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Recent Biblical schola:t:'ship provides. us w~th evidence 

for the eXistence in the Old Testa:rnent of such universal and primitive 

solidarity concepts as (ll"psychic extension of 1?erso~ality", (2)"cor-

porate personality", (3)"realistic representation", and (4)"cultic 

ana:mnesis". These concepts are found in the New Testa:rnent as the 

basis of the "Body of Christ" concept. 

Modern insights useful to an understanding of the 

"Body of Christ" concept, in the light of 'such ancient concept!ôl, :rnay be 

derived fro:rn (l) process-tho~ght, in (.a) ~hc:: concept of"objective 

hmnortality" of Whitehead, (b) the concept of objective :rne:rnorial of 

Bergson, (c) the theory of personality develop:rnent of Allport, and (d) 

the creation theology of Chardin, and frô:rn (2) phenb:rnenology, in (a)' 

. the theory of objective intentionality of Husserl, -(b) the ther.::=-.:..::: :;: 

being and language of Heidegger, (c) the theory. of creative intentionality 

of Sartre, and (d) the theol'y of theworld as creative interiol'-relation 

of Merlea u- Pont y • 
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1. 

INTRODUC TION 

There is evidence in the pre-philosophical Weltanschquung 

oi the ancient world ior the prevalence oi several solidarity concepts 

by which primitive peoples tended to view the normative modes oi social 

relationship available within the huxnan community. G. van der Leeuw 

has written extensively of the presence of these concepts in the ~iversal 

experience oi primitive religion. 1 Several Biblical scholars have viewed 

such primitive s olida rit y concepts as the basis in SeIllitic thought br the 

Old Testament understanding of the Israelite Covenant. H. Wheeler 

Robinsont Johannes Pedersen, Aubrey R. Johnson, Russell Shedd, Max 

Thurian, and others, have described the existence of the primitive 

solidarity concepts in the Old Testament under such headings as: 

(1) npsychic Extension of Personalityll, (2}-IICorporate Personalitylt~ 

(3) IIRealistic Representation", and {4} "Cultic Anamnesisu . 2 Some 

.1G • van der Leeuw, Religion in Essence & Manifestation, transe J.E. 
Turner (New York, 1963) Vols. l & U. (see p. 9 note 1 this 
essay) 

2Aubrey R. Johnson, The One and the Many iri the Israelite Concept oi 
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 fi. -

J. Pedersen, Israel: Its LUe and Culture, transe by A. M~ller, 
(London, 1926) Vols. l & U. pp 162-170.Es:ç.~epJ?-. 46-63. 

H. Wheeler Robinson, "The Hebrew Conception of Corporate per sonaIity" 
in Werden und Wesen, Beihefte. Zur ZeitschrUt fur die Alttest
_a.~entliche Wissenschait 66, Berlin, 1936} 
iiHebrew PsychologyJtt in The People and the Bookl ed. by A. S. Peake 
(Oxford 1925) pp 353-382. 

Russell Shedd, Man in Community, A study of St. Paulls application of 
Old Testament and early Jewish Conc~ptions oi Human Solidarity 
(London, 1958) pp. 1-89 passim. 

Max Thurian, The Eucharistie Memorial; Part l, The Old Testament 
(London 1960) see esp.pp.18-19. 
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writers have attempted to trace the influence of these concepts in the 

formation of the i:mages employed to describe the Church and the 

Sacraments in the New Testament.' J.A. T. Robinson~ Russell Sheddt 

Max Thurian; and others,t have contributed in this way to our under-

standing of the Church as the "Soma ChristouU ; and oi Baptism and 

the Eucharist as instruments of the relationship oi the One to the many 

l in the New Covenant Community. 

But while the establishment of such primitive s olida rit y 

concepts as: (1) universally present in the ancient world, and (2) 

conti~ous between the Old and the New Testamentt rl:0es indeed help us 

to understand the thought foJ."IIls in which the early Christian doctrines 

of the Church were cast, it does nothing by itsel! to make either the 

pri:mitive concepts or the later doctrines based upon them any more 

acceptable in their original forro 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 RenaissanceJo have 

removed us from i:mmediate contact with the pri:marily pictographie 

and ..d:raIlilatic thought-world of the Heroic Age and of the Bible. Today 

when Biblical scholars and students oi comparative religion confront 

us with evidence that eal'ly Christian doctrines of the Church were 

originally framed under the influence of primitive solidarity conceptst 

we are i:mmediately iaced with the positive challenge of demythologization. 

1J .A~ T. Robinson; The Body, (London; 1952) see esp. pp 58-72. 
Russell Shedd, op. cit. pp. 93-199. 
Max Thurian, The Eucharistie Memorial, Part II, The New Testament 
(London) 1961) see esp. pp 5-33. 
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Sorne would feel that the ancient solidarity concepts are 

completely irrelevant to any modern understanding of the Chur ch and 

Sacraments. But the difficulty with this position is that so mùch oi 

the c1assical and normative language which bas been used to describe 

the Church and Sacraments in Scripture. theologicaltradition, and 

worship~ is inthnately bound up with these ancient concepts, that 

little.t ii anything, remains 0;( the "Body of Christlt concept when they 

are discarded as the mere uwrappingslt of the Kerygma. The 

Christian Kerygma involves 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 sorne 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 s olida rit y 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 Testament which 

are., ·cited above may be viewed as ancient reflections of thneless 

truths, or indications of the appreciation in an ancient Hebrew psycho-

logy of specific facts generally operative, but not always explicitly 

recognized, in human experience. As su ch they rnay 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 possibility of such an hypothesisdependsupon 

the presence, beneath di:ffering modes of expression, of real para11els ' 

between anci-ent and modern bisights into the qù.estion ofhuman 

~olidarity. It is preciselyan indication of such :parallels whlch May 

be seenas the emerging contributlo:O: of recent developments in' 

, process phUosophyand phenomenolog'y. Frain the pro~essthought 

of phil~sophers fr~ Alf~ed North Whitehead and Henri Bergson to 

the psychologist Gordon Allpot1: ~ndthe'.theologian Pierre Tlelhard' de 

Chardin and from th~ theories of phenomenelogistsfrom E~und 

Husserl toMauriceMerleau-PontY# ' l believethere are to be found 

contributions to a rediscovery of the prim1tivethought-world and 

. some of its ~sightsinto the human. relational principles which lie at 
. " 

the root of the Biblical.understanding of the Church and Sacraments. 

There iS already a history of the influence of 

phenomenologyon recent psychological theory and of process pbilosophy 

on Christian theology. The iIifluence of Heidegger and Sartre on the 

school of existential psychoanalysis frorn Binswanger onwards,. and Hei-

deggerts influence upon contemporary New Testa:ment studles in works of 

"Rudolf Buthnann and bis disciples, especially ErIlst Fuchs and Gerhard 

Ebeling, is well known to those familiar with the recent history 
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of these fields. 1 Theinfluence of process-thought on theis:m in the 

writings of such conte:mporary AInerican scholars,a!fHenry:Wiem:~, 

Bernard Loo:mert Charles Hartshorne, John B. Cobbt and 

Z 
others, is aiso an increasingly appreciated facto But here l have 

chosen to single out a few of the thoughts of severaileading process 

philosophers and pheno:menologists and this time to link. the:m 

specifically to a review of the primitive solidarity concepts; Ifeel 

that their works :may infact be employed to construCta bridge across 

the post-Socratic and post-scientific centuries fro:m the s olida rit y 

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

. I For illustr~tionof the for:mer, see the symposiwn Psychoanalysis 
and Existen.tial Philosophy, ed. Hendrick M. Ruitenbèck (New 
Yorkt 1964), lIDaseinsanalytic and Psychotherapy". M. Bossi pp. 81-89 
For illustration of the latte:u, see New Frontiers in Theology, 
Vol. l, "The Later Heideggex' and Theology" and Vol. nt "The 
New Her:meneuticJl, ed. by James M. Robinson and John B. 
Cobb, Jr. (New York, 1963- Vol. land 1964- Vol. li); especially 
the focal essays in Vol. li by Ebeling, JtWord of God and 
Her:meneutic',t pp.78-110, and by Fuchs, "The New Testament and 
the Her:meneutical Proble:m" t pp.111-146, and also Fuchs' 
ItResponse to the AInerican Discussion". pp.Z3Z-Z43. 

ZFor illustration of the influence of Whitehead on theis:m in conte:m
porary Arnerican philosophy and theology, see in particular the 
following works: Charles Hartshorne, Man's Vision of God and 
the Logic of Theis:m (New York, 1941), The Divine Relativity 
(New Haven)1948),Reality as Social Process (New York, 1953), 
Henry Nelson Wieman, tlThe Source of Hwnan Goodl1 (Glencoe, 
Illinois, 1964) Man's Ultimate Conunitment fGlencoe; :Ili~.l-9-58h~ 
Bernard L. Loo:mer,. "Christian Faith and Pro cess PhilosophyJt in 
Journal of Religion (July)1949) pp.181-Z0Z, ,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 understanding the nature of the relationships that pertain 

between the individual and the human community.l 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 hurnan 

personality. 

After a synopsis of the primitive solidarity concepts as 

they have been found in the Old Testament by recent Biblical 

scholarship, l shall accept as a starting point conclusions of those 

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

lAs this project neared completion l 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 
philo s ophy, and is essential to an understanding of the primitive 
solidarity concepts and of the "Body of Christ" concept. (See pp. 
82-85 this essay). 
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of the Church and the Sacraments. In the light of this wlderstanding 

l shall then proceed to select several relevant developmentsin 

processphilosophy andphenomenology and briefl.y to suggest ways 

in which they may contribute to a contempQxary restatement of,the 

ancient Hebrew psychologywhich underlies the JtBodyof Christ" 

concept. 



CHAPTER 1 

ANCIENT HEBREW PSYCHOLOGY 
AND THE "BODY OF CHRISTt' 

CONCEPT 

Section 1 Prim.itive Conceptions of the Natural Modes of Operation 

of Human Soli da rit y found in the Old Testament by 

Contemporary Biblical Scholarship 

In the primitive psychology which seems to have 

prevailed in the Ancient Near East from the 3rd and 2nd Millennia, 

8. 

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 persons, 

places, and things which are around it or associated with it in the 

circumstances and purposes of its life. Egyptian, Babylonian., early 

Hellenic t 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 familYt house-

hold or kin-group, especially his sons, thro~gh his name t his words, 

his spirit, in his mate rial possessions and in places where he has 
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dwelt. 1 Involved in this ass:ump1;ion ls the ideathatthe individual 

humanper~ona~itY is notlimited to wha.twe today shoùldcaILthese~f •. 
but ratherthat it is dif!used orshared by mea~s of suchextemlion~ ". , . '. . .. ;" ". ',' . . . 

. , . 
. "':. th;ro;ughout a group .. ' Tp.e groupwastheri. conceivedlitoge~erwithth~ . 

indi~idualt as a·largërseÙ.lThis.large;t"self wasse~n~~·embodyin~. ., .' .' . ':. ," . 

. 'th~ man plus alloi his persbnaiextensi~:n.si the other persons;.pl#es; " ,'" . .' . . . . 

and·thingswith. whichheshared his lifêand.which we~econ~ëqueritiy' . . 
:- " , . . . .. , ... 

. thoughtto be parts of hil:n.A cprollaryof thisàssu.n!iptionis seen.: ln 
the apparent' con'victionof the Biblical.writers that any one individual 

could~ conver~elYt sum uP. or embody the whole groupof·vvhicb. he was 

a p~rt,.so tllat he couldrepresent that whole group and theshar~d' . . . .' . 

personalityof its ancestral member either within the; group o~'to those 

IThis concept is referred toas tlFsychic :ëxtension of.~:ramnallty" 
. For it8 Biblical documentation see pp. ll-.2..7l-·::Oft.;tBis::<.~) 

". For its non-Biblical documentation~ consult G. van d~r Leeuw, 
op. cit. t on the gêneraI subject of JtExternal ~oulJt in Babylonian, Eg.yptian, . .Jewish, Graeco-Romant and Gerxnanic conceptsoi' 
psychic extension beyond the body, Vol. l, pp.141-l, l89":l98 
and on the subjects of UAngels U , .pp.141-146, Jlthe Nameu .. 
147,;.158,. ~::~_.::. 

For examplesof extension in material objects and places, 
see "Things and PowerJl , pp.37-4l. and "Sacred Stones and 
Trees" pp..5l-58, and uSacred Spacen , Vol. II pp.393 ... 40l. 
See also ttThe Sacred Word", Vol. II, pp.403-407 and the tlWord 
of Consecration~' Vol. II, pp.408 - 41l. 

lThis concept is Jt'oorporate p'ersonalityn, for its Biblicà.l documentation 
see pp;?~2l-l6 of this essaye 
For its non-Biblical documentation see van der Leeuw, ibid, 
Vol.I, JlThe Sacred Communityll p. l4l-l73, and IISoul;-rn-the 
Plurallt pp.l8l-l85. 
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.. 1 
outside ofit. 

B~sic toallthree, oi these assumpt1ons,Whichhave 
. ",.. ..... 

respectively béen called by Old Testament sch.ola.rs ltextensic)ll'o{' 
.' : . - . ."' •. ' "". " "; ,t··, , 

personalityu,ncorporatepersonaUty'l. an.d tlre~1isti<:representationJ',' 

.,is a primitive thoughtmodewhichço~ceived ofthings '~Ih~listicàllylt . 

. ra therthan indi viduali sticall y'., Theindividualderi vedhissigni:ficànce 
. .' . .",., . '. ".': -.' - . '. -,' 

from the group, whichwas,itselfthe basic umtfor c()ns~de~atiQn. The 

group,not the individua.l, was ,?-eweçl first; the individûal,~s coni;. ,." 
. .','.' ". 

. . . . . : 

sidered a real or whole entity only as he participatedina la:rger 
" . 

totalityor spheré of existence. ,'Because~e individualnever existed 
. '.-

in the full senseof~'ie wordapart fromthe group,. the wb.ole could be 
. '. . .'. . . , ' . ". . . : '. '. . 

thought ofas somehow Itextended" or tlpresentU inhiIll,'and he was 

capable of "embodyingU or "summing-up" the whole groupinhiInself. 

A iourth primitive assumption is the concept of tleultic 

anamnesisu • 2 In the action of the cultic memorialization of an event, 

IThis concept is "7:èealistic ~;fepresentationlt. , For its Biblical documen-
tation see pp. ZlJJ thisessay. For its non-Biblicaldocumentation 
see van der Leeuw, ibid, Vol.' l, on the lIrepresentationtl of the 
"Kingn, pp.214-215,'""Ofï'Medicine Man and Priest" pp.2.l6-221 
of the "Speakerll ,. pp.222-226, of the tlPreacheru; pp~228-229. 

