the Word through the words of a speaker a

See New Frontiers in Theology, Vol, II, "The New Hermeneutic'',
The entire volume is relevant.
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ticipate as a co-creator with God in His creative Power, and to

“"experience within himself its effects., Such effects are pledged

by God, through His Christ, as the appropriate goals or objectives
to be achieved in each particula;‘ sacramental action. The
"language' of man, in the one instance of the performance of the
Dominically instituted Sacraments, would become the vehicle
of the '"language'' of God Himself,

Heidegger's understanding of ""language" c‘ould thus deliver
from the realm of ancient superstition the primitive world-view cf
the Bible, and together with it, the "Body of Christ" concept.
In these tetms the "Body of Christ'" could be thought of once again
as the sphere of '"relationship'' wherein the ''language' or utterances
of God and man unite in the creation of new '"beings-inithe-world"
according to God's own design in Christ.

The next question, which will be answered by Jean Paul
Sartre, is, how are we to conceive of human intentionality ? The Christian
theologian needs a conception of "intentionality' which will accommodate
the conjoining of the Divine and human '"languages' in the manner

constructed here with Heidegger's theory of 'language'’.
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CHAPTER III

Section 5 The Relevance of the Theory of Creative
Intentionality in the Philosophy of J ean-Paul

Sartre to the "Body of Christ" concept

In the same way that Hussvei'l‘ opposed the radical
opposition between the tgubjective' and the "oﬁjective" and that
Heidegger opposés the radical opposit:1;:>n between "‘péing“ and
“becoming’; and be‘.cween "heing™ and "a_w.ppeara.nce", Jean-Paul
Sartre (1905~ ) opposes the radical opposition between
theing" ami ndoing' and "being' and "having!. Sartre holds that
"heing is défined by action™, and thata man's actions are

ontologically creative of his being. 1

Sartre feels that the tendency in the West, since
the appearance of i’ . Kant's moral philosophy, which has been
to consider man only as the succession of his acts'', is the
avoidance of the purpose of ethics, which, he says, should be
1, . .to raise man to higher ontological dignity!2 In Sartre's

philosophy we have a dynamic ontology of heing! and Maction

1jean Paul Sartre, Being and Nothingness, trans. by H.E,., Barnes,
(New York, 1965) p. 409,

2ibid, p. 407.
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which can be extremely important to a contemporary understanding of
the ancient perspective which underlies the primitive solidarity concepts
and t"he Christian doctrines of the Church and Sacraments. The value of
this ontology is enhanced especially when it is linked, as it is for
Sartre, with a theory of "intentionality' which preserves man's free-
dom and allows fior man's creative achievement of his future goa.ls.1

For Sartre, these future goals are not predetermined
by a fixed essence, but freely selected by man in his freedom in a
creative interplay with that which is ""other than self'. Man's freedom .
and the indeterminate nature of man's being, requires that his novel
creations be conceived and executed in '"detachment'" from already
existent beings in the external world.

The aim of consciousness is to tear itself away from
the world, Pure consciousness is not consciousnefss' of the world, but
of the self. When the world is the object of the intentionality of
consciousness man is enslaved to it, not free, and thus incapable of

being himself. Consciousness is freedom when it directs itself away from

all essences, including its own, in order to move toward what it purposes to

1 .
Being and Nothingness, Chapter One of Part Four, "Being and Doing;
Freedom'", pp. 409-532,

2ibid. » PP. 411-419. Note also that Sartre agrees with Heidegger against
Husserl in denying the existence of the transcendental ego, but on the
other hand he agrees with Husserl against Heidegger in setting the
existence of a transcendental consciousness prior to being itself,
Everything is exterior to the Sartrian transcendental consciousness.
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be. Consciousnwss is existence. It arises as the source of its own
intention. For Sartre creativity is freedom of intentionality, and should
be spontaneous, The Sartrian '"consciousness'!, like the '""being', of
Heidegger, has to make itself, create itself., In order for this to be a
free éct it must choose nothing but itself as the object of its own
intentionality. It must ignore both the essences of the individual him-
self and the external world in é_rder to be an authentic, unique, and
novel act of creation.l

Sartre's philosophy has implications which are obviously in-
compatible with the Judeo-Christian emphasis upon the need for the
finding of the purposes of a Divine Transcendent within history and the
possibility of authentic infer-subjective dialogues between free beings
in the wérld. On the other hand it is equally essential to lay emphasis
ﬁpon the great themes of authenticity and creative freedom in an age
of depersonalized external compulsions and sub-human cultural automa-
tion. This, of course, is the positive contribution of the atheistic
existentialist's revolt against all the external frameworks or structures
of life, including those of theistic law and religion, which when they
have become idolatrized, appear to threaten the roots of man's creative
being. There is yet a further positive contribution in the Sartrian

concept of authentic self-creation.

Being and Nothingness, p, 41l. 'No factual state whatever it may be. ...’
is capable by itself of motivating any act whatsoever,.'' and p, 414,
'""Now freedom has no essence. It is not subject to any logical
necessity; we must say of it what Heidegger said of the Dasein in

general: 'In it existence precedes and commands essence', !




161,
through action,

For Sartre to be is to act. To make oneself is to
transform oneself constantly, Authentic intenitiénality involves the
desire to transform the world, and the self in that very process.

"To act is to modify the world, ot Understanding, comprehension,
and all the factors of consciousness go together with action to comprise
the creative act; and, conversely, action enables one to see and to
know truly and .authentically.