2 For the Biblical documentation of''cultic anamnesistl see'JI':p.ur:iaii,~:~o.p.~:.,.~i..~~,:" 
?~r.t 1.:;:. For its non-Biblical documentation see .nom 0'ë[6 
Cas el, The .Mystery of Christian Worship, (London, 1962), 
Part l, Chapter 3, '''The Ancient World and Christian Myste:ries", 
pp. 50-62, esp. pp. 53-54 and Part II, Cha-pter l, "The Meaning of 
Mystery"~ pp.97~165, passim. See also ttMyth and Reality". 
MirceaEliade, trans .. by W.R. Trask .(New York. 1963), êsp. 
Chapter V, UTime Can be Overcomert , pp. 75-91 and Chapter Vil, 
"Mythologies of Memory and FOJ:gettingU , pp. 114-138. 
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involving its dramatic representation by persons and mate rial objects, 

the participant in the ceremony conceived of himself as actually 

participating in the original event. There was thus the pos sihility 

of a trans spacio-temporal participation in an important but already 

past occurrence by the many members of a cultic group whose intention· 

it was to identify with the original agent(s) of the action so mt;}morialized. 

But before we can see the relevance of the primitive solidarity concepts 

to the Christian doctrine of the Church and the Sacraments we must show 

in greater detail precisely what these concepts were, and how they might 

have developed into the New Testan:tent presentation of the Church and 

Sacrarnent~. It is only then that we will he able to explore further 

those points of contact with modern thought which will e1ucidate the 

doctrine for us in meaningfu1 terms. 1 

It shou1d be noted that James Barr, in The Semantics of Biblica1 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 andother versions of thought found in the 01d 
Testament by Biblical theo10gians, esp. Kitte1, Pedersen, and Boman. 
We shou1d note that the existence of the primitive conceptionswhich wec• 

are discussing here does not imp1y at aIl their limitation to the Hebrew 
mind in antiquity, as many of the Biblica1 theo10gians seem to imply. 
Lastly, the evidence for these concepts does not rest sole1y 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 anthropologica1 and archae6fDgica1 evidence and on1y 
partially and secondarily are they reflected, if at aU, by semantics. 
Barr' s objections, therefore, do not affect the topic under investigation 
in this study. 
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CH1\PTER·I 

Section 1 

. .. 

Sub-section (i) "PsychicExtension;~u :of per~onality •. 

. The' seve raI ÏIistrum~nts· of self-extension mdst.commollfr . 

foundinthe Old Tes:tamentare thosewhich we have Ine~1:ioned~ i. e., .... 

messengersJsons,tthename .. words).thespirit .. poss.essiori.s.~ and 

places. Invarious wp.ysapprop:ri.àte toa.particul~n givenancounter 

ofa persan with hisenvironmenteach of theseUextens~onsn seems';to 

have beencapable ofeffecting the union ~fan individualwiU{hlslarger 

. sphere of existence in otherpersons,t places andthings. They were 
. , 

the means whereby one soul could, as Johannes Pedersenhas ex-' 

pressed it, "partake ofu another soul, as well as the meanswhereby 

the creation ltself could be taken up into anintimate and personal 

relationship with man. 1 

The first two of these extensions were themselves 

personal, the messenger or representative, and the son or member 

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

many concrete examples of each. 

1 
Johannes Pedersen, op. cit., Vol. l, pp.165-167. 
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a) Messengers~·· or representatives, ."rere <::onsidered ' 

extensions of the personalityof the' onewho'had sent,them.· The 
.:" '.' ','. . . ".. ..' . 

. me~sengers of Jephthah l:JaYt,uWh.at hast thou todo' with me:"wh. en 

they speaktotheAI:runoni~eE!.1 . Theeleven brothersofJos.ephaddress 

. Joseph ts envoy.a.s Hth,ey werespeakingto. Jpseph hb:n.s~lf: ..•. nWith 
,.',' 

wh.Omsoever ofthy'servants Itbe,foù.nd~ 'both ~et'liiril diet 'andwe 
, ,"-- . ,-' ' .. ,' . 

, '-

alsowill be my 10rd'sbonclsmen.nThe envo;~nswers.them in. thé, 
',- ... ' " . -. . , '. .,:. 

person of Josephhiniself: • J'He withwhom it is.found s'hall be my 
. :,'" ,,'. '.: .-

·se:rvant ... 2 
. - . . . 

;h) .. The,father of a .fanHlywa:s regarded aspersoIl.a.Üy 

extended in his, s,ons. . Thustone could deal with the descendants of 

aman in Just the same way as orie might deal withthe mari. hirilself. 

Yahweh tells Abraham "Arise, walk throughthe land .•• for 1 will 

give itunto theen and, in the perspective of the Pen4iteuch the -' " 

promise is actually fulfilled nearly :fi. ve hu.ndred yearslaterwhen 

, '.. 3 
Israel finally takes possession of Canaan. The national family of 

Abraham was the extension of his being and of bis person; thusthe 

Hebrew peopl~ fulfill his personal life 's history with regard to Godts 

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

2 Gen. 44:10 

3 Gen. 13:17~ Jos. 1:2 
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Q;:.<:aJ:m()t1JIB'J:~'1n',:totb.e,", .,' ,'ext,-,risionsô,f' , " ." ' 

r,{:lQIl'.éLW~.L:::t~-h!~~:~!~i~i~:~~:{:t,ces.,' , " ' 

DU.D..t:a;;,U,.~.y ref4u~la:;;:;li~~w~ev~er~ "to;;thè j.n.Stiti.men.t: o,f,,~nj;jion itself.' " 
, '" ,,', , ' ' , " , pe;sb~i," 'sixLç'eit is,a.lwaYsa' ' ' 
per$Qn :being:,D::i ,', "extendëë4, A:riyper:sQn:b~ingemployedas 
antriâ:truInent.Qr:'eitension o:f'an.othe,r loses.Ilo1:hù:ig~fhisown in the 
prô~ess'~ontht.,pomt see the article in,Kittelt~BibleKey Words~ 
Vol. 2. (New Yor~,1958}.on~,jij1e word,tLord"". 'Onthe evolution,of 

, the B,iblical concèpt:ofUlordshiptl .. Kittel rightly says thatlordshipis 
prhnarily seen in Biblical thoughtasa personal relationshipt and one ' 
whichta,s the drama. of Revelation ,unfold.ed. was iric:reasingly seen as 
invol$g a. fre,e-act,ofàubmiss:ion wbichdoes not diminish, the truer 
aspectsofpersonality of the one who submits. ' This gradual under
standing does not completely unfold untU the full revelation of the 
m.ea$g ,of aU lordshiprelationships is seèn in Christ as Kurios 
in the New Testament., ' 
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.. ,<., 

·owner. '. . ,'''~' ... ' .. :-",' , . .";i 

'-, . 

. cl 'Th~'Iiani~ ()f.a#lah.~$;~~~~~~f.t~<~;~r·hik~·: 

'character to aU of th~se:~~~S~~it ~s:th~~~:·'~~.,·:~~,,~Ei~·s~n~·s : 

'15;. 

.... Ü1o,.ghttobe~"~~g~~~~.~t~~~,,t.~4~;ii~~~~~rt.!Ïî;ed, . 
;~',< ,-'. . ..... " • 'o •• ,":~,::-:'.::-::>':r':·,>:-",,'-'··, "',. ',: .":::,:_',::. ":': : ,_:>:.". '<: . 

.. .. ·!e:::td!:h~:~~2~{~~J~~~~~~~~~~~~~~ .••• · 
:;.~\ .. \.;' ,·1·.· .• :';:::;> ':::::,'/';.','~.' .. '" . :.-\.~ :-.:: ..... ~,-,'- .. ',:r. : '.": " . '. ,:' ,. .~, 

" name .. The ··~Sf3'mg6:ri~f.the,nan;.e"rri:·~aD,{a.1;~i,'#i~'~~s,~·~g,:~bfthe-·::·:.· 
i'" .::" ..... ;-. '-::'-',-":,,,'. • . ... :', ...... :, .• 

. . . 80.>1 or lüe ···of Ü1eg~l40Jè'? ••. ~;8 nîàY~e~~~".itli_~è~~#ii~!ti~#~~. 
·tionknoWn a~~-Levi4te ma1"riageu• ': ~~xia,±n~#.4i.~d·:~~.Out~J:o~eny~· 

.his famlly linecou1d.b~ conÜtiüed91rp~gh. ·the"~i:f1t~b9rll.miÙ;é·pfa 
• • _;'.. .' ':' • :" .' • • ' " J .• ' :-. .' ,: '. ' , '. ',' f. 1 '~, .,' ,' .. ~ ., • : '; .: :,. , " :'. • 

. ,. 

unionbetweenhisbroth~rl<cil"kinsman~ -and::fûs::wid~'W~dwif~.The 

child bOrethena.meOîthed~ceaSedtia.ndsocarriedo~hislife. '. 

Becausethe naIIleconveyed the lüeof theper~on,Ùwas very important . 
. ......... ..' .'. ' .. ··'3<" •...... '.' 

that Il •••• ms name be notput :out of Israellt •. Deuteronomic Law". 

prescribes ttLevir~lemarriage"tvvithth.is intention .. ' Sohnportant was 
. ~ . . '. 

. . 

the survival of the name to slirviv'al of personality 1:h.a.tAbsoloIIlt who 

had no sons t and did nothave reco~lrse to the institution of ItLevir&te . . . .. . . J 

1 '. . 
See o.s. Rankin, "Name", A· Theological Wordbook of the Bible, 

ed. Alan Richardson (London,. 1957) pp.157 .. 8. 
2 R. P. Shedd,. op. cit., pp. 7-8. 

3Deut. 25:6. 
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inarriagett ,set:1.lpapilla.rto bear his naine., 1 Thenameofa:;niàn . 

was thusthought t()bec~pable of creatively extendinghis'personality 
• ' • - • ", ., • • • 1 • 

through spai:ial and temporal dimensions toa largers:ph~r~of 
. " '. - " ',' .,' -'.' ' .'., 

'. . 2 
.. existence. 

"d) The ~p'()k~nwords 9fa~an \Verethotightt:o,co~~ey 

his personalbeingand his 'intentio~s with :real~nd'cr~ativ,epOw~l:~,.3:.' .. 

The' spoken words of lfilaac ,be stowed.in· ble ssingupoD.lac()b~conv~y~d. :' 

to hirnthe contlnuityof his pérsonallife and thelD.herita.n,ceofGodl ·s. 
, " - ..... , -,;, _.' " . . .', ' . ," ,'" .' -," " 

.promises] even though it<was a mistake th,isver~l actio1J;wa~bon~:' 

sidered so real andefficaciousthatitCQuldnotbe retractedancigiveri 
. . . . . ". -. '. ' , 

to Esau. 4 Wordsuttered either in blessing orcurse were.thoughtto ' 
, . 

work powerfullyfor'the. goodor ill oftheir r.ecipi~nts. 

1 . 
25.18:18 

2 Johannes PedersAIlt op.cit. J Vol. Itpp.245-259 
A. R. Johnsont'~'J.th~.;Vit;al;ityôf,the mdividual. passim.. . 
Levy-Bruhl, How"Natlyes Thiîïk,dited'hy::.L.:~. ClarkJ (London' 
1926) p. 121, cited R~P. Shedd, op. cit., p. 7, n. 10. "Such 
an understanding of the name mu'st 'recognize the soul, not as limited 
to the, ego as the conscious finished personality, but everything that 
fills itt 1. e. renown, property, or realm in which it works. tt 

3See Thorliei Bomant:, Hebrew Thought Compared with Greek, 
Trans. by J. Moreau 1 London; 1960, pp. 65-66. 

4Gen• 27:33 



There ia adyriarni~qua1ityattached to the Biblical 

concept of the spoken word ... This is not necessarilyseen in the 

17 .. 

. meaning o·r e~yrnologfofthe Hebre.w ~ord~ . Rather, it~s obvious· 
i',·-· 

fro~theBiblical d~am~ itsèlf, where a word appears asonewith •.. 
," .' , ".' , 

theactionrequired to bring' a:b~~tthel'eality whichit-describes, . 

The Biblica.lwritersusuaUy: did' iloteniphasize the possible dichotomy 
. : , .' ., .- " . . -' . '., ~" 

. . 

betw~en the· wardsand dee.ds· of aman. . If· apersonspokepr()~ising 
• ' • 1 • • 

. . .. . 

. word~:which failed tobecome deeds,it rneantthat hehadspoken 

counter.feit or emptywo~ds which didnotpossess the usually iIlherent. 

. ... .. 1 
dynarniè power to accomplish their objectives .. 

Several instances in.the Old Testament of the concur-

rence of the Hebrew noun "word" as the subjectof the verb "ta do" 
. . 

may i11ustrate the indissolubility of the concepts of speech and action .. 

.. . . 2 
Abraham's servant recounts to Isaac a11 the "words" that he had done .. 

The author of l Kings states that " ... the rest of Solomon' s words, . 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 

I 
Boman, op. cit., p. 65. 

2 
Gen. 24:66 

3 
IK. 11:41 
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'. , ": . . ..... . .., .' '. ". '" . .... . ..... 

. intentions, was the,ext;erisi~nofhis personality acrossthneâ~dspacel 
. . '.. . 

the particu1a~ ±n~entand place of itsaccomplishnlent-çvè'ioe . 
. . 

e~chatologic allyone. ·Like'Wi:se~ wordsnarrati ve of the deedsand 

intentions of aman wel"~purpose!Ul instrumentsin,~oIiv~yi~g t11;~~ffectl:l 
, . . ' ... ' ' ""', .-', ',', - .. '- .. ' 

~fhis actions.With dyzÙunicpower ta manydifferentp~;s6n~i.nxhany 

. differenttimes'~n4plâcès.,1 Throughthe wordt future ·gen.er~tiori~ . 

could par1:icipate·.realistically in the pastdee~s of.thepa,triarchsand . 
. . . '. ' " . " -, . 

'. .... 2 
prophets. 

. ,. . '. ':.,' ."'" . . : , " ..".:.. . ~ 

e) . The spiritofa man was anoth~r extentioIià.linstrti-· 
. '. '." ",:.';' 

. '. '. ' . .-: ".. . 

ment or agent by which he could effecthi~ will.an.d personaÙty.in 
. . . 

situationsexternal to himseli, andbring them tobeàru.pon,otherp~rsons, 
.. . . . . - .. '. 

placèsandthings •. Originally, the Heb:rew word for. spirit ·~~chJl 

:meantitbreathu;and, as m.an could create brea:1:h··.,by blowing,. which set 

l J. Pedersen,. ibid, p. 167. 

2It wasthrough 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,.l;iroselyte~~aptis:m,. and the 'femple 
slacrifices; that the individual Israelite was included inàhd partook 
of the first Passover and Exodus from Egypt with Moses. cf., 
W. G. Braude, Jewish Proselytizing in the First Centuries of the 
Common Era, (Providence, 1940)', pp. 84-85. The'worc1! tis 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 !Ully at a later point in this thesis (];m .. 55-59) in connection 
with cultic commemorations and the concept of Hanamnesis ll in the 
Old Testament. 
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. ' . . . 

a fo·rce in. motion outside of hUnself,so could mà~lsownactions. 
. . . 

inaccorda.nce withhis essentiai nature performedtoward the 
. . 

eX1:ernalworld setforçes inmoti()nin other. I>èrsons~and places, . 

and thi:D.gs~ whiçh made'th,e;n alsohis ownt' ora :part,oihis larger' 
. l,· ". . , ""....:..,. ..' , '.' " . , .... ,.,': " ........ ,. " 

self •. Thus Elishâ:asksior and receiYesaUdouble~portio:riof'1:he . 
'. ,. " ,. .' -.' '" 

. '. . .', " . . . ,.:' .'. :. '.' Z : 
spiritU of Elijah inorder tocarry on. the work ofhisril.inif;l'trYt .. 
'. •.•• '-. .' l' . '.' 

Later, it would seem thàtthe :spirit ofElijah al:Jo.resst:ed.uponJohn 

the Baptist in suchaway tb.3;t,. in a figure of speech, JElsuscoo.ld 

speakof himasElijahhilnself. 3 Thus we ftD.cl thatinHebraic"thought . 

a group of Jfkindredspirl.tsuias in thiscase ofthepr6ph.ets whowere 
. . "'. . 

forerunners of the Messiah in adversity,cou,ldbe spoken,ofas.b~r- . 

ing one name and one perso~ity:but we shallsee moreofthis when" . 

we . examine the concepts of "corporate personality" andltrealistic 

representationu • 4 

I J . Pedersen, op. cit • .p. 104. l!: the spirit.( lruach f ) does not :mean 
the center of the soul, but the strength emanating from itand, 

2' in its turn, reacting upon it. Il 
i 2K: 9fi• 

Mt 11:13-14 ItFor aU the .prophets and the law prophesied until 
John. 
And if ye will receive it, this is Elias, which was for to come. n 

~See pp. 27 .30J this essay • 
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f) Possessions were thought of as poteritial. 

extensions of the personality of their owner. The bestowaLofa 
. . . , . '. . :. .' , :. . .,,",' 

possession as a gift or loan uponanother wasviewed asasharing 
. . . . 

vrlth him ofonefsownpersonalityt-.and hence ofitspower •.••. The.stafi 

. of Elisha is given to GehazitoeÙectthe raiSingOftheShUna~ite -; -

wOmanls son. 1 - Themantle ofElijahis used bYEliShatorêpeath,i.s-
. , ' . . . . '." , .;. - ,'. -. . 

master t s miracle of the parti,ng o{theWaters; andin the~rx:âtive 

of Elijah-ts assutnption there is an obvious and intended parailelb~tWeen 

. -, 

. '.' .. ". '," ',' '. '. '"" :- .... 

. the mantle and the doubl~ -portion of spirit with ~hichElishaiseIldo:wed.2 .• -
. . ," . 

Possessions were viewed as parts of their ownerfs larger self. 'When 

Achan is destroyed forhissin,t:.he contamination of his. guUtattaches' 

also to ail of his possessions~ which must be destroyedwith him. 

Il ••• and ail Israel took Achan the son of Serah, and the silverand the 

mantle and the bar of goltl, and his sons and daughters, and his oxen 

and asses and sheept and his tent, and ail that he had ••. and stoned 

him ••• and stoned them with stones. ,,3 

g) ~lac!:!... partook of the character and personal being 

of the persons with whom they were particularly associated. The place 

where Achan was stoned to death with al! of his possessions partook of 

1 
2K 4:29 

22K2: 13-14 

3 Jos. 7r24-26 
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hisèul'sè,and subsequeIit1ybot~ a naine which wasa variation of 
.' .. ' ',' . . ." ......•.. ' .. ' .. ' . ' ' .. l ......•..... ,' •• '. 

his ,personal na;me, .. e. g .• uthe Valley ofAchoru.To the Israelite . 

there.was a fixed harmony w:hlcheXistedbetW.eena m.a.n a~dthepl.a.ce 

Whe~ehe. dwelt~and betv,reena. natioIl·or.people.an(ith~ Ja.ndwhichlt'· 

.' ........••.. ·.2' 
poss,essed. For thisreason.f apiece oflandthatWa:s to'be use,d aEJ 

, .a burlal. piace or dedicated as apersonal offering~o Godlladtobelollg 
" " • ". :.. ',." ., •••• ,: ", "o ••• ' .' 

,to the one who so disposedof H •.. ' Th\1st Abraham :p~r.chased.t;he:tleld, . ' 
. '.' . .' -. 

of Ephront", son of Zohar the Hittite. ti • • .east of Mamrè" asa,' huriaI 
. .. .". . 

, . .' 

pla.ce for5arah andhi.ttlselfratherthanaCce~t it âs a free gift.3 , A 
" .' -" .. 

gift retainèd somethi~of the character of the' giver" .a~dA'br~~ 
,. ' ". 

wanted no other personality associated with the plaçe sâcred'to'his 

memory. In like manner, Davidpurchased the threàhingfloor of 
.' " . 

Araunah in order to erect an altar to the Lord ina place whlch V/ould 

. '. 4 
henceforth only be associated with hisperson. Araunah had offered 

it to him as â gift, butDavi dcould offer nothing as a sacrificial gift 

to God which did not origin.ate in acommensur.ate sacrifice of goods' 

from his own personal sphere of mate rial possessions. 5uch a place 

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

" -. 

:- ,.",-'. 

from the specifie event or occurrence for which itwas priInarily remembere( 

1 2 
Jos. 7:26. J. Pedersentop. cit. l' Vol. lit p. 198. 

3 4 Gen. 23:13 2 5.24:24 
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CHAPTER 1 

Section 1 

Sub-seCtion (ii) nc orpora te Pe r sonality" 

In ail of these ways the plurality of a group of 

persons, places andthlngs was.overcome bytheunity ofonezpàh's 

lHe. The OId TestamentcoD,sist«7il.tly treatsthe whole large~sphere 

of individualpersonal existenc~ created by. theseextensionsasone 

corporate person. 

The personality ofone man, thus conceived cor

porately, transcended fortheHebraicmind anysuch hard-and-:Ca.st 

modern c1eavage as is analytically and numerically posedby the 

di:ffei'ence between the one and the many. l Likewise, there was an 

obvious and concomitant transcendence of the many times or chrono.-

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

l . 
A. R. Johnson. The One and the Many,. p. 8 fi. 
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o 0 lOf 1 one UIllt1ve 1 e. It is for this reason that Edom, the nurnerically 

and temporally extended family and nationa1personality of ESau . 

is called Esau, treated as Esau himself, and conscious1y identified 

with himin a "tether of life" transecting time.
2 

In the same 

manner, Israel is Jacob, the corporate group sharing his single life 

as one person, throughout many chrono10gically successive centuries 

whieh are cunsidered as one single era in a single span of one personal 

l Of 0 3 1 e t1me. 

1 Thorlief Boman, op. cit., pp. 137-154 passim. Boman calls the 
Hebraic concept of time "psychic 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 he1d for an indiyidual in 
his present life-situation, determined the nearness of that 

2 

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 anarnnes~'S:' Il (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) 0 

Gen. 36:8 "Esau is Edom" 

35:10-11 "And God said to him, 'Your name is Jacob; no longer 
shall your name be ca11ed Jacob, but Israel sha11 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 
com.e out of thy-Joins. ' 
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Thebiography of the common ancestor or source 

rnember whose personality was so extended and rnade corporate in the. 

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

seen, Israel as a nation received the fulfillment of the Divine:promises to 

Abraham, and .so completed a chapter in the patriarch' s own personal 

biography. The past, present, and future members ·of a nation or family, 

precisely because they were all together the single communal personality 

oftheir ancestral source member across time and space, were capable of 

functioning as a single individual. 

Just as Israel as a whole bore the personal name of 

Jacob, a "son of Abraham", so dideach tribe within the nation bear 

thename of the particular one of the twelve· "sons" of Jacob to whom 

its tribal origin wastraced, e.g. Il'Benjamin'', "M,anasseh", etc.
2 

The neighboring Sernitic nations rnentioned in the Old Testament also 

bore the cornmon name of a personal ancestor; for example, as was 

Edam, so the whole people of Moab are addressed by a collective 

narne, "Moab", which was thought of as "one per son" and which could 

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

l 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 

2 

legendary account of the ancestor' s life to produce a community 
conditioned social origins mythe 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 actualor partly fictional character. 

Gen. 48, 49. 

3Thorlief 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 woras and actions". 
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The use of the personal collective nam.e "Israellt for the king of 

Israel ia commonplace in the Scri~tures. 1 Other examples of the 

fluctuation in the use of a name fromthe one to the many pers ons 

are quite cornmon. 2 Especially significantis the use of the personal 

singular formsfor the collective and c6rporate nation of Israel in 
3 .: .. 

the Psahns and Servant Songs. ·In some contexts, at least~ this 
. . 

does not seem to be merely literary personification~ but rather due 

tothe natural viewingof the whole nation as ontologically one 

person. 

Evidence for the Hebraic conception of the single-

life andsingle-lifetime s olida rit y of Israel along these linesis far 

too abundant to be cited in full. 4 AlI of those who were within the 

group which comprised such a corporate person were spoken of as 

partaking of a common ulife", a common nflesh"~ a common IIbloodlt, 

a common ~'spiritU~ as sharing a common "soull', and as possessing 

lW.O.E. Oesterley, UEarly Hebrew Festival RitualsJt~ in Myth and 
Ritual~ pp. 143 H; R~ P. Shedd~ op. dt. ~ pp. 29 ff. 
tlThe king ••. is not the head as distinguished from Israel~ 
his pe'ople~ ft cf. Ps. 28:8, Ps. 2:~t 20:7 t 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 
membe:r:. 

2H • W. Robinson~ The Hebrew Conception, p. 53. 

3Shedd, op. cit. pp.38-41. 

4See Shedd, op. dt. pp .43-71, passim. 
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one Uheartlt • l These were mètaphors for the various aspects 

of hum.an perso~lity believed to have been derived from one man 

andconsequently shared by a group. By means of them.,he could 

dwell in the many members of the grouptmaklng it his corporate 

pe rsonality. In. a sense they were instrwnents of extension which 

were at the same tUne componentpartsof his essential sel:fh.ood. 

Such a group psychically and physically reproduced and embodied 

in itself the character and the llmultiplied" ontological being of 

IIbloodU t and ItheartU of a family or national group was one and 

singular becau. se it was believed to be both spiritually and physicallYt 

ontologically and reallYt derived frOIll the single ancestor. 2 

l Shedd., op. cit. pp. 28-29. 

2"b"d 29 :.2:....!.. p. . 
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CHAPTER l 

Section l 

Sub- section (HU "Realistic Representation" 

The idea found in rn.any ancient societies and in the 

Bible, that the king, or leader of a people could surn.-up in hirn.self 

the whole corporate personality of the group and singly "bear itsnarn.e 

and the narn.e of it:scommon ancestor is based upori anotherprimitive 

concept which is irn.portant toour understanding of the Hebrew view of 

personality.l Shedd has called it the concept of "realistic repre-

sentation"; stated briefly it is the assurn.ption that the whole ofa 

group or species is somehow mysteriously capable_ of being contained 

or ern.bodied in any individual member of that group or species. 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 reality 

1 

and the particular part or detail as a subordinate factor deriving its 

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

van der 1eeuw, op. cit., Vol. I, pp. 214-235. 

2 H. 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 mern.ber of 
the group bears the Hfe of the group in himself, a prorn.inent member 
rn.ay incorporate the essence of the group. " 

3 Thorlief Boman, op. cit., pp. 69-71.. "The concepts of:,the Israelites 
are ••• real totalities which include within them the individual things. " 

( 
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The primitive rn.ind instinctively thinks of general 

denorn.inations firsti these "types" or "patterns" revealed 1;hernselves 

in the individ'1,1als (as in the collective whole) which were the "irnpressions" 

or "copies" made frorn 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 whichallowed for an oscillation 

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

1 J. Pedersen, op. cit., Vol. l, pp. 109-112. 
2 

H. W. Robinson, op. cit., pp. 53. 
Shedd, op. cit., p. 27, cites the following Biblical evidence in which the 

sarne Hebrew word could be used for singular or ·plural references: 
a single tree or a forest (Gen. 3:3 w. Pa. 74:5) 
a single rnan or rnankind (II Sarn. 7:19, Jer. 21:6, 31:27, 50:3) 
a single chariot or chariotry in general (2 K.13:7, Ex. 14:7 t 1 K. 
22:35, 38.) 

Bornan asserts that, in usual Hebrew grarnmatical construction the deri
vative "-"trn" and "-oth" endings which designate the plural of a 
species, imply that the rnany individuals of a species are derived 
frorn the "type" of the whole. (Bornan, op. cit., pp. 167-8). 

Shedd adds (op. cit., pp. 28- 9) that other exarnples of the "generic 
thinking" of the Hebrews may be found in the apparently real manner 
in whicha particular class of individual is spoken of as possessing 
a comrnon "life", "soul", or "heart". Thus we find in the Bible such 
phrases as " ••• the life (singular) of thy enernies, (1 K 3:11) "the 
soul of thy wives" {II Sarn. 19:6}. 
This "generic thinking" provides the link between the inherently 
related concepts of "extension of personality". "corporate personality" 
and "realistic representation"i for, according to this mode of thinking, 
every individual rnernber of a group would ernbody, rnanifest and 
represent in hirnself the extension of the whole of its entire rnernbership. 
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In later writings suchterms for groups as "the house of 

the evil doers" or the lisons of .the needyU can refer at once to either 

the whole group {corporate personality) or to oneindividual embodying 

the "extendeducharacteristics ci. the whole group in himself. 1 

Anillustra.rt~on of all three a( the Biblical concepts, 

lIextension of personality", ttcorporate 'personalityltt and "realistic 

representationU is aontamêd:i.nJthe prophecy of Zechariah: 

tlThus saith the Lord of hosts: ,In.those clays it shall come to 
pass, that ten men shall take hold. out of aIl languages of the 
nations, even shall take hold of theskirt of him that is a Jew, 
saying, We will gowith you:· forwe have heard that God is 
with you. ,,2 ' 

Here "you" is the whole nation of Israel corporately, of 

which the individual Jewt no matter how far geographically isolated 

from his fellows, is the ontologically Inseparable manifestation, or 

1 

2 

Is. 31:2, Ps. 72-:4, cf. Pedersen, op. cit., Vol. l, 54, and aiso cf. 
Thorlief Boman, op. dt., p. 70. Boman would designate these as 
Ugeneralized tenns", "terms of totality", or "class terms". 
Corporate personality couid also be said to exist within such a 
category or clas s group of persons which could be referred to as 
one person. Likewise~ the concept of Itrealistic representationU 

was present, in that in the use of such terms "The decisive ll 

matter is not the number, whether several examples or only one 
is intended, but whether the pecuItar:ity or the essence is embodied 
in the individual or individuals in question. Il 

Zec. 8:23. 