This kind of philosophy of life, action, creativity, and
knowledge is also important as the underlying dynamic of the
primitive solidarity concepts and of the Christian doctrines of the
Church and the Sacraments, In these terms corporate extensions of
personality can be conceived of as psychically achieved through the
intentionality of particular conscious and acting subjects who create
realities by purposing and dramatically enacting them, For Sartre
and for the Bible, man is not a disinterested spectator with an
essence which will remain intact whatever happens to the world of
space and timme. The basic pre-~supposition of the Biblical view of
the world is that it is sacramentally pliable, that the eternal and

ultimmate destinies of men can be changed and

! Being and Nothingness, p. 409. Note that for Sartre the essential
world is the self in an intentional inter-action with and re-action
to external factors, but it does not seem to include those factors,
Here he differs from many of the other phenomenologists and
from the Bible,
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recreated by the intentions of the heart and the deeds of the hand,

In the Sartrian version of the '"phenomenological
reduction' man tears himself away from his past and from its negative
determination; by his intention man projects himself out toward his
future. Sartre also conceived of this projection as movement from
the future toward the present. ''The existent does not possess its
essence as a present quality...But the essence comes from the ground
of the future to the existent... nl For Sartre no "already there'' exists

in the future which cannot be operated upon and changed in the present

through intentionality. This futuristic dimension of intentionality

aims at the 'not-yet", that which is latent, that which is open-ended,
the basis of all creative possibilities. It is in this sense that Sartre

says intentionality must have as its object "'nothing'’. The 'nothingness"

- which is the proper object of man's intentionality for Sartre is precisely

the basis of man's hope, his glory, and his future. This always, by
the very nature of things, is a present future.

Bultmann defines '"grace'' as the act in which God frees
man from his own past and from the dead weight of its present and
future catastrophic results.2 Bultmann sees this as the principal

significance of the Biblical concept of''remission of sins'. Although

L Being and Nothingness, pp. 169-170,

2 Rudolf Butlmann, Primitive Christianity in its Contemporary Setting,
trans. by R.H. Fuller, (New York, 1963), pp. 182-184,
""While humanity is essentially openness for the future... When he
{maraboasts he lays hold upon what he already has and is - upon his
past. But to renounce such boasting....to surrender unreservedly to
the grace of God, to believe - all this is simply radical openness for
future. " p, 184,
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the Judeo-Christian idea of ""repentance' seems to be without
parallel in the philosophy of Sartre, it does not requife much
imagination to see that in his idea of the relationship of the past
and the future to the present through human intentionality he is
on the track of an insight which is essential to the Christian
theologian,

And it might even be said that Sartre and St. Paul
share at least the basis of a common synergistic doctrine; the
Pauline God, no less than Sartrian "authentiéity”, asks that
man actively participate in creating himself and his value-schemes.

For any doctrine which implies, as Christian theology does, the

working together of God and man in a special covenanted social sphere,

such as the ""Mystical Body!'' of Christ, some such understanding of
the ultimate significance of human intentions and actions in the final
outcome of God's plan for his creation is essential.

At the root of the Sartrian concept of creativity-in-
freedom-£from any transcendentally determinative factor one cannot

help but feel that there is the simple desire to assert the importance
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and the reality of the human, the finite, and the immediately
experienced motions of our consciousness to the outcome of
life's’ drama. While the Christian theist will not be able to accept
Sartre's rejection of Divine Transcendence per se, he ghould be
able to sympathize with the :;efuéa.l to accept those popular and
widely disseminated misunderstandings of the theistic concept which
in the past have tended to reduce man's role in the universe from that
of a responsible and imaginative co-creator-with-God to that of a
merely obedient sx_J.bject in a royal court where Divine edicts have
decided everything in advance. For Sartre, things are indeed "caused',
but in a way which insures the reality of personal freedom. -

Human causality is, for Sartre, both creative #nd free
in its very na‘cu.:re.1 While all things are caused, they are caused by
our intentionality. The result is that causality, so understood, can
not lead to determination, for "intention' is created by a personal
being who must be "detachéd“ from being bound to present actualities
and be pledged to future possibilities. These future possibilities
can. never be fixed, and are always open é€nded, i.e. with no
specific content. Freedom then exists in the causes th.emselvés in this
way. A person must "desire', have motivation, and "intend" something
not yet in existence in order to '"cause!' something. All causality hinges

therefore on "intentionality'.

':lBeing and Nothingness, p. 413 {if.
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The application of all this to the primitive solidarity
concepts would be extremely illuminating, For example, one could
say that in all four of the principles of '"psychic-extension", 'cor-
porate personality', ''realistic representation', and 'cultic
anamenesis'", the human 'intention'' is the precursor of the action.

Tt first conceives and defines that action, and in turn that action
creates and brings into ontological being that which did not exist
before except as a desired possibility within the free and authentic
personality of its originatox.

In the case of the Biblical use of the primii;ve
solidarity principles to convey Divine Power, one could say that
the c;onjoining of an intentionality shared in common by God and man,
and the concomitant joining of Divine and human creative action,
would always allow the freedom " intrinsic to the personality and the
desires of each party in his detachment from already existing beings.
Since God is never bound to things in a limiting way, it would follow
that the only problems might arise on the human side. In order to
overcome these, '"detachment' from '"'slavery' to other persons
places and things would be a necessary counterweight to interrelation

with them in the "Body of Christ''.
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Classical Hebrew and Christian ascetical elements

have always emphasized "withdrawal' as a part of the creative

and redemptive process. As we have seen, Bultmann calls '"grace"
the power which precisely enables man to be free from his past.