)' 
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lIextensionn and tlrealistic representation". 

The most obvious uses of the principle of Urealistic 

representationU in the OldTestament relate tosuch figures as those 

of the king or priest in cultic rite, the righteous intercessor) the 

. messenger, kinsman-avenger and the sacrificial victim. :. 

We shallexaminethese when we discuss the primitive 

s olida rit y concepts within the contextofthe Divine Covenant. l 

l 
See pp.43-54: this essay. 
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CHAPTER l 

Section 1 

Sub-section (iv) !lCultic Ana:rnnesis" 

There is a curious belief which seem.s to have been 

fairly weU dissem.inated throughout the ancient world in both Sem.itic 

and Graeco-Rom.an cultures that m.any worshippers form.ing an -ethnic 

and! or cultic com.m.unity could be united both together and to a com.m.on 

god, lord, hero or other object of worship by m.eans of a dram.atic'-;, 

cerem.ony or ritual in which aU participated.
l 

The "m.ystery rite" consisted in the first place of a 

cultic "ana:rnnesis" or m.em.orial in which it was thought that a particularly 

im.portant or salvation-bearing act once perform.ed by the god or hero was 

m.ade present for the benefit of the worshippers.2 The original event and 

the original god or hero m.ight be either historical, legendary, or 

purely m.ythical, but they sym.bolized prim.ordial or supernatural being 

in which the worshippers were thought to participate by sharing in a 

sim.ilar action. 3 

1 Dom. Odo Casel has m.ade 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 l, Chapter 3: "The Ancient World and Christian Mysteries" 
pp. 50- 53, and Part II, Chapter l, "The Meaning of ,Mystery", pp. 97 -141. 

2 
Casel, ibid, pp. 53-54. " ••• in holy words and rites of present and future 

the reality is there once more. ", "The celebrant comm.unity is united 
in the deepest fashion with the lord they worship. There is no deeper 
oneness than suffering and action shared. " 



3l-a. 

10' 

3 Casel, ibid., p. 53. In speaking of the "mystery rite" Casel says: 
" ••• its aim is union with godhead, a share in his life". 
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This prinùtive concept of "cultic anap:mesis" forms the 

basis of the Old Testament understanding of the Passover Ritual. and the 

New Testament and subsequent Christian understanding of the Eucharist. 1 

Because "cultic anarnnesis", unlikethe other three 

primitive solidarity concepts is usually r.estricte1l i~ the literature 

of most primitive societies to operationwithin a religious perspectiv~ as 

a means of communi~ation with the sacred rather than the profane Ol" 

ordinary, almost a11 of the Biblical evidence which wehave for "cultiè'-t . 
. :'.'-

.'; . 

anamnesis" is found only within the context of the Divine Covenant. For' 

this reason. we shallleave our surnrnary of "cultic anarnnesis" as a 

Biblical concept, completely for the next section of this chapter in which 

we shall make a survey of all four of the aforementioned primitive 

solidarity concepts as they aretaken up into the perspective of their 

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

Covenant. 

1 Max Thurian, op. 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 solidarityconcept 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 l 

Section 2 

The Old Testament Elevation of the Natural 

Modes of Ope.ration of Human Soli da rit y into 
.. . 

Instruments .of Communion With God. 

All four of the concepts which wehave been discussing t 

Uextension of personalityu. ucorporate personalitytlt nrealistic 

representationl1 and IIculticanamensisn 

are but different aspects of a single primitive understanding 

of the ways in which human relationships can exist in society. 

This understanding seems to be taken up in the Hebrew Bible 

to describe the ways in which the relationship between God and 

irlan is"'j.mplemented in the Divine Covenant. Our fullest evidence 

for any one of these four conceptst therefore t either as they may 

apply to purely human s olida rit y or to Divine-human relationshipst 

will be found imbedded within the great mags of Biblical rnaterial 

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 Biblical 

understancUng of the Divine Covenant. What has been thus far an 
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examina tion of concepts fOuIld in the Bible but also natural to the 

unive:l"sal. and primitive understanding of Ci)rdinary inter-personal 

relationships in hum an society must now become an examination of 

.the specifically religious and sacramental usage of these same 

principles withinthe Divine Covenant. 

It is amost likely conjectu.Te that the primitive 

solidarity concepts were absorbed from the wider contemporary 

world .. view prevalent il?- antiquity and applied to the usagewithinthe 

context of the Divine Covenant which we discover in the Bible. In 

our Old Testament sources we find the primitive solidarity concepts 

in their natural and supernatural operations interwound together 

1 

as parallel aspects of a single 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 same terms 

which were used to express ordinary means of relationship between the 

individuaLaIic;1 other individuals; in the human group. Even in non-

Biblical evidence for the existence of this concept in other 

primitive societies the religious and secular dimensions appear to be 

interwoven from the beginnings ofrecorded historYt so that it would 

be wrong to suggest a radical differentiation between the :înstrum.entë 

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

in human society. 
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It appears that we are dealing :with a common and 

natural, or secular, world-view whichwas taken up or elevàted 

in the religious consciousness of Israel as an ~derstandingof the 

means and instruments by which God communicated with men .. 

All we can accurately say is that in ancient Israel the modes of 
. . 

social, behaviour of universal man and thoseof the Godo! th..~ 

Covenant are described in analogous solidarity symbols~· J"ustas 
. . . 

the whole human race is conceived of as the "corporate extension,t! 

of Adam, so are the People of theCovenant conceived of as the 

Ucorporate extensionu of.the patriarch,·· .. Jacob;. they bearhisname, . 
'., 

IIIsrael" and are dealt with as oneperson in the Cbvenant.:· 
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CHAPTER l 

Section 2 

Sub-section (i) npsychic Extension of Personalityuin the 

Divine Covenant 

Within the cultic institutions of ancient Israel may 

befound aU of the instruments for the Ilextension of personality" 

mentioned previously but now conceived of as tlextensions.tt of the 

Divine Personality in Els relationships with man. Thus we find in 

the OldTestament the ItWordu of God, the tlNametl of God, the 

nSpirit" of God. the "Sons" of GodJ the ItHousehold'l of God. the 

ItMessengers ll or uProphets tt of God, and mention of numerous 

nholy:places tt and Uholy objectsU , all of which are portrayed as 

psychically conveying something of the Divine Presence into the 

affairs ofmen. 

For example, the "Word" of Yahweh 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 

1 
maintained. 

1 
A.R. Johnson, .:rhe Vi~lity:of the Individual, p. 21. 
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50 shall rny Word be that goeth forth out of My Mouth; 
It shallnot return unto Me ·void.., . 
But it shall.perforrn that which l p1ease 
And succeed in that whereto l sent it. 1 

The ."word" wasnot a "mere" syrnbo1; it was in some sense one 

with the thing which it symbolized, and one with the action which 

would 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" ofa prophet as synonymous 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 ritua1. We find an examp1e of this in thè "P" 

materia1 of Numbers: 

"50, when they put My N~rne upon the children of 
Israel then 'tis l (1 myse1f.) will b1ess them." 3 

And in the Psa1ter: 

1 Isa. 55:10 f. 
2 Jer. 23:29. cf. Bornan, op. cit •• p. 60. 
3 

Num. 6: 22-7. 
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"'May the Name of the God of Jacob make thee prevail!" 1 

There is a1so evidence in Gen. 4:26, 12:8 and Zeph. 3:9 that the 

phrase "to caU with (or upon) the Name 'Yahweh'" is a formu1aic 

line for cu1ticobservances; and in Nuni. 21:5, 11, 21, the 

sanctuary is known as the place where Yahweh allows his Name 

to dwell. TC:> invoke the "Name", or to use the "Name" was to call 

forth the ,power that proceeds from the named in that "extension" 

of His :person.
2 

The "Spirit" of Yahweh, as it enve10ped men, made 

tham effective instruments not only of God' s purposes but of His 

person. 3 

In the D1d Testament significant examp1es of 

extension relate to the use of creatures as "messengers" or 

representatives of Yahweh; ange1s, ho1y men, and prophets, are 

treated or speak in sorne instances as Yahweh himself. The 

fluctuation of order from the Divine to the angelic is seen in 

Hosea' s reference to Jacob' s strugg1e at Penue1: 

1 
Ps. XX, cf Ps. IV 

2 A. R. Johnson, The Vitality of the Individua1, p. 23. 

3 1 Sam. 10:6,10; Eze. 2:2, Jud. 6:34, cf. J. Pedersen. 
op. cit., Vol. I. p. 16 O. 
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In his strength he strove with God (or a God: 
"Elohim.") . 
Yes, he strove against an 'Angel' and Erevailed; 
He weptandm.ade supplication to him. l 

Here we are confronted with a m.ysteriousfigure, apparentlysent 

from. Yahweh, who isalternatelyreferredto (1) as God, or (2) as _. 

an angel. In the sam.e waythat the'hum.anm.essenger' was 

indistin.', guishable from. his hum.an lord by the address and :!:"espect . . . . . 

he receivedas an extension of his m.astE::r'spersonality, sowere 

the "angelicll m.essengers of Yahweh conceived of as, for aIl 

practical purposes, idc:mtified with Him.in the instances of 

Divine-hum.an encou.nter which wefind in the 01d Testament.2 

1 Hos. 12:3b-4a. 

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

Section 2 

Sub .. section (ii) nCorporate Personality in the· 

Divine Covenant JI 

We have already examined the primitive concept 

of ucorporatepersonalitytl as it is found in the Old Testament without 

IDentioning the essentially supernatural overtones which it takes on in 

the religious perspective of the Divine Covenant. 1 The idea thatGod 

has entered a covenanted relation with Israel raises its national 

solidarity as the Jtcorporate extensionlt of the patriarch Jacob~ or 

JtIsraellt, to a new dimension and force. 2 Indeedt it is the general 

agreeInent a:mong :many conœmporary Biblieal scholars that,. in point 

of historical order, the Mosaie Covenant gave aetual unit y to the tribes 

of Israel, and that the readilyavailable primitive conception of corporate 

de.scent froID a eOID:mon ancestor for every national group beearne what 

we :might eall an ethnie and historieo-:mythieal sy:mbol. 3 But the faet 

ISee pp. 22-26 this essay. 

2Shedd, op. dt., p. 21 uTlirough the Covenant t..lJ.e eternity and 
i:mIDutability of God were aligned direetly with the nation of Israel. JI 

cf. also pp;~ .. 'l~i.20, n.56. 

3See Bernard Anderson,Understanding the Old Testa:ment~ (Englewo~d 
Cliffs ,1957) ;$>.6 , n.2. . .. 
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.,{~)- uThe Accessibility of the t).(er11;l·o!'the;Fathers, to. AIl Members . 
ofIsraelJtl .(2}'-"TheExPiatoryY~lueoithe SuîferingofR~ghte()us ' 
Martyr sU anti,(3):- uThe Corpo ratel:a:lplica.üonof. ls raelin the. Sin. . 

. . ofa Mem bern, .op.cit.,pp.59-71 pas stm •. 
2. . . . '. . . '. . .' .... . .............. '. . .', 

See George E .. MendenhaU~'LaW' andCovenant in Israel and theAnci~nt 
. Near East (published bytheBiblicalColloquiilin,Pittsburgh; Pa.) 

Reprinted from The Biblical Archae610gist~ Vol ... XVII. No. 2 ;(Ma.y . 
1954:) pp. 26-46, and No. 3 (Sept .. 1954):-pp. 49-76.. . . 

3W~·R. Smith,,~he R~ligiOriofthe'Seniite;,3rdeditiOnr (London, 1927):." 

. ',.''-. 

p.' 318. ttAcoven.a.ritmea.nsartificiall>rotherhood., and has no place 
wherethE! nat1iralbroth.arh06d oi which. if isan. irnita:tion already eXists,.tt. 
,qup~edby Sliedd, op ... · c.it. t· p.20. Shedd ~o;alm.Èmts that the. ~tnoneed" . 

'. c~~#~è. does not appl yin the instance of the Di vinee ovenant,..for the 
. Dijit Y is not linkedby bo~s of una'turalbrotherhoodu toman.' . 
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We could ~rgue 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 virtue of the operation of the 

hu:man soIrdarity principles. But once the Divine Covenant is :made, 

then the corporate body of the nation can be spoken of as bearing the 

Divine Personality in ter:ms analogous to, but not univocal with, the 

ter:ms used to describe ordinary hu:man "corporate extension". Thus, 

Israel as a whole is God' s people, and his witness before the other 

nations.l 

1 
Gen. 22:18, Exodus 14:4 b. 
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CHAPT ER l 

Section 2 

Sub-section {iii) . URealistic RepresentationU in the 

Divine C avenant 

. The priInitive conception of "realistic representationtt 

is central ta the Israelite understanding of lljustificationtl and 

UAtonementll within the Divine Covenant. A quantity of Biblicai 

material illustrative of this fact has been collected by various Old 

Testament scholars. Russell Shedd has made a thorough summary of 

it in Man in Community, some of which l shall present here in an 

abbreviated forme l A clear picture of what this concept meant ta the 

authors of the Old Testament is essen tial ta our understanding of the 

New Testament and its evaluation of the persan and work of Jesus as 

the Christ, of the Church as his "Body", and the i:>:.. place of the Sacra-

ments within the Hfe of that "Body". 

Shedd lists several prominent varieties of urealistic 

representation" in the Divine Covenant. They are, respectiveIy, the 

" realistic representationJt of the tlnational ruIer ll , of the'priestlt , of 

the "one tribe for the nationU, of the Itrighteous intercessorlt , of a 

l . 
Shedd, op. clt •• pp. 29, -38, 59-71. 
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"messengerlt , of the l1avengeru ,' ttkinsm~ntl, or Itredeenieru , of the 
, .. 

Ucommunity in sin", of the Jlcorporat~ bless~gJ' .. and of the 

Itsacrificial victimll • l 1 shall discusssbmeof these·as minimal 

to our understan~ng of thetlBody of Christ" concept in. the New 

TestaIp.ent. 

The tlrealistic representation~l, pf thetlnational rulertl 

is seen in the Israelite concept of the king as identifiedwithhis 

kingdom. 2 The prince of Tyre is addressedin a dirge,an.d whenhis 

destruction is mentioned it includeshis entire city.3 David so 

embodies Israel that Joab envisionshim as the cause of Israel1s sin: 

UWhy will he be a cause of t~pass to Israel?U4 Israel would be 

. responsible for David's sin even though he alone decided to number . 

the people, for the king's actions wereconsidered to embody 

Itrealistically" the actions of the whole nation. Abimelech is warned 

that if he marries Sarah he will be punished, and this punishm.ent is . 

l Shedd. ibid,. ,pp.29-38 passim. 

2Materi~~ed in this paragraph on this subject is furtherdeveloped 
by Shedd op. cit., pp.29-31. 

3 
Eze. 28:7-19 

4 
l Chr.21:3 
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mentioned as c.orporate~ including his whole kingdom. 1 The term 

illampu is used ior David, in whom the life of all Israel existeq.. as if 

tJe~~p.Jl3.l1,y ~;fpb9.di"è:êt.i:ii'~. This "lamp" wouldbe put out·ifDavid 

died. 2 The itfadingU of Moses means the fading oithepeople Israel.3 

The factthat the king was identified with the vita1liieofthenation 

may be seen also in the lamentation: tlThe breathof ournostrUs,. 

the anointed of the Lord, wastakenin thèir pits ••• ,,4 . The uanointedU 

is a title which refers to the king~ but alsoto the whole people as 

realistica1ly represented by the king who alone actually underwent 

the ceremony of anointing. 5 The solidarity of the king Wtth 1;he nation 

from the standpoint of the religious and moral judgements of God 

may be seen in the cases ofAsa~. Jehoshaphat, Hezekiah, and Josiah 

who, because they were good kingsl' purlfied the nation. 6 Conversely, 

Jeroboam umade Israeltosin" because he did .that which was evil 

1 
Gen. 20:7-9 

225.21:17, cf.Ps.132:17-18. 

3Ex 18:18-19. 
4 
Lam .4:20 

5Examples of this may be seen in Hab. 3:13, Ps.18:50, PSI.28:8, Ps.2:2, 
Ps.20:7 and Ps.105:15 

6 cf.Shedd, op. cit. p. 31. 
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in the sight of God. Because the king was in hÏInself a represen-

tative figure, his who1e people, for better or for worse, partook 

of his character.l 

The next instance of "realistic representation" is that 

of the priest.2 The priest was the focus of the unit Y of the nation, 

the pèople of God, in carrying out the. nationalliturgical worship. 

Priest1y mediation was based entire1y upon this concept of national 

unit Y realistica11y representedin the priest. As W. Eichrodt says, 

it was impossible for the individual " ••• to become shut up in 

himself and to achieve a private and isolated relation between God 

and the sOul". 3 The Covenant, a·s wehave seen, was made with the 

whole nation treated as one person by Cod; so in worship only the 

who1e group could approach and render the covenanted worship. This 

was done by the priest who "incorporated the group in himself and 

presented himself as a corporate personality to God. ,,4 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 Materia1 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. 

4 
Shedd, op. cit., p. 31. 
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OldCovenant irnplies that he stoodas a Jtvicarious substitute far 

the individual or the community in Us relationship to God" .. l 

Likewise. the anointed priest who sinnedbroughtguilt uponthe 

whole people of God. 2 The action of the priest. in laying his hands 

upon the head· of the scapegoat. wasthe action of the wholepeople 

of God; because he represented them inhirnselfO' He confessed 

over the goat aIl the sins and transgressions oi. Israel Jlputting them 

. 3 
upon the heéld of the goatll • 

As the priest was the"realistic representative"of the 

nation. he bore the sins of the whole group, and could transferthem. 

. ta the scapegoat. The goat was then identified with the sins of 

ls rael, and was sent off to Azazel~ to re:move the sins and guilt 

from the people. 4 In this representational worshipthe whole nation 

was one individual. W. O~E~ Oesterley and T~Ho Robinson point out 

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

ISoH. Hooke. llThe Theory and Practice of Substitutionll
l Vetus 

Testamentatùin (Leiden, 1952) Vol. II, p. Il, quoted by SheddJ 

op. cit., p. 31 , n. 113. 

2 Lev• 4:3 

3 Lev. 16:21 

4Shedd. op. cit,32. 
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UIsrael", who, as a whole represented by priest and victim, 

was rid of her sins in the Atonement ritu.al. 1 This was no mere 

mechanical transference of sins to another~ nor was it purely 

figurative or symbolic (in the modern sense of those terms)~ The 

basis of this principle of substitutionaryatonement and sacrifice. 

was, rather, founded upon the conception of the li-ealistié 1 repre-

sentation"of a lIcorporate personalityn~ which, was central to 

Hebrew psychology. 2 In tbis conception,tthe pries,t .. and then, 

after the transfer of the sins in the Atonem.eilt ritualt the goat~ 

were respectively the personal extensions of Israel~s cor];>orate 

being; as such they were her nrealistic representationsu • In 

. 
additionJ any individual member of the group, as a Urighteous 

intercessorn , could confess the sins of the whole nation and gain 

Godls forgiveness for Israel~ as seen ~ Daniells prayer of 

confession: uWe have sinned, and have committed iniquity ... and 

have done wickedly, and have rebelled, even by departing from thy 

. 3 
precepts and from thy judgements .•. JI Nehemiahts prayer: 

"Howbeit thou art just in aU that ls brought \.'!.pon USj for thou hast 

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

2H~ W ~ Robinson, Hebrew Psychology, p. 381. 
3 Dan. 9:5-19 
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done right, but we have ,done wickedlyu illustrates the same 

principle. 1 When the individual member who was theUrighteous 

intercessorJ~ was also king, priest~ or leader of the whole group, 

the intercession is especiaUy efficaciousbecause he could fully 

, embody the group in himself, and realistically stand in itsplace. 

Moses' intercession availed :!or the wholenation. 2 Lot isthe one 

righteous man,. for whom the righteous interces~ion of Abraham 

availed. 3 But in some cases not even the righteous intercession 

or the leader or individual member of prom{nence could avail. if 

the sin of Israel wastoo great. On such occasions the intercession 

of Moses, and Samuel, as Jeremiah says~ and the intercession of 

Noaht Daniel" and Job, as Ezekiel says, would not availfor the 

great sin of Israel. 4 

Another form of Urealistic representationJl was that of 

the lt~vengerU, "kinsmant1
t tlredeemeru which was based upon that 

extension of personality which belonged to the member of a house-

1 

hold, who embodied the household in himself as heacted in its interests •. 

1 
Neh. 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 t : was one who claimed the paytnent for a trespass 

against the family (blood revenge) or who saved the family 

"nh"t 1 l. erl ance. The "redeemer", as a "realistic representative" 

of the whole family, was usually the nearest of ldn, either the son 

or the brother. The principle of the "realistic representation" 

of the "redeemer" was the basis of the laws regardiIig "Levi:Jàte" 

" 2 marrlage. 

Another example of "realistic representation" is the 

Hebrew conception of the whole nation as definitely implicated in 

the sins of any iridividual 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 aIl the congregation". 5 It was only by virtue of this membership 

within al~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 weIl as corporate punishment. 

Because the whole group, Israel, was a corporate unit Y 

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. 

2 
Deu. 25:5-10. 

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

4 
Jos. 7 :11-12. 

5 
Num. 16:22-24. 
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represent the nation realistically. Just as the king and a priest 

repre~ented the whole· group, . so did the tribe of Levi stand as a 

"vicarioussubstitute" for the whole nation in place of the "firstborn".l 

They were called out by God to represent each fami1y ~nd thus the 

nation. C. Lattey and S. H. Hooke find the principle of solidarity 

2 
as the solebasis of this vicarious substitution. . Shedd notes that 

the sarneprincip1eoperated in God' s punishm.ent of the Egyptiansby . 

the ki1ling of their first';'born a,s vicai-ious substitution for thekilling 

f h 
. . 3 

ote entire natlon. 

We are now confronted with yet another conception, that of 

the substitution of a single victim.who was a "realistic representative" of 

the whole nation in atonem.ent for its corporate guilt. The death 

penalty was conceived of as necessarily consequent upon the com.m.ission 

of sin against the Covenant •. The death penalty was also envisioned as 

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

1 Num.. 3 :11-13, 41, 45- 51, 8 :14-18, cited by Shedd, op. cit., p. 32. 
2 

C. Lattey, "Vicarious S olida rit y in the Old Testam.ent", V etus 
Testam.entum. (London, 1951) Vol. l, p. 271. 

S. H. Hooke, op. cit., p.12. cited by Shedd, op. cit., p. 32. n. US. 

3 Shedd, op. cit., p. 32, :n .. 115 
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sins of one man in Israel, just as aU men deserved death as the just 

punishrnent for Adam's transgression. Fromthis it foUows that 

whatever sacrifice could be made to atone for the corporate sin of 

Israel and to allay the corporate death penalty would itselfhave to 

be in thE: nature of a "corporate sacrifice". Boththe priest, as we 

have already seen, and the sacrificial victim, had tobe corporate 

, 
representations of Israel in order that the sacrificial act be such a 

"corporate sacrifice". 
'. ,_. 

By realistic substitution the sinner, . "Ï. 'e •. 

corporate Israel, was identified with the priest, who "transferred" 

the sin, its guilt and its penalty, to the victim which was sacrificed.l 

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 Isaiah.2 Shedd finds indication that the 

self-offering of the Servant is described in terms normally used to 

describe an offering of the scapegoat.3 Thus we may compare the state-

ment about the scapegoat in Leviti,?us 16 :22. "And the goat shall bear 

upon him aU thei:l" iniquities to the land of cutting offll 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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sins of one :man in Israel, just as all :men deserved death as the just 

punish:ment for Ada:m's transgression. Fro:m this it follows that 

whatever sacrifice could be :made to atone for the corporate sin of 

Israel and to allay the corporate death penalty would itself have to 

be in the nature ofa "corporate sac~ifice". Both theprièst, as we . 

have already seen, and the sacrificial victi:m, had to becorporate 

. . 
representations of Israel in order thaj; the sacrificial actbe such a 

"corporate sacrifice". By realistic substitution the sinner, 4. .. ~. 
"', '..,. 

corporate Israel, was identified with the priest, who "transferred" 

the sin, its guilt and its penalty, to the victi:m which wassacrificed.l 

It is interesting to note that :many of the ideas associated 

with the ritual of the scapegoat and guilt offering see:m also to be 

present in the Old Testa:ment picture of the Suffering Servant of Yahweh 

in the "Songs of the Servant" in Isaiah; Shedd finds indication that the 

self-offering of the Servant is described in ter:ms nor:maUy used to 

3 describe an offering of the scapegoat. Thus we :may co:mpare the state-

:ment about the scapegoat in Leviticus 16 :22. "And the goat shaU bear 

upon hi:m aU their iniquities to the land of cutting off" with the state:ment 

about the Servant in Isaiah 53:8. "For he was eut off 

l Material in this and the following paragraphs of this section is further 
developed by Shedà, 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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1 
from the land of the living. " 

This association of the Servant with scapegoat 

formulae is significant in view of the New Testam-ent identification 

of Jesus with the Servant. For it is clear that the scapegoat ritual 

rested upon solidarity conceptions, and, if the association is made 

between Jesus and a Servant who follows the "type" of thescapegoat, 

it would i:rn.ply that theremight be a similarly "coT:porate" or 

"representational" understanding of Jesus' Servantship in the :rn.inds 

of the New Testa:rn.ent writers. Thus, Shedd is able to say: 

1 

"Fundamental to both ritualelements (the scapegoat 
and the guilt bffering) was the conception of the 
solidarity of the group. Theatonement '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 cul:rn.ination 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 

Shedd, op. cit., p. 38, n. 129. 
2 

Shedd, 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 
unîtes 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 throughbut 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 for:rn.eroftenclaimed 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 hu:rn.an race and of the spiritual Israel. 
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The conception of the "realistic representationu 

·of the "corporate membershipll of a whole group by one ma?- is applied 

byNew Testamentwriters to Jesus~· as in Paulls ~eference to C]irist 

... 1 . 
the new ~tAdamu. It has, as we shall see~important implications for 

ourunders~dingofthe UBody of Christn conceptand for;:()Ur,under~ ..... . 

standing of Christian liturgicai and sac rani entaI usages. 2 . 

1 Rorn.5:12-14J cf.Shedd. op. cit..,p. 112. 

2See pp. 55-9 this essaye 
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CHAPTER l 

Section 2 

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

Max Thurian has made an extensive study of the Biblical 

concept of "me:morial" in the Old and New Testaments in relation to 

the Passover rites and the Christian Eucharist. l He finds ~ 

continuity in the Biblical understanding of the principle underlying 

the concept of cultic "ananmesis" in both Testaments. "A skar ath " 

and" Zikkaron" in the Oid Testament and "Mnemosunon" and' 

"Anarnnesis" in the Greek of the Septuagint and the New Testament 

have the effect of the "Semeion" or "Sign" which makes a reality 

concrete, an· enactment which "me:rnorializes" or brings an event 

or thing before the :rne:rnory (and hence.into the presence) of God or 

:rnan.2 The :rnany ti:rnes and places are thus transcended in the 

corporate and cultic "ana:rnnesis" of a once acco:rnplished event such 

as the Exodus, or the Death-Resurrection of Christ. The Biblical 

concept of "ananmesis" is thus a corollary of the primitive conception 

of "ana:rnnesis" which, as we have seen in the surnmary of Dom Odo 

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

2:M. Thurian, ibid., Part l,pp. 20-39 
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Casel, was1widespread in the Semitic,Ègyptian, and Graeco-Roman 

mystery cuIts .bi antiquity. 1 

In "culticanamnesis lt persons and mate rial objects . 

were employed in the creation of a drama sv:mbolizing and commeinorat-· 

ing mythical and! or histo.rical salvation-events. The whole group 
. . . 

sponsoringsuch a culticdrama,even when numerically not all actually . 

present, was envisioned as participatingvicariously in the Itrepre-: 

sentationalttaction ofits celebra.nts, who inturn participated psychi

cally in the iorceof the original life andevent being commemorated.2. 

Thus# the high priest of Israel bore the names of the twel:ve:ti:l:bês.on 

twelve stones affixedto his ephod so that hesymbolically represented 

all Israelites in tlmemorialu before God as priest and righteous-

intercessor: 

. tlAaron shall bear the names of the children of 
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. n3 

In the case of the celebration oi the Israelite Passover, 

the symbolical embodiments of the reality beyond (which was the 

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

10. CaseL,. op. cit., pp. 50-61, and; this essay, pp. 31-32. . 

2.M • Thurian, Part l, op. cit., 57 -62. 