If Sartre is right, then it could also be said to make man "free"
from his '"present'’. Another aspect of effective sacramental
participation within tile "Body of Christ'" would then be "detachment"
for the sake of creative freedom with which to "intend' a truly new

kind of being in Christ.
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CHAPTER III

Section 6 ."'I‘he Reiévanc'é -of Le 'I'heory of the World as”
: Creat1ve Intenor Relatmn in the Phllosophy of
,Maurlce Merleau- Ponty to. the "Body of Chrlst"

;C onc ept

We hévé s;'e.eﬁ; t]:i'aft’: ihé,'égiméijdrder of reahty ‘__fo‘r‘
Husserl is thé.t;_éﬁécg{ndentai egoand its coh'scivt.)usﬁ.é's&s‘ﬁ.f} :’_i_fSeif _ E
For Heidéggér it'is frans'vcen.defij;ta;l‘l:‘éing whiéh‘révéals’ and c‘i'yea.fl‘_ensg-_  :
itéelf in ‘th‘e world and in man.. -'ngf_Sarﬁré if..is"\ﬁe'ﬁ‘::her transcendental
ego nor being, but é free-ﬂoﬁting;' creative congcioﬁsﬁes‘s. For
the next and last of i:he.pli-eﬁo"l'nenqlggis'ts‘whose basic pi"e:',_isupp;:)'Sitiqn_‘s
we shall examine'there are no transcendentals, no realifiés priér
to the "lived=world".

For Merleau- Ponty the true ttanscendeﬁtal is the world,
and '"...we are through and through compounded of 'rélafiopships with the

nl For Merleau- Ponty the phenomeholOgical reduction is

world....
not 2 withdrawal from the world towards a pure consciousness as
it is for Sartre; it is on the contrary a full-scale invasion of the

world of perception, the natural, social, and "original" world.

All consciousness and

1 Maurice Merleau-Ponty, Phenomenology of Perception, trans. by
Colin Smith, (London, 1962) p. xiii.
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meaning arises from this world which is "already there'. The
phenomenlogical reduction reveals that man is a subject wedded to
the world. Hence, for Merleau-Ponty, in opposition to Sartre,
pure consciousness can never be free of external intentions and
connections, '"Truth does not 'inhabit' only 'the inner man', or
more accurately, there is no inner man, man is in the world, and
only in the world does he know himse]i".l

For Sartre, as we have seen, authentic knowledge and
creative intentionality depend upon freedom, which is defined as
the power of one's own pure consciousness to "tear itself away"
from intentionality toxﬁard already existent beings in the world,
Merleau-Ponty points out the other half of the truth which he thinks
Sartre has forgotten. He declares that the power to '"tear away' '
is itself based upon a prior universal engagement in the world.
For Merleau-Ponty freedom is not something that can be secured
by the individual within his own consciousness simply by "intendirg "
nothingness, Freedom is granted to one by other beings and
appropriated in the relationship which one has with them. My freedom
depends on the ability of the other beings with whom I am
'engaged at a given moment to allow my being to speak to them for

itself, Conversely, their freedom depends on my ability to do the

Phenomenology of Perception, p.xi.

2
Sartre, Being and Nothingness, pp. 411-19, and pp. 158-9, this essay.
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same. Thus, true understanding and creative intentionality arise
as a by-product of freedom, as they do for Sartre, but freedom
itself arises only from the right kind of encounter between one
and the world.

"Far from its being the case that my freedom

is always unattended, it is never without an

accomplice, and its power of perpetually

tearing itself away finds its fulcrum on my

universal commitment in the world. My

actual freedom is not on the hither side of

my being, but before me, in things....

Consciousness holds itself responsible

for everything, and takes everything upon

itself, but it has nothing of its own and

makes its life in the world",!

Because of his radical denial of the possibility of any
encounter between persons which would not curtail freedom, Sartre
destroys the "world" of internal creative participation in another's
freedom. It is Merleau-Ponty who restores this world wherein
""dialogue' is possible. This puts him closer to the Christian
existentialists or more accurately the "Existenz' philosophers than
it does many of the other '"non-theistic' writers in the tradition of
either existentialism or phenomenology.

Merleau~-Ponty sees the essentiality of a simultaneous
participation -in -detachment to the effecting of any true dialogue
between persons. The truth of the complementarity of participation

and detachment has, as we have seen, also been fully appreciated by

@ Allport. Insight into the fact that individuation, uniqueness,

T
Merleau-Ponty, 'Phenomenology of Perception, p. 452.
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and distance, are no real barrier tp maximum participation,
sharing, and membership in a group, is of course, an underlying
factor behind the primitive solidarity concepts, and the "Body

of Christ" concept.

Like others affected by the existentialist movement
Merleau-Ponty was anxious to abandon all dominant theolo gical
and ideological interpretations of history which posited either
on the one hand a supernaturally predestined course for human
events, or on the other hand a naturally fixed and rationally
fathomable master-plan in the operation of life on the basis of
which the outcome of things can be predicted. He tended at first
to side with Kierkegaard against Realistic and Idealist philosophies.
But he eventually disagreed with the Kierkegaardian tradition

as well, perceiving that its near cultic
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dedication to the "irrational" and the "absurd" could be equally
as devastating to serious thought about the world as a place for
purposeful creativity as various forms of historical determinism
had be.en. He wrote:

"There would be no history if everything had a

meaning and if the evolution of the world were

nothing but the visible realization of a rational

plan; but there would not be history either if

everything were absurd, or if the course of

things were dominated by massive and unchangeable

facts. "1

Merleau-Ponty stands close to a2 Biblical and classical

Christian insistence upon the balance between the rational and the
non-rational factors which man encounters in his pursuit of the
ultimate truths about his world. It was an ancient Rabbinical
paradox that while, on the one hand, there is order and predictability
in the operation of things due to the constancy of the wisdom and
justice of God, there is also on the other hand, an awe-inspiring
unfathomable quality about God and his world which makes things
appear as if they had no meaning, as if the jrrational and the accidental
were at the heart of things. In the Bible this paradox finds expression
in the books of Job and Ecclesiastes. While all existentialists,
Christian and non-Christian alike, from Kierkegaard to Jaspers

have reminded us of the ""absurdity' and the "jrrationality' in

life, few if any of them have balanced this with an appreciation

) :
M. Merleau~-Ponty, Sens et non-sens, (Paris, 1948), p. 343, trans.
by Thévenaz, op. cit., p. 89. '




172,

of the orderliness of things, of the '"logos" in things A ikt jnueT
be found the keynote of any theistic system. As Tillich has pointed
out, existentialism presupposes the framework of an "essentialism",
just as "irrationalism" presupposes the framework of the "rai:_io:nal”.1
Merleau-Ponty achieves the balance of this pair of contrasting concepts
and philosophical opposites in a way that many other existentialists
and phenomenologists do not., The order and meaning of "'essentialism",
and the openendedness of existentialism are both neces sary for a
contemporary approximation to the primitive world view underlying
the ancient solidarity concepts.
For Merleau-Ponty, as it wbas for Sartre and all of
the writers whose thoughts we have examined, the world is a product
of dynamic process in which human actions and relationships play
the formative and ultimate parts in the outcome of creation as the
"lived world" .of man,
""The human world is an open or unachieved system
and the same fundamental contingency which
threatens it with discord at the same time delivers

it from the fata]zity of disorder and forbids us to
despair of it."

1
See Paul Tillich, "Existentialism and Psychotheljapy”, in
Psychoanalysis and Existential Philosophy. pp. 3-16.

M. Merleau- Ponty, Humanisme et Terreur, (Paris, 1947). p. 2069
trans. by Thevenaz, op. cit,, p. 89.
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But for Merleau-Ponty there is also order and meaning in the world
even though the world is an "open and unachieved system'. That
order and meaning come not from the world as a finished product
in itself, nor from man's subjectivity in isolation from the world, but
rather from man's encounter with the world. In this Merleau-Ponty
follows in the tradition of Heidegger. But he parts company with
Heidegger in that he does not resort to a transcendental '"being'' to
provide order in the creation. For Merleau-Ponty there are no
transcendentals save the world iAtself.'

The '"world' of Merleéu- Ponty is not the external world,
of the traditional philosophers, but rather the internal sphere of the
existential relationships of rnan.1 Understanding, meaning and order
arise as a result of the enéounter between man and his "world'. On
the one hand there is no fixed, essential or objective meaning in the
thing itself outside of my relationship with it, and on the other hand
it is not my own consciousness that subjectively creates meaning
and value for itself. Rather it is the dialogue, the encounter, the
relationship itself out of which objective meaning is created in the
process of a subjective intercommunication between beings i.n the

world,

Phenomenology of Perception, pp. 346-365.
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The creation of the real "“world" then, requires
togetherness, community, and communication; and in that process
going on at all times, we can expect to find confusion, ambiguity and
the conflict of wilis, as well as harmony, clarity, and order.1 For
Merleau-Ponty the revelation of the "original' or real world is
the purpose of this "world"; and its values, by means of communication
and interrelationships between beings, hinge upon "perception'" which
takes directly from the external world the data and the material with
which it creates the more important "'world", or the world of
creative interior relations.

It is interesting to note the similarity between Merleau-
Ponty and Bergson on the particular point of man's creation out
of the external world of a "higher' world, or inner wo rld where the
most essential secrets of the objects of the external world are known
in their fuller revelation of being and harmonized. In commentary

upon the philosophy in Bergson's Matter and Memory, Merleau- Ponty

Merleau-Ponty, Sens et non-sens, (Paris, 1947) p. 380.

The Primacy of Perception, ed. and trans. by James M. Edie,
(Evanston, Ill., 1964) p. 15 ff., and 24 ff.
See pp. 94-116, this essay.
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speaks approvingly of his idea of man's creation and unification

of the world in perception through the memory:

"'...Bergson said that this restitution of all durations
to a unified whole, which is not possible at their (own)
inner source...is achieved when incarnate subjects
mutually perceive one another, that is, when their
perceptual fields cut across and envelop one another
and they see one another in the process of perceiving
the same world ... What Bergson wad doing here

was outlining a philosophy that would make the
universal rest upon the mystery of perception. .. nl

and:
""Never before had anyone established this ¢ ircuit
between being and myself which is such that being
exists 'for being!. Never had the brute being of the
perceived world been so described. By unveiling it
according to duration as it comes to be, Bergson
regains at the heart of man a pre-Socratic and pre-
human'! meaning of the world. "
Merleau—Ponty'é understanding of the real “worldY as
the world of the interior and existential relationships between persons
also complements the Biblical idea of what Boman calls "interior

space'' and "psychic time', the measurement of distance not in terms

of its place in space and time, but in terms of its nearness or distance

1 . |
Merleau-Ponty, "Bergson in the Making!' in Signs, ed. by John Wild,
‘trans by, Richard C. McCleary, (Evanston, Ill., 1964) p. 186.