3Ex• 28:29 ff.quoted by Thurian, ibid, ,p. 57-58. 
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iruitsand vinegar, the laroband the ,blood, etc. 

These were to be ll,sedin order to recreate syinbolicallYl 
. , . 

but also objectively and phy si callYt the original conditions oithe iirst 

Passove~t " so that it would be Itprèse~t to" those taking.partin the ' . , . . ,'. 

, , 

ce rem onyin a manner which would allowtheIU~ram-atically to' . 
. ,..."'. ' .' . 

"re-livetlthe event as it is urnemorializedtl.. l Theywere to be' 

Uinvolved"with alloi ,their :senses as wel1·aJ;·.··with theubê a rttt and 

'. ' . 

"souP'. ,Unleavened bread is eaten because there wàsno time for it 

to rise on the occasion of the Israelites'flight fromEgyptatthe 

original Passover. Bitter herbs must be uchewedu sothat eventhe 
, . 

lltastetl ofbltterness present in the, original eventwouldbee~:perienced 

by the participants in itssacramental re-enactment.. Fruits and 

vinegar were to be consumed as a reminder of the mud of Egypt. The 

larob that gave its blood to protect the Chosen People against the plague 

was to be slain and eaten, etc. Thurian calls this a "concrete re-living" 

of the Exodus experience. 2 

Ali of these objects were used in an action which had 

been given historiciLl context and significance by the original event, 1. e .. 

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

l . Ex. 12.14. 

2M • T. Thurian, op. cit. 1 p. 19. 
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urealistic representation" it was bel ieved that the manycould in 

factparticipate witb. Moses in the crossing of the RedSeaand all 

that followed. in and through the action of the celebrants who ume_ 
'.' ", . .' " . . , . 

morializedtlthat occasion ~nwhich Godhad originally acted ontheir . 

behà.lf. 

. The ItmemorialJtacti·on itself was so conceived of as :. 

ca:pable of bearing~1:O the present moment the reality or force of . 
. ' '. . ...• 

the past. occasion; or conversely.oftransportingthe participants 

back in tiro~ intothe original time of the original ev~nt •. This seems 

to ha~e been envisioned dynamically asa JlrelivmgJl by.the partici-:- . 

pants of thè original time for themselveswithin .thelttimelessll 

moment of the memorial; rather than as a statie superimposition 

of objectified .tltiroes". Inother words; the worshippers we re 

JtparticipantsU and enactors of real events ratherthan observers of 

a ndead pastlt •... 
'( 

. , 

Thurian says: 

IIThere was in the mystery of the paschal meal 
a kind of telescoping of two periode of history, 
the present and the Exodus. The past event 
became present or rather each person became a 
contemporary of the past event •.•... lIt ia .••• the 
redemptive act accompliahed once for aU yet ever 
renewed, present, and applied that the Church came to 

f :1. . ... 
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desig·nate bythe word tm.ysteryf or 'sacram.ent' .•• 
(it) expresses the Biblicaimeaning of the 'salvation
history' whichwas. accom.plished in.tiIXle 'once-for-aU' 
but .whichisequally tpresent'atall ti!nes 'by Word 
and Sacra:me:nt' .. ul' , , . ," . '. 

Here we are indeed app roa ching the point at which we can see not . ','.. 
. .", ..: '. . '.' 

only the '~ssential unityof the iourprimitive solidarity concepts 

which~e'have examined,butaisc> theGspecial'relevance to our 

own better understanding of the IIBody of Christ" concept, and of . . '. . 

the place of the Sacraments within that concept • 

~. 
. -~ _" _ 3, 

M. Thurian, ibid., p. 19. 
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desig·nate by theword frnysteryior, .sacra:ment' .•• 
(it) expresses the Biblicaimeaningofthe 'salvation
history' which was accomplished inti:n:ie tonce;'for .. all' 
but which is equally tpresent'atall.t:i.riles tbyWord 
and Sacra:menti • nI · . '. .' ' .•. ,.' . , 

. . ". . 

Here we are indeed approaching thepointat which weca~seenot· 

only the 'essential unity of the fourprirnitive solidaritycoricepts 
. . . . . . . . . ,'.. . 

which we'have examin~<i~ buté3.lso th~ir ~peciâJ.releyancèto our 

own better understanding of the "Body ofChl,"isttlconcept, . ~!.ndof 

the place of the Sâcr~ents withi:a. thatconcept. 

~ - _.-
M. Thurian, ~., p. 19. 



CHAPTER l 

Section 2 

Sub- section (v) 

60. 

Implications of the Israelite Use of the 

Primitive Solidarity Concepts in the Divine, 

Covenant. 

We have now seen how severalotherwise quite' natural 

solidarity conceptions shared by many primitive peoples beca:me 

in the Bible the :media of the contact of,the :many :me:mbers of the 

tribe or larger group in the:many ti:mesandplaces with the 

Supre:me Being or Power believed to ;have been originally, operàtive 

in one original and salvation-bearing person or event. 

In the Biblical perspective, the patriarchs and the 

prophets, and the historical Jesus are believed tobe originally 

significant as bearers (in differing ways) of So:mething beyond 

the:mselves and the hu:man co:m:munity, specifically of Divine and Per

sonal Being or Power which was variously portrayed as "behind", 

"above", and "before" the:m, or operating "through" or "in" the:m, 

giving the:m :mission, "leading" the:m on or "guiding" thern, and even 

"luring" the:m to the fulfill:ment of a "higher" or Transcendent Will or 

Purpose. The desire for co:m:munion with the:m on the part of succeed

ing generations of persons in Israel or the Chur ch now takes on t~e 



added dimension of the universal hurnan desire for contact with 

the Transcendent God, through (a nowtimeless) contact with them 

in those very '!=üstorical occasions in which the Divine Power is 

originally disclosed and made available for hurnan participation. 

61. 

The psychic "extentional"· media which wehave already enumerated, 

ego "words", "names", "messengers", "sons", the "spirit", the 

"corporate extentional group", the "realisticrepresentative", and the 

"cultic anarnnesis" thus become the earthly instruments of 

communication with Transcendent Divinity. Since in the Biblical 

view "Holiness" isconveyed by .contact with the "Holy One", and 

since this contact is established through these earthly instruments, 

"sanctifying" power is made avai1able to man by 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 view, 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 

a trans spacio-temporal psychic contact with admirable human beings 

that the natural solidarity principles from the primitive Weltanschau

ung are endorsed by Biblical religion. 
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Thus it is also that the Divine is conceived of as 

ordinarily m.ade available in and through (rather than as usually 

com.m.unicable apart from.) the earthly, the tem.poral, and the 

finite processes of natural and social life. The Transcendent God, 

is thus in the Biblical presentation also the sam.e Divinitywho 

is m.et within m.an' s experience of the "transcendent" in those 

finite occasions when persons, places, and things im.m.ediately at hand 

becom.e bearers of (1) other persons, plac~, andthings in-history and 

(2) of the God Beyond. By inference it could be said that in the 

Biblical.understanding the Transcendence and Ïm.m.anence of God 

are not objective bipolarities or aspects of being in God him.self, but 

rather subjective avenues for m.an of the varying m.odes of His 

Presence and Action in relatfon to them.. The Incarnational principle 

found by som.e Biblical scholars as im.plicit in the religious literature 

of ancient Israel, nam.ely what we m.ight caU the them.e of God who is 

a IIfellow tentl.dweller" in solidarity with his people, bears witness to 

this conception of the unit Y of God in m.an' s Transcendental and Irnm.anen

tistic experiences of Him. in the prim.itive world-view of the Bible: This 

becom.es an im.portant t:>0int 

1 Anthony Hanson has presented a convincing argum.ent for the thesis 
that the idea of the presence of the pre-existent Christ throughout 
Israel' s history is held by m.ost of the New Testam.ent writers. This 
theory is quite com.patible with the outlook of the present essaye 
See Jesus Christ in the Old Testam.ent, (London, 1965), esp. pp. 1-9. 
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for t'hose who would argue in.light of the primitive ~olidarityconcepts 
, . , 

. . ' 

and of modern parallelsinprocessphilosophy andph,enomenology 

for the universalityoi"themodes of operation of thé DiviIie Presence in 

. -.. ' 'the WQrld • 
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CHAPTER l 

Section 3 

The Primitive Solidarity Concepts of the Old 

Testa:ment viewed as the Basis for the "Body 

of Christ" Concept in the New Testa:ment. 

In the New Testa:ment we are confronted with a whole 

series of i:mages to describe the Church which are difficult to under-

stand in ter:ms of the usual categories of :modern thought, butwhich 

are i:m:mediately c1arified when interpreted in the light of the foregoing 

solidarity concepts of the Old Testa:ment. The concept of :me:mbership 

"in Israel" parallels that of :me:mbership Pin 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 

l Gal. 6:16, Ro:m. 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 Testa:ment but, unlike Shedd 
gives it a non-realistic interpretation, calling it ":metaphor". 
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 i:mplication 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 Testa:ment ter:ms 
for the Church are ":metaphors" in the :modern st::nse thus leads to 
a failure of "ontological nerve" in sorne 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 

he ad, Jesus the Christ.l The other images for the Church in the New 

Testament such as "Vine", "HouseholcÏ", "Bride" are taken directly 

from Old Testament descriptions of thecorporate Israel, now conceived of 

as continued andfulfilled, not according to "the flesh" ,but bya new 

dispensation", "in the spirit", in the corporate Christ~ Now no longer 

a lineal and ethnie inheritance by naturalbirth, membership in the New 

Israel is conceive.d of aS"gained by a second supernatural "birth" in the 

spirit, or to use another figure, by incorporation of the many into the human 

nature of the one "only-begotten Son" through Baptism.3 Such terms . 

have been selected by the New Testamentwriters to describe for the 

readers in the post-Socratic Hellenic world the reality of the relationship 

of the many to the one which is already familiar to the New Testament 

writers themselves from their own Hebraic religious background. 

AIl of the instruments of the "extension of personality" 

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 

Il Cor. 6:15,10:17,12:27, Rom. 12:4-6, Eph. 5:23, 30, 32, Cf. Shedd, 
op. cit., pp. 157-165 and 

J.A. T. Robinson, op. cit., p. 11 ff. The term "Body" is not found in 
the 01d Testament, but is taken by St. Paul from Stoic writings as 
an equivalent of the Hebrew expressions of solidarity found in 

2 Greek philosophicallanguage. 

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. 

3 Jn.3:3'~, 1 Cor. 12:13, Gil. 3:27, Rom. 6:3-4, cf. 
Shedd, op. cit'. , pp. 185-188. 
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e:mphasis upon the efficacy of his spoken words.1 We find in the 

New Testa:ment the sa:me association of nu:minous power with the 

utterance of the "Na:me" of Jesus as we found connectedwith the 

. 2 
"Na:me" of Yahweh in the 01d Testa:ment. The "Spirit" is likewise 

seen as the active extension of God hi:mself in the world and is closely 

associated with the person and work of Jesus as Messiahand·Son of 

God~ The "Spirit" ls portrayed as serit by the Christ in the Pente-

costalexperience to extend and continue the sphere of His :messianic 

presence and :mission in the world through the Church! This 

extensional princip1e is attested to in the Book of Acts by the reproduction 

by the :many of~the works of the One, in the proc1a:mation of the Kingdo:m 

of God by healing, exorcis:m, re:mission of sin, a~d teaching with authority.5 

As in the 01d 'Testa:ment, physical objects also beco:me the :media of the 

Divine ?resence, and of the presence of Jesus ("the hem·of His gar:ment", 

Pet~r's "shadow", etc. ).6 The story of the Baptis:m of Cornelius' 

household in Acts mentions aU of the instru:ments of the "extension of 

personality" which we have seen in the 01d Testa:ment. Thus Peter, 

the "apostle" or ":messenger'1 preaches the Word in the "words" of the 

1 Jn. 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) 

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

g Mt. 
Mt. 

10:5-9, Lk. 9:16-17, cf. Acts. 3:6-8, 14:3. 
9:20, 14:36, Acts. 5:15. 
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Kerygnta, the "Spirit" is outpoured. Cornelius' "househo1d" or "kin-group" 

is baptized in the "Name" of Jesus and becomes the first Gentile member

ship of the Church.
1 

The princip1e of the "extension" of the personality of 

the Christ in individua1 members of His Church is explicit~y stated in the 

apostolic commission, "He who receives any one whom l send, receives me, 

and he who receives me receives Him who sent me",2 and in the dominical 

injunction "Inasmuch as you have done it unto any one of the 1east of 

these my brethren, you have done it unto me".3 

The concept of "realistic representation" is. foundin the New 

Testament in the idea of Christ as representative Man or newAdant •. as wel1 

as in the idea of the corporate and representationa1 ro1e of the Servant 

whose sufferings and death are viewed as expiatory on behalf of a11. 5 

It is because of His "realistic representation" of a11 men in His life of 

obedience to the Father, in which the first Adamhad failed and likewise 

implicated a11 men, that Jesus is viewed as the beginning or "first fruits" 

6 
of a new creation.. His life, death, and resurrection are viewed as con-

taining implicit1y the key which had made availab1e potentia11y to a11 of man-

kind the new kind· of life, or new creation, seen at first in Him a10ne.7 It 

is a1so 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 
1 Acts 10:34-48 Jn. 13:20 

3 Mt. 25:40 

4 
1 Cor 15:45, 2 Cor. 4:5, Col. 3:9-11, 2Cor. 5:17 cf. pp. 43-54, this essay 

5 and Shedd, op. cit., pp. 165-173. 