2
ibid, p. 185.
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from the emotional or intentional interior life of a subject who
stands in a relationship to something. ! The Church, as the '""Body
of Christ" can be seen in these terms as unlimited by the world of
space and time while nevertheless superimposed upon it, And yet
even in this inward dimension of interior and physically limitless
psychical relationships the Church would not necessarily be a
"supernatural" fact. Amny ordinary instance of a human group
possessing '"corporate personality" would also possess the same trans
spacio-temporal quality and would be unbound by space-time
dimensions, as we have seen in examining Bergson's concept of
memory and Whitehead's ""objective immortality’. The supernatural
element in the make-up of the "Body of Christ" would be yet another
factor, in fact a 'third world" beyond both Merleau-Ponty's (which
would be only a "second world') and the "first'! world of space-time.
Karl Heim has written a Christian apologetic for such a
perspective by describing the existence of three ''worlds' or
"dimensions!'' to the world, 2 For Heim the first is the ordinary
perceptual world of physical space and time, the second is the world

of inter-personal relationships where man lives out the drama of his

1
Boman, op. cit., pp. 123-183,

Karl Heim, Christian Faith and Natural Science, trans. by
N, Horton Smith, (New York, 1957), pp. 168-169.




177.

interior thoughts, emotions, and enters into dialogue with others.
The third "world" for Heim is the supernatural difnension in which
God encounters his creatures and engages them in a relationship
with himself, Some such theological construction as this one of
Heim?s would serve ‘well.l as a Christian :Eramework for Merleau~
Ponty's insights on the nature of thé “world’.‘ of 'crea.tiv'e interior

relation, and for the world of "psychic time' and Minterior space!

- of the primitive solidarity concepts.

The primitive solidarity concepts are dependent
upon a "world" of cfeative interior relationships like that of Me ﬂeau-
Ponty. For the men who held these ancient concepts life and meaning
afose out of action and drama in the world exactly as it does for
Merleau~Ponty. The idea that the existence of another person can
itself speak to me and change i'ne in my interiority as I live and
move in relationship with him is a premiée which underéirds the
concepfs of "psychic extension of personal_l.ity", Mcorporate personality’,
and "realistic representation®. The primacy of interiorr intentional
relationships over ph&sical space and time, and the simultaneous
dependency of these interior relationships on space and time, is a
paradox which is asserted no less in the ancient concept of *'cultic

anamnesis! than in the modern thought of Maurice Merleau-Ponty.
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CONCLUSION
Section I An Interpretative Summary

The ""Body of Christ" concept, together with concomitant
Christian doctrines of the Church and Sacraments, may best be
viewed against the background of ancient Hebrew-psychology, which
was itself part of a wider and more universal primitive Weltanschauung.
In this primitive and pre-philosophical perspective the external
world was envisioned as the outward reflection of an interior and
psychic relationship of persons, places, and things in a constant
process of creation,which took place, through the interplay of human
intentions and actions within a social contekt. The religious language
of primitive peoples, including the Hebrews, reflects this ancient
psychology.‘by clothing the realities of that inner and psychic world of
relation and intention with the symbols of the external and exterior
world of space and time.

The primitive mind does not seem to have made a dis-
tinction between these two worlds, or in the terms of later philosophy,
at least spoke of them interchangeably with analogous terms taken
from the world of space and time. This outer world was portrayed
as being realistically transcended by personal objects, particularly
in cultic ceremonies involving the corporate and dramatic memorial

of an historical and/or mythical hero or god. In a similar fashion, the

numerical separation of the one from the many could be transcended
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by a realistically conceived '"participation' of one person in another
person or in a grdup; and conversely, a whole group could be in-
corporated in one person, Thus, the four conceptions of ''"psychic
extension of personality'!, '"corporate-personality", ''realistic
representation', and "cultic anammnesis" were all merely varying
aspects of a single dynamic and '"holistic' world-view, which in its
Biblical manifestation, portrayed man as a ''co-creator' with
Divine Power in the building up of the world and in the movements
of Divine Providence in history. The New Testament completed the
Biblical development of this primitive world-view by envisioning the
whole creation as potentially summed-up in Christ, the New Being,
through His ""Body", the Church,

The Church as the ""Body of Christ'' may in these terms
be conceived of as the spiritual, psychic and organic ""corporate person-
ality" of all creatures who stand within the cosmic processes of the
Creation, Incarnation, and Redemption focally manifested in Jesus
the Christ. Within this "corporate personality' or '"Body'", all of
the other ancient solidarity principles, i.e, 'psychic extension of
personality!', ''realistic representation'’, and '"cultic anamnesis"
are conceived of as operating in the Sacraments to secure an internal
"participation' of the many members in the common life of the One

Head,

The now strange world view implied in the primitive
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solidarity concepts, which were found in ancient Near-Fastern as
well as pre-Socratic Greek sources and even in post—Socratic Greek
religious cults, was gradually suppressed in the consciousness of
Western man with the advent of analytical thought in the Socratic
tradition, and finally met its demise at the European Renaissance
and in the course of the great Scientific Revolution from the Fourteenth
to the Nineteenth Centurie s. The writers of the New Testament and
the Greek and Latin Fathers of the Early Church stand together
inAan authentic tradition of adaptation of this primitive thought-
world to the terms of post-Socratic Greek philosophy.

Their formulations of Chrisltian"doctrine regarding the
‘Church and Sacrémen’cs, together with that of later writers in the
Orthodox East and the Catholic West, succeeded in preserving the
conclusions, without the basic perspective of the primitive solidarity
concepts. The Reformation in the West witnessed to the difficuities
which European man was then beginning to experience with the Patristic
and Medieval synthesis, This was in part due to the fading of the
primitive and '"holistic' vision which has since+then continued to give

Western man intellectual difficulties in comprehending the language,

the practices, and ‘doctrines of his own essentially Hebraic religious

EN]

tradition.

In spite of these intellectual difficulties the Christian
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churches have succeeded in preserving, in some places more and
in oth'er places less, an ecclesiology and a tradition of sacramental
teaching which enshrines the primitive solidarity concepts and
implies the universal reality of a psychic world of inward time
and limitless space, The problem has been that for the nxost part
neithe.r theologians nor clergy at large have been able to understand
or present to 4<.3thers the underlying roots of the conceptions with
which they ha.ve. been implicitly dealing while treating sacramental
doctrine and the question of tize modes of operation of Christ's re-
lationship to the members of ﬂis Body, the Church. Mass defections
from Christian allegiance mark the secular reaction 1;0 sevetral
centuries of a widespread non-comprehension of the now incompre~
hensible world-view undergirding the Christian religion.

Three movements in the religious and_ secular thought

of recent times have begun to alleviate this situation. The first is the

~ Biblical theology, which, under the influence of such writers as

H.W. Robinson, J. Pedersem, A.R, Johnson, M. Thurian, R. Shedd,
T. Boman and others, has uncovered in Biblical terms this now lost
ancient world-view of psychic time and interior-space of which we
have spoken,and presented it, at least to the attention of the

scholars and clergy of Christendom.

This accomplishment should be appreciated fully, but
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with an attending awareness, gained from a wider appreciation of
the comparative religion of antiquity, that the issue at :stake is
not so much that there was sharp contrast between Hebrew and
Greek, or Hebrew and all other, thought forms in antiquity, but
rather that there was a sharp contrast between qniversal primitive
and '"holistic! conceptions on the one hand, and the speculative and
analytic tradition of post Socratic philosophy on the other hand. Thisis
quiteian tmportant distinction to make if we are to avoid the sterile
post-Barthian tendency to isolate things Biblical and Hebraic from
the entire Liebenswelt of secular man, ancient or modern. We
must, rather, appeal to contemporary man in terms which we. have
good reason to suspect are universal, and, therefore, real for modern
men as well as for the men of antiquity.

The Church's vocation to preach the Kerygrma
does not necessarily involve a call to return to a "Muinique™ and now
antiquated world-view of one particular people in the past; and yet
she must remain faithful to the understanding of herself which she
finds in a Scripture and a Tradition which come to her from antiquity.
The problem really is to ascertain if there are modern paralleis to
the primitive and universal concepts of human solidarity held in
antiquity which underlie the "Body of Christ! concept.

Two modern philosophical and psychological developments

in particular do produce the parallels of contemporary insight into
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the modes of human solidarity which will make the primitive
world-view more comprehensive for 20th Century man, Both
process philosophy and phenomenology view the external world
in the light of an inner psychic process and relation in which the
classical separation between the "objective!' and the ""subjective"
is broken down. The3.r thus provide a framework of contemporary
thought within which the Biblical world-view can become less like
magic and more like good sense to the ordinary man, The Christian
theologian may construct an authentic synthesis between the
primitivé Weltanschauung involved in the '"Body of Christ’ concept
and contemporary thought on the basis of their several contributions.
In the concept of ”objective_ immortality" of Alfred North
Whitehead we find a parallel to the ancient and pre-Socratic idea
of a universe in which spiritual and psychic formal structures develop
and change through process and relation in the external world of
time and space. The ancient concepts of "psychic extension of
personality', ''corporate personality' and "realistic representation'
become comprehensible in light of the Whiteheadian theory of the
ingression of immortalized occasions themselves products and aspects
of historical "concrescences', into the other persons, places, and things
of the world as models in their internal composition and development,

The Biblical conception of Christ "in'' His Body, and
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"in' the individual members thereof, is thereby clarified as
part of a wider cosmic process involving the ingression into
persons, places, and things of malny ofher kinds of models as the
very mode of operation of the creation itself,

In the concept of '""objective memorial' of Henri
Bergson we find a parallel to the ancient conception of''cultic
anamnesis', For contemt)orary man it provides a universal and
more acceptable basis for the mystery of trans spacio-temporal
transcendence, or the availability for incorporation into one
another of events and persons otherwise spacially and temporally
separated., In the light of this concept the Christian doctrine of
the Sacraments and the Eucharist in particular, can be made a
part of a wider understanding of the means of such trans spacio-
temporal transcendence available to all men at all times and places.