Heb. 2:9-11, 2 Cor. 1:5-7 
6 

1 Cor. 15:20-22 

7 1 Cor. 15:-23-24 
8 

2 Tim. 2:10-12. 
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This language is surely not merely metaphorical for a moral 

transformat~i::m incited in the Christii:m by the Iilxample of Jesus; it 

seems to imply an ontological identification of the many with their 

"realistic representative", Jesus. In the same waythat we have seen 

the high-priest of Israel to "embody" thewhole nation in his own person 

and actions inthe Atonement ceremoniés, we now firid the New Testament 

speaking of Jesus in His Hfe, death, and resurrection. 1 

The concept of "cultic anamnesis" isseen in the Eucharistic 

memorial, and continues the pattern familiar from the Old Testament 

ritual of trans spacio-temporal participation of the many persons of 

many times in the one Person in one sacred time~· As the many 

worshippers consume the common 10af and drink of the common cup, 

• 
they conceive ,of themselves as participating in the one Person ("Body") 

and Life ("Blood;")of Christ given for them in the(~nce for aU) 

event of a redemptive death, and so by virtue of this union share in 

3 
His Resurrection. The Pauline presentation of Baptism as a "dying 

and rising againll with Christ, may also be seen as an embodiment of 

the principle of "cultic anamnesis ll •
4 

Thus, there is a unit Y in the solidarity conceptions of the 

01d and New Testaments? We shaU now continue our study by seeing 

if there might not in reality also be a kind of unit Y between the 

ancient and sorne at least of our modern thought-forms dealingwith the 

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

l 
Heb. 2:17 

2 M. 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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4 Rom. 6:3, Gal. 3:27, and Shedd, ibid, pp. 185-188 

5 See a1so Lionel Thornton' s The Common Life in the Body of Christ 
(London, 1944) for a study of the fulfillment of the 01d Testament 
solidarity concepts in the New Testament. 
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CHAPTER il 

PROCESS THOUGHT· FROM WHITEHEAD TO CHARDIN.: .. . 

l'~S RELEVANCE TO'A CONTEMPORARYUNDERSTAND-
. . . . . . . . ." 

ING OF THE ItBODY OF CHRISTJt CONCEPT INLIGHT OF 

THE PRIMITIVE SQLIDARITY CONCEPTS. 

Section 1 

The Possibility of Interpreting the Primitive Solidàrity 

·Concepts and the tlBody ofChristlt Concept in Terms of 

Modern Thought. '. 

At this point the case for viewing the "Body of Christlt 

concept against the background of the primitive s olida rit y concep1s 

has been briefly summarized.from contemporary Biblical scholarshipr;. 

But several major problems relating to each of the four 

solidarity concepts of the Bible rem.ain for the theologian to solve: 

1(1) How is it possible for one person to be UextendedU ol" IIreproduced" 

in another t or t1conveyea,lt to that other? (2) How is it possible for 

one person to be usharedJl bya group? (3) How is it possible for one 

person to JlrepresentJl or Jlsum-upJt in himself the whole group of which 

he is part? And (4) How is it possible for the faculty of IImemoryU to 
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bridge the spacio-te:mporal gapl1which objectivelyisolate individuals 

fr'o:m one! another, in order to. allow the pracessessinvolved in(l} - {3} 

above? 

Severalprocess philosophers and pheno:menologists 

have dealt with these questions in one for:m or another. l do not :mean 

to suggest that the Christiantheologian would. want to accept co:m-
• • • 1 

. , 

pletely the philosophicalr;;yste:ms of the:men whose works will thus 

provided hi:mwith inspiration •. Only two ôf the writers to who:m we will 

alluÇLe in this study (Chardin and Allport) are for:mally Christian; two 

:more are theists of an unorthodox variety (Bergson and Whitehead), 

and. there:maining four (the pheno:menologists Husserl, Heidegger,. 

esp. the early Heidegger,.' Sartre, and Merleau-Ponty) are all avowed 

"non-theists" of one kind or another.· Nor, were :many of them 

especially :motivated by the desire to shed light on what l should like to 

call the "holistic" world-views of pri:mitive peoples. But l believe that 

they have done precisely this by digging deeply into often forgotten 

truths concerning the proble:m of man' s relationships to his world. By 

rendering this service they :may also have opened new avenues of 

conte:mporary insight into the thought-world of the Bible. 
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Each of these writers,both process philosophers and 

phenomenologists, will be seen to possess widely divergent philosophical 

l 

premises. The 'intuitionalism" of Bergson, for example, is in direct· 

opposition to the rational empiricismofWhitehead. The transcendental 

"ego" of Husserl, the transcendental "being" of Heidegger, the 

transcendental "consCiousness" of Sartre, and the primacy of the 
. . 

"lived-worid" in Me~l.eau-Ponty,· are,'when 10gicaUy considered, aU 

mutually contradictory pre-suppositions about foundational realities in 

hu:man experience. And yet each ofthesewriters provides something 

by way .of insight, here in part or therein part, into those thin~s with 

which the Christian theologian m.ust be concerned when heattem.pts to 

explain the sacram.ental principles which underly the "Body of Christ" 

concept.l l believe that process philosophers and phenomenologists 

have unearthed in contem.porary term.s some of the ancient roots from 

which have grown both ~he primitive solidarity concepts and the Biblical 

understanding of the dynamic and creative relationships that exist 

between man and his world. AU of them. think of that world as a place 

which is constantly in a state of becom.ing, development, or a self-

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

Fo'r this reason l do not feel that l can justly''B~ charged with pr om.is cuit y 
for gathering so widely from so m.any divergent philosophical positions. 
My purpose is to construct a broad contem.porary apologetic for 
c1assical Christian concepts. In order to do this, it will, of course •. 
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be necessary to cite individualphilosophers not for what they 
themselves are trying to prove in the religious sense, if any
thing, about God, man or the world by their philosophies (w}lÏch 
is often as detrimental to the Christian cause as weresome of 
the specifie conclusiôns of the philosophy of an. Aristotle ortb,e 
religion of the devotees of the mystery cults), butrather for 
.what theyhave infactsaid about the ways in whichman is 
related to his world. It is just such.a wide ingatheringof 
isolated secular insights as this whichhas alwaysprovided 
buildingmaterials for the Christian apologï"st, whether in the 
ancient, medieval or modern' periods. 
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intentionality and pursuits of human consciousness. Taken together, 

their works w~ll provide the partial construction of a bridge across 

the centuries to the primitive Weltanschauung of the Bible in.which 

the sacramental concepts of what Thorlief Boman has called 

"interior space-time" and the creative objectivity of human intentionality 

help to provide philosophical groundwork for the Western Religious 

tradition~l 

The legiti~acy of constructinga Christian apologetic 

from parts of divergent philosophicalsystems, which themselves are 

inconsistent with one anothér and with inclusion in the overall scheme 

of the Christian dogmatic perspective, will be questioned by sorne. 

Those who believe with Adolph Harnack and Karl Barth in the radical 

inadequacy of analytical or ontological speculation in the Greek tradition 

to express the great themes and motifs of Semitic religion will perhaps 

Und difficulty in such an attempt to find equation between the He braic 

solidarity concepts and modern psychological and philosophical 

developments. But those wào believe in the c1assical 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 continumg . throughout the central Patristic theological 

1 
T. Boman, op. cit., pp. 123-183. 
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tradition of the undivided Church from Clement of Alexand:ria and 

~~eu~·;to John Damascene and G.regory Palamas in the East~ . and 

. throughAquinas and the Schoohnenin the West, will allow thatsuchan . 

. undertaking asthis is at least feasible. 

There is, nevertheles.s, some apprehension inulireo .. -

.o.rthodox" and some JlNeo-Scholastic" circles,over the :rac:t that process 
'. ."... 

thoughtinits non-Christian fo~ seems incompatiblewith an autbentically 

Christian appraisal of the problem ofevU and the Il radical flaw"which 

existsin the processes of the life-development of intelligent()rganic 

'" 1 . . 
be;,·'gS. Someare wary of a reversion 10 thenaive doctrine of inevitable 

historical progress which reigned in 19th Century Liberalism. 

Many elements present in the traditional Christian doctrine' 

of man are missing from the secu1arist perspective of someof the process-

philosophers and phenomenologists. They would seem to have litUe 

appreciation of the Biblical view of man's inability to act upon and to 

realize his potentialities ë?part from the help of a Power from beyond himself. 
1 
The Neo-Orthodox apprehension often stems from the usual Barthian 

rejection of Itnatural theologylt in general. The Neo-Scholastic 
apprehension often stems from a conservative and dualistic attitude 
toward the question of Godrs 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. 
Armstrong's rejection of Chardin on this point, p. 42, n. 1. 
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Although the non~Christian phenomenologists are 

informed by the existentialists' appreciationoi the tragic d:i.t:Oension 

in Hie, they are nevertheléss opento just criticism either iqr their 

fatalistic pessimism or, on the0ther hand, ior placing a naiye 

, cotUidence in IIlan's abUityto savehimsel! irom error bycultivating , 
, . . ' , 

proper IIlental attitudes, e. g. " thèperionnanceofth,e!.phenoIIleno-

'logical reductionU and in .the potentUtUy limitlesscapacity oi;human 

consciousness to createit,sownvalues .. ' 

But itis notior these particul.ar 'philosophical de

ficiencies providing no parallèls to thetenets oi Revelation thatwe ." 

search their writings in any case. F~rthe Christian, wholeness oi 

truth is sought on the level oi Revelation, not on the'level of philoso-

phical speculation.lt israther thàt we hopetoiind useful concepts 

which will serve adequately to express the tenets oi Revelation in a 

conteIIlporary theological statement. This is precisely the relationship 

which existed in the classical and normative Christian theological 

tradition to which we have alrea.dy alluded. In this traditionphilosophy 

is the servant rather than the master oi the data,delivered into human 

experience through Revelation. As such, a Whitehead, a Heidegger, or 

a Sartre may be made to contribute to contemporary theqlogy just as 

pagan Stoie and Platonie philosophers contributed to the New Testament 

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

Section 2 The Re1evance of The Concept of "Objective 

Inunortality" in the Philosophy of A~ N. Whitehead 

to the "E9dy of Christ" Concept. 

Earlier in this century Alfred North Whitehead 

(1861-1947) predicted the issue with ·which we are faced today in the 

challenge of so-called "Christian Atheism", .with regard to the 

question of the continued re1evance of c1assica1 "God-concepts". 

In 1926 he published the prophetie essay Science and the Modern 

Wor1din wll,ich he called for the reconstruction of metaphysics 

upon the ba'sis of the new physics of process and re1ativity.1 He 

envisioned that such a new metaphysica1 system wou1d be more 

adequate to the needs of contemporary religion in its attempts to 

find adequate symbo1s with which to express the content of the Biblica1 

conception of the "Eterna1" and of the "Transcendent" order. He 

fe1t that the classica1 philosophies of P1ato and Aristot1e were no 

longer adequate to this task. Hes.aw them as based upon an outmoded 

physica1 wor1d view which presupposed a static conception of essences. 

He feared that the failure to undertake the reconstruction of metaphysics 

1 
Whitehead, Science and the Modern Wor1d, (New York, 1926) pp. 1-28, 

165-225, 259-276. 
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would ulti:mate1y lead to the rejection of traditional concepts of 

God as irrelevant to :modern :man' s experience of the world as 

historica1 proçess. 

In 1929 Whitehead published Process and Reality as the 

reconstruction of n'letaphysics which wou1d :meet the need described 

in his earlier essay for a philosophy co:mpatible with the dynarnjc 

world-view found in the conte:mporary natural sciences.l It is a 

:metaphysics which has as its ai:m the involve:ment of the eternal 

and absolute in the te:mporal and contingentworld of space-ti:me. 

In the :metaphysics of Whitehead "objective i:m:mortality" 

is achieved through the process of the evolutionary develop:ment of 

concrete individual entities in the world of space and time~ Once 

a concrete individual entity or "actual occasion", has co:me to exist 

in the historical process, it then possesses an objectively immortal 

quality, and forever thereafter remains what it has bf;co:me after it 

passes on and ceases to exist as a subjective1y irnrnediate concrete entity 

in the world of historical process. As an "actual occasion" with "objective 

irnrnortality" it possesses and becornes potentially available as a :model for 

"concrescences" of new "actual occasions" as they corne.'.into existence 

1ater in the historical process. Each new "actual occasion" is, 

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

2 Ibid., 27-39. 



~."' .• v 
77. 

while dependent on previously developed "actual occasions" as its 

models, at the same time a unique and entirely different entity 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 fromany com-

bination of "eternal objects", or "determinants of pure potentiality", 

which for Whitehead exist in the "primordial nature" of God. 

Manyconcrete éhtities or "actual occasions" with their 

corollary "objective immortality" are produced ,in every "concresèence", 

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

processes of creation in history. An already existing event in the 

historical process thus provides 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 individua1.2 

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. 

0 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 develcp~ng "actual 

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

Whitehead was unable to ovel'come the.-problem of the lirnit-

ation of God' s creativity implied by the finite development of potent-

ially available past "actual occasions" possessing "objective immort-

ality" to serve as models at any given point in the historical process. 

Whitehead was also unable to overcome the implication that God was 

in Himself submerged in His involvement in the historical process and· 

hence imperfect or incomplete. He attempted to overcome the difficulty 

of his position by distinguishing between the "primordial" nature of 

God and the "consequent" nature of God. l The "primordial" nature of 

God is God as He exists in Himself. The "consequent" nature of God 

is God as invo1ved in the historica1 process, which is fulfilling 

itse1f, as yet incomp1ete or imperfect, until the creation is perfected. 

From the standpoint of the Western theological tradition 

such a distinctio~ between the "primordial" and the "consequent" natures 

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

in the Byzantine tradition the doctrine of the "uncreatedienergies" of God 

affords a parallel. 2 Here a distinction 

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

2 See Vladimir Lossky, "The Mystica1 Theology of the Eastern Church If, 
(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 apophatic: :theology; and yet God in His 
1: 

"energies ll is also really the Transcendent God, but God-asHe is 

found substantially involved in the world, transfor:ming and redeeming it 

by the union of creatures with His own Transcendent Being in IIknowable" 

"extensions" or "irradiations" fro:m His lIessence".l For Greekand 

Russian theologians, fro:m the Cappadocianfor:mulators of Trinitarian 

doctrine, Basil, Gregory of Nyssa and Gregory of Nazhmzus, through 

Dionysius the Areopagite and Gregory Pala:mas to Vladi:mir Lossky in 

our own day, we find that there has been a rea.l accorn:rnodation of the 

Transcendent "Being" of God within the creation, in nature and history.2 

Whitehead was also rnotivated by the desire to acco:m:modate the Transcendent 

God within the creation, and to preserve at the sa:me ti:me the Ab.soluteness 

and internaI self- sufficiency of God. 3 

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

2 "b"d ~., pp. 67-90 passi:m. 

3 This :mode of acco:m:modation of God within His Creation should net be 
confused with the doctrine of Divine Im:manence, which is found in 
both Western scholastl.c and Eastern Orthodox thought. The Eastern 
doctrine of the "uncreated energies" is an atte:mpt to bring God in 
His Transcendence, not :merely in His Im:manence. into a special 
supernatural and sacra:mental (rede:mptive) relationship with His 
creatures above and beyond the natural (creational) relationship 
which He has with the world by virtue of His Irn:manence. This caUs 
ultimately for the co:mplete and final lôglorification" or "transfiguration" 
of the cos:mos by its union with the Transcendence of God. 