In the psychologi st Gordon Allport's concept of
personality development as a constant process of ""becoming'' in
relation to others we find a parallel to the world~view of the
primitive solidarity concepts and to the thought of Whitehead.
For Allport, as for the Bible and W‘hitéhead, other persons, places,
and things are 'taken into' one through a process of reaction to
matters of importance arrested from the stream of events that occur

around one in the extermal world, The same mysterious interplay
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of freedom and determinacy, ‘int_ernal and efxternal factors, is
found in the psychoiogy of Allport as is found in the primitive
Welfanschauung of the Bible,

The creation théology of Pierre Teilhard de Chardin
provides a structure of Christian thought within whic-:h process
philosophy in general, together with the specific insights of
Whitehead, Bergson, Allport, and others, might be integrated,

In this theological'structure the physical Worlld and its dynamic
formal evolution is envisioned as unconditionally essential to the
spiritual fruition of the cosmos and the ultimate transfiguration of
all things in Christ, Spiritual transcendence and earthly develop-
ment are mutually in_separable but nevertheless distinguishable
asp.ects of a single process in which the vocation of man is central;
for it is in man, as taken-up into union with the Godhead in the
humanity of Jesus the Christ, .hat the "Omega'' point is attained, This
attaihment involves the whole creation as the new Being of the Christ
becomes incarnate in each person, and through each person in every
place and thing in the world as they are transformed by man into
noetic, psychic, and spiritual facts, and thenv cease to exist in the
world of space and time.

A solution to the problem of the relationship of

"subjective'' human intentions to the '""objective' and exterior physical
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world is the special contribution of phenomenology. That solution
provides several specific parallels to the primitive world-view
of the Bible.

In the theory of human intentionality as an Mobjective™
correlative in man to external factors in the physical and social
world, Edmund Husserl has laid the foundation for a new ontology
which avoids the choice between the unyielding formal objectivity
of classical Greek metaphysics on the one hand and dependency
upon the pure subjectivity of Descartes, Kant, and Kierkegaard |
on the other hand. Just such an alternative to this choice is
needed if we are to accommodate the primitive conception that man
can "objectively' affect his outer surroundings by means of the
internal operations of his own consciousness of them psychically
extended into the world of persons, places and things.

In the theories of "being'! and "language" of Martin
Heidegger we find an ontology in which the classical opposition
between "being'" and "becoming®, and between "being" and
"appearance" is dissolved, and an ontology in which "language! is
viewed as an objectively creative commnunication between creatures
bound together in mutual relationships and in a cosmic process of
"becoming'. This type of ontology of "being! and 'language"

parallels that implicit in the primitive solidarity concepts,
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particularly in regard to the Divine Presence in the world through
God's self-disclosure or "Revelation' to man in Word and Sacrament
alike., Human and Divine '""Language', when conceived in this way
as creative communication between '"being' and "beings in the
world'', and when conjoined in accordance with the Divine intention,
can become a single and integrated mode of operation of God's
threefold Creational, Incarnational, and Redemptive activity in the
world.

In Jean-Paul Sartre's conception of creative intentionality
we find a breakdown of the radical opposition between ""being' and
"doing', and between '"being'' and 'having', and a resulting ontology
which conceives of man's actions as creative of his own being.,

This correlates with the dynamic world-view of process philosophy
and of Bible, With such a perspective the Sacraments can be viewed
as focal points of creative intentionality and action,

For Sartre freedom consists in the capacity to withdraw
the intentions from pre-established beings in the world toward creat-
ing not-yet existing potentialities, These potentialities are achieved,
then, when one is free to imagine them and move into the process of
creating them without hindrance by conflicting past or present
claims, In this theory we have the basis for a renewed contemporary

appreciation of the classical insights of Christian ascetical theology
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concerning the modes and degrees of '"detachment' which are appro-
priate to life in the Church and participation in the Sacraments. In
this context grace which enables a release from sin and the avoidance
of the negative and limiting elements in one's past life would be
conceived as the precondition of all human co-creativity with God
in the '""Body of Christ',

The phenomenclogist whose conception of the world
most nearly conforms to that found in the primitive golidarity
concepts is Maurice Merleau-Ponty, For Merleau-Ponty man's
freedom is achieved only in relationships with others when'beings, as
they are in themselves and in the other specific persoﬁs, places, and
things of the world, are allowed to speak for themselves. This
process of authentic interior perception of relationships with the
external world is the pre-condition from which man can create
the real world, or the "lived-world", the higher world of inner
psychic relationships. This higher "lived-world" of man is not
merely subjective, but truly objective, since it arises out of authentic
"perception'" of the external world., The higher, '"lived-world'" is the
place of creative psychic intentions, which in turn produce or realize
their objects in both "worlds',

Merleau-Ponty's conception of the "lived-worid"
parallels Bergson's idea of the creation of a higher noetic and
‘psychic world from the objective material of the lower world of

exterior space and time. Something akin to this conception lies
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behind the primitive solidarity concepts and the thought of all

of the process philosophers and phenomenologists we have studied.
Merleau-Pontyts conception of the higher Mived-world!" may be
integrated into a Christian theological system as a second or ".psychic“
world rhidway betweén the physic'a.]; world of space a.pd time and the
supérnatu:é.l and spiritual realm in which God enéounte’fs His creatures.
All thré(e of these "wbrlds" would be viev;red as superimpbéed, inter-
benetrﬁting éspecfs of one world, of oﬁe .uvnified process in wﬁich
Heaven ‘and Earth, ﬁoth the ph}rrs.ical and' @e noetic of bsychical

Earth, are bound together in the task of creation ir.se.lf._ In these
terms the "Body of Christ" could be seen as that portion of the
€reation ir which thé Incai:national‘ 2nd Redemptive pro;:;esses have

been activated through the life and pérson of the Christ.
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CONC L.USION

Section 2 Suggestions for the Church's Future Apologetic
and Self-understanding as the "Body of Christ!
in light of Anciént Hebrew Psychology and

Modern Process Thought and Phenomenélogy.

The material which we have been reviewing
presents us with several suggestions for the Churcht!s future
apologetic and self-understanding as the "Body of Christ!.