In VVhitehead' s philosophy the doctrine of the "consequent" nature of God 
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is likewise far m.ore than a m.ere restatem.ent of the Divine Irnm.anence. 
Whitehead rs also concernedwith the presence of God Him.self in the 
world in His Transcendence. For Whitehead, the "consequent" 
nature of God involves the Divine Transcendence itself in the Creation 
to the extent that God Him.self can be spoken of as affectedby His 
relationship in His own Being with it. . 
cf. Whitehead, Process and RealitYi pp. 532-3. 

The difference between Whitehead and Eastern Orthodox theology is 
thatwhile for the latter God in His Transcendence is united to the . . 

creation by the "uncreated energies", He is not in Him.self necessarily 
affected by the relationship. God is Him.selfsom.ehow clianged by 
His relationship with the world in Whitehead' s theory. 
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Sorne 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 Him.self is 

po"trayed as we have seen, as "really present" in a special mode beyond 

that of His hnmanence in and through His hurnan and creaturely 

"extensions ", "corporate personality", and "realistic representations ".1 
,1 

The idea of the Hconsequent" nature of God in Whitehead, and the idea 

of the "uncreated energies" of God in the Eastern Orthodox tradition are 

'both helpful concepts for those who would, with the Bible, link the 

essentially "unlinkable", the Transcendence of God and His world. 

Whitehead' s attempt to accom:modate God' s Transcendence 

within the world process results in a philosophical paradoxe For in 

traditional ter:ms, it is indeed paradoxical to say that God, cannot exist 

without ti:me, and this is precisely what, in every sense, the Whiteheadian 

system implies. But this "te:mporally limited" God is not God in His 

"pri:mordial nature", it is rather God in His "consequent nature". 

Granting aU of the problems this pr(;sents to the traditional Platonic 

for:mulations of Christian theis:m, Christian process philosophers are 

co:ming to appreciate the fact that these problerns are no greater than the 

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

1 Eastern theologians often suggest that the Western failure to provide a 
satisfactory philosophical basis for consideration of special1nodes of 
Divine Transcendental Presence in the Creation ab ove and beyond the 
usual consideration of the general L."Un~ajJ.ence of God has led to difficulties 
in both Latin and Protestant doctrinal formulations of the dogrna 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, namely the "forms", would remain exactly the s.ame. 

Space and time become an irrelevant after-thought to an independent 

eternity. The early Christian Fathers confronted this diffièulty which 

arose from the emp~oyment of Greek philosophy in the service of 

Ch . t' 1" 1 rlS lan re 19lon. 

In the view of many contemporary ~rocess philosophers 

this aspect of Platonic speculation was bound to remain at variance 

with the dynamic significance of time and historical processportrayed 

in the Bible. They view the later substitution of the philosophy of 

Aristotle (which does allow for the "perfecting" of objects in the world 

through the inherence of form in the dynamic potential of matter) for 

that of Plato by the Medieval Schoolmen as having allowed a greater 

place for potentiality, time, change, and matter in the production of 

objects in the p,~):sical world.2 But this accont,~odation of theiner.e 

"perfectability" of· objects in .. matter is not enough:: to satisfy 

process philosophers. For Aristot1e and Aquinas. just as for Plato, 

the eternal "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 irnTIlOrtality!! are 

l . 
See Richard A. Norris, Jr.) God arrl the Wor1d in Ear1y Christian 

2 

Philosophy, (New York, 1965), esp. pp. 159-170 for further study 
on this point. . 

For an historical sur vey of issues invo1ved in the transition from Platonic 
to Aristotelian thought in the Middle Ages, see David Knowles, The 
Evolution of Medieval Tho~"gÈt, (New York, 1962), pp. 3-15,221-234. 
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created as they unite "eternai objects" with other past "actual 

occasions" in and through new "actual~oC'Casions". 

Christian process philosophers and theologians are 

disturbed by the fact that the old ontologies of Plato and Aristotie 

still see:m basically unbaptizable into the Christian fra:mework on this 

, 
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iInportant count~ that historYt tUne 1 contingency, space t rnatter~ and 

particular changeable existences of this world have no essential share 

in the crèation of the eterna1forrns thernselves. For the pre-philosophical 

religious perspective of the Bible this was not so. TiIne~ history, space. 

andmaterial thingsare the .essential sphere of God's creative activity~ 

With Whitehead in the 20th Century rnanyfeel that we have at last fo~d 

a Ilew ontology that will do justiçe to adynamic Biblical concept of 

creation andtothetnodern scientiiiç view of cOIl'l:inual creation in and 

through the spacio ... ternporal processes ofevolutioD." growth~ fulfUltnent# 

. . - . 
decaYt and in the interrelated processes of the individuallife cycles of 

particu1ar mernbers of the speCies of organic life in the cosmos. 

E~R. Baltazar. in a recently pub~ished article stresses 

the need in conternporary theology for a new ontology which will convert 

the notion of Usubstance lt frorn the Aristotelian-Thomistic definition of it 

_ as sornething uself-enclosedu , Jtwell de fine dU, and Hable to e:x:ist of itselfll , 

into the n'lore dynarnic categories of process and relation. 1 

1 
E. Ro Baltazar, ltTeiihard de Chardin: A Philosophy of Processiontf, 

an essay in New Theology No. 2~ ede by Martin E. Marty and Dean 
G. Peerman" (N. Y. 1965, ) pp. 131-150. Baltazarts interest for us 
is ail the greater because he suggests that there is sorne hint of the 
existence of as yet unsysternatized components of a new and IT!ore 
satisfactory ontology to be found in contemporary phenomenologYt as 
well as in what he calls the Uphilosophy of processionu. He cites 
Pedersen in a passing reference to the fact that the primitive Old 
Testament view of Jlwholeness ll is somehow akin to the insights to 
be gained from a study ai Chardin and an accept.ance of the principles 
of process thought. ibid. ~ p. 142, cf. p. 6, n. 1. this essay. 
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While Baltazar cites Chardin he" does not m.ention 

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 Baltazar says, for Aristotle and for Aquinas, 

"process" is m.erely an "activity"of "substance", which exists 

in its own right by virtue of the inherence of a particular eternal 

"form." in changeable "m.atter". While "substance" can change, 

because of the "m.atter" in it, the "forrn", or the eternal part of 

"substance", is changeless and is in itself independent of the 

relational context of the union with m.atter in which it stands at any 

gi ven m.om.ent in tim.e or any gi ven localization of space. 

Baltazar wants to m.ake the transition from. the idea 

that such things as process and relation can be contained within 

the category of "substance" as sim.ple "activities". He wants. to assert 

that "process" itself, with its concom.itant category of "relation", is 

the basic category within which "substance" itself m.ust be understood, 

rather than vice-versa. 

Baltazar sees that Scholastic philosophy has tended 

to relegate evolution or process " ••• to the category of the phenom.enal 
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or accidentaI as opposed to the metaphysical or substantial. JI As 

we have seen1" this was precisely Whiteheadfs point in Science and Religion 

when he called for a metaphysics which would accommodate the twin !acts 

of evolution and relativity .. 

In aU fairness to it$ and although Baltazar does not say so, 

Scholastic philosophy does l:l'lake anirnportant distinction between uaccidental" 

and u substantial" change~ and insists upon both. But what i9 meant by 

substantial change does not allow for the growth,. evolution~ or mutation 

of ttformstt them.selves. The entire substance changes because of the 

pliability- of m.atter, which allows for the progressive "peOrfectionll of the 

particular being as a hylomorphic unit Y of form-and-m.atter. Substantial 

change allows for the emergence of "newUbeings or creatures in history 

only in the sense that aIready existent eternal forms, whichthem.selves 

never change or are never essentially affected by historical and finite 

pro~esses, m.ay appear at a given point in historical or evolutionary 

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

life of that particular formaI species the forro itself may be spoken of as 

"activelt, but this sim.pIy m.eans that it is actively and progressively per-

fecting its reception in matter so that a more' perfect exa:mple of its 

species :may exist in the world. Growth is the 

IBaltazar, op. cit., p. 137. 

2 For a sympathetic description of IIsubstantial changellt in Scholastic 
thoughto~ see Introduction to Realistic Philosophy, John Wnd# 
(N. Y o 1948) pp. 403-4. 
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m.ovem.ent of a particular being in the world toward the telos or 

perfection of an already assigned form.al essence, or final cause 

and is essentially unrelated to the evolution or m.utation of the 
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eternal form. or m.odel itself into som.ething novel. This is precisely 

the reason why, no m.atter what apologetic is m.ade for the "dynam.ism." 

of m.atter, the "activism." of form., or the " substantiality of change" 

in Scholastic philosophy by its protagonists, it inevitably m.isses 

the point that contem.porary physical science require s· a philosophy 

which will accom.m.odate the ontology of change, or the need for 

m.utation of "eternal form.s" them.selves, if evolutionary theory is to 

be m.etaphysically grounded. For Scholastic philosophy this m.utation 

of " eternal form.s" is a contradiction in term.s and an im.possible 

paradox. But it is quite com.patible with the philosophy of Whitehead, 

which allows for the creOation of new form.s, or objectively im.m.ortal 

entities through the evolution of "actual occasions" or concrete 

objects in the world. 

The im.plications of Scholastic ontology for a theological 

doctrine of m.an are that hum.an individuals are assigned at conception 

or birth a pre-established form.al essence or soul which is individuated 

by its union with the potential or indeterm.inate substratum. of m.atter 

into a person. The idea which we shall see when we exam.ine the thought 
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of Gordon Allport to be so essential to sorne modern psychologists, 

that a man in effect shares in his own continuaI creation through his 

thoughts, actions, and words directed toward a selected goal or 

"propriurn " , can not be accommodated by Scholastic philosophy, any 

more than, can the idea of phenomenologists (such as Heidegger or 

Sartre) that man is essentiaUy a self-created being.l The contention 

of many process thinkers would be that a 20th Century 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 aU of the things known to man in the univer se. 

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 constituted. 

1 
See pp. 148-166, this essaye 

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 tem.poral beings by 

eternal forIns and, conversely, eternal forIns by teInporal being. 

The particular iInInortalized object has not always existed from. eternity 

but rather has developed through a tem.poral being and only then transcends 

tiIne. It Inay then be incorporated into other developing, concrete 

individualities in the world as a Inodel. Potentially every other 

creature in the COSInOS can relate internally to every other creature 

in this Inanner; and every forIn can relate to every other in eternity.l 

AIl of this gives history, tiIne, and place, a supreIne iInportanceto 

eternity itself; in one sense, a "heaven" filled with im.m.ortalized 

creatures cannot exist without "earth". This seeInS to follow the sequence 

of the creation of the spiritual through the Inateria1 iInplied in the 

Bible. "First the Inan of the earth, earthy; then the m.an froIn Heaven, 

heaven1y. ,,2 For the Christian process philosopher the Biblica1 draIna 

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

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

2 
1 Cor. 15:47. 
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dialogue and in cooperation with man, seems to suit the 

philosophical terms of Whitehead' s system better than it does 

those of Plato or Aristotle and the Schoolmen. The, Incarnation 

becomes, syrnbolically, 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 pivotaI point of the redemptive and 

sanctification processes for the Christian process philosopher. 

Thus freed from the formaI staticism of Plata and Aristotle alike, 

Christianity no longer need inevitably open itself ta those asthetically 

world-denying tendencies which have so often opposed, in Richard 

Niebuhr's terms, "Christ against Culture".l Alllife 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 suddenlyassumes 

a clear and COnSUi\'ltc\ate 

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 "misplaced 
concreteness". (See p. 89, this essaye ) 
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meaning. It is the place of our creatio:t:l, the hammering out of our 

very beings on the anvil of time, and a process in which we share with 

God the 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 eve~y 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. 

AIl of this should help Christian theology to avoid what 

Whitehead calls "misplaced concreteness".l This is the placing of 

undue emphasis on eternity at the expense of time, on the "formaI" 

at the;expense 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 

l See Science and thè Modern World, Chapter 3, for a fuller explanation 

of "misplaced concreteness". 
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in our time to a swing away from onto1ogy a1together, in one direction 

toward logica1 positivism, and in another direction towa.rd existentialism~ 

The Whiteheadian onto1ogy attempts to avoid the dangers agâinst which 

these varied compensations were staged. Whitehead' s onto1ogy therefore. 

may be usefu1 to the Christian theo1ogian in recapturing the insights of these 

compensatory movements while avoiding their pitfalls. Whitehead is not 

a materialist;but he appreciates the u1timate significance of tirœ and 

matter to etenlity. Whitehead is not a positivist; but he appreciates the 

"misp1aced concreteness" against which the pôsttivist reacts, and he 

shares an existentialist' s concern for the actua1 event as the tru1y rea1. 

Whiteheadian terms easily relate to the ancient solidarity 

concepts which have recent1y en1arged our understanding of the Church 

and the Sacraments. These primitive concepts make excellent sense in 

terms of the new onto1ogy of Whitehead. For exarnp1e, "psychic extension 

of personality" can become, in Whiteheadian terrns, the incorporation of 

one person into another after he has achieved "objective irnrnortality" , 

by becorning a model in the other' s deve1oprnent. Such "extension of 

personality" becomes the rneans through which one can become an 

interior co:mponent in the new being of another. "Corporate personality" 

can now be thought of as" the wider sphere of influence of a Whiteheadian 

"actua1 occasion" which has achieved "obj ective immortality" and 

beco:me a :model to many others, all of whorn in this manner share a 

1 
For a conte:mporary survey and appraisal oÎ the historical ill eÎÎects 

on Christianity of P1atonis:m, and essentialisrn in genera1, see 
Christianity and ExistentialisID, by Wm. Earl, Ja:mes Mo Edie, 
and John Wilde (Evanston, Illinois, 1963). 
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com.m.on personality. "Realistic representation" m.ay also be viewed 

in Whiteheadian term.s. Any one of the m.em.bers of a group or class 

sharing a com.m.on m.odel are aIl equally capable by virtue of their 

internaI constitution of representing both the proto-type m.em.ber 

or first "actual occasion" and all other m.em.bers of the group or class. 

This type of representation is, therefore, not dem.ocratic 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 anam.nesis" m.ay be interpreted in Whiteheadian term.s as the 

m.om.ent in which an "objectively im.m.ortalized" "actual occasion" is 

provided the m.eans by which it m.ay be incorporated into others as a 

m.ode1. In these term.s "cultic anam.nesis" is the process by which one 

object can becom.e available to the newly developing "actual occasion" 

ev en though that now "objectively im.m.ortalized" occasion m.ay have 

existed at a point in the spacio-tem.poral continuum. far rem.oved from. 

its m.ode1. 

On the basis of such an interpretation of the prim.itive 

solidarity concepts in the light of Whiteheadian philosophy, the 

Christian creed m.ay be stated as follows: The historical Jesus is the 

"actual occasion" who has achieved " objective im.m.ortality" and becom.e 

a m.odel for a new kind of hum