(1) There is a drift away from positivism, rationalism, and
static varieties of essentialism in contemporary philosophical and
psychologicai developments. This is marked by both process
philosophy and phenomenology. Therefore, it would not seem
especially appropriate at this point to "reduce! the Gospel in an
ever futile attempt to state it in terms acceptable to those bred
within these particular perspectives. If the analysis of the
contempora.rjr situation given here is accurate { the thought-world
of the positivist and the rationalist is at best a dying world,
Greater relevance to modern natural and social sciences and

to the philosophy most recently generated by these disciplines
would be achieved by an understanding of the Christian religion,
with all of its ancient conceptions of 'mystery" and "transcen-

dence', in light of process-thought and phenomenology.
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Contemporary North American "Christian Atheism"
often provides an example of the excessive ''reductionism'' which
is necessary in order to state Christian Faith in terms of positivistic
and rationalistic philosophical categories, Apologetic foxr a fully
orthodox Christianity is impossible in such terms, but it is possible
in the terms provided by process-phi].osophy and plﬁenomenology.
(2) The problem would then seem to be not one of retreat, but one
of attack.. Rather than accepting the temporarily popular frame-
work of positivistic and rationalistic analysis dominant in the
world-view of the ""average man'', the Church's apologetic function
might better begin by an alignment with the best thought available,
i. e., with the kind of world-view currently held by those who are
knowledgable in the philosophy of process and relation and in pheno-
menological methodology, both of which are engendéred by the latest
natural and social sciences, This kind of world-view, while still
not understood by the "man-in-the-street' today, will in all probability
become a more popular and intellectually credible world-view in
the near future.

The first step in the Church's apologetic mission is to
show in earnest how interested it really is in fﬁrthering the best and
highest attainments of purely human reason. This would be

accomplished partly at least by joining in the attempt of responsible
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secular minds to dislodge the positivistic "common-sense" world-
view of exterior time and space from the popular position which it

still holds in Western society. Only when this is done can the
Church's Gospel hope to make an appeal without contradicting
radically the secular understanding of man and his world, Therefore,
every opportunity should be seized for occasion to explain to ordinary
men, in simple and modern terms, how they are and can be related

to one another in a cosmic process of creation by means of the

natural and universal operation of the type of solidarity principles
which underlie the sacramental usages of the Church,

3) The Church's next step would then be to proceed to use all of

the Sacraments, sacramental actions, all of the "mystery', the
objectified symbols, drama and meaningful cult that it possesses in its
worship and in itsproclamation 6f the Kerygma. This liturgical lang-
uage, which echoes strange primitive concepts, will, if these concepts
are truly correlative of universal and natural principles in human
experience, strike a corresponding note of response in the inner
psychic being of the ordinary man, There may be released a powerful
and haunting appeal in the interest of the Gospel.

By the utilization of her own self-knowledge as the "Body
of Christ' in light of the primitive solidarity concepts and of modern
thought, the contemporary Church may in these ways deepen the
the religious experience of her own members and widen the scope of

her appeal in a secular age,
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(4) There are ecumenical implications to be derived from
our study of the '""Body of Chfist” concept in light of the primitive
solidarity concepts and modern process-thoughtand phenomenology.

If the modes of operation of God's saving communication
with man are based upon principles which are naturally and universally

operative in both ancient and modern societies, as this study would

‘suggest, then the reality of the presence of the Church as the sacrament-

ally constituted '"Body of Christ'' among any given community or group
of Christians can never either be limited by or subordinated to
questions of organizational or authoritarian principle nor be made
to depend upon the '"recognition' of an hierarchical structure, no matter
what kind of legitimate place such considerations as these might other-
wise have in the Church for the preservation of orthodoxy or discipline.
Since the natural solidarity principles operate to call a particular
'"corporate personality'.into existence, the minimal reality of the
presence of the Church, as the '"Body of Christ", would depend only
upon the presence of the Word and Sacraments of Christ among His
worshippers. In turn, the whole question of the "validity" or "efficacy"
of such sacramental ministrations within any given context would come
into a new perspective,

Everywhere in the creation ''natural sacraments' are oper-
ative in the universal principles of "psychic extension of personality',
'"corporate personality!, ''realistic representation', and "cultic ana-

mnesis'', If we can believe the insights of process-~thought and
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phenomenology, their ''validity' or "efficacy' depends only upon
general observation of the natural rules governing their operation,
and this obgervation is ""innately natural' to all men in every
society. Therefore, these human pre-conditions for the Sacraments
of Christ would be met in full even in those ecclesiastical bodies
ﬁvhich do not consciously cultivate a high sacramental theology or
practice. Since the Church, as the "Body of Christ", is brought
into being by such sacramental action, we could say that a minimal
sacramental fullness (as distinct from a fullness of dogmatic
understanding) of the One Church in vits potential instrumentality
would be recognizable "...wherever two or three are gathered
together.,.." in His Name,

Such a "gathering' would, per se, be sacramentally
linked with the one '"corporate personality' of the whole "Body of
Christ" through the operation of the other natural "extensions',
"representations', '"anamnesis!, etc. In this way the classical
opposition between the theory of the "gathered-church' and the
theory of Church as a single, unified corporation with historical con-
tinuity, would be dissolved. The essential unity of the Church would
cease to be an administrative, juridicial, or organizational matter;
and, without becoming a purely '"spiritual" consideration, the
'"Eternal Church" would become a sacramental reality securely grounded
in persons, places and things on earth and in history, in the processes

and phenomena of an ever-evolving world of space and time.
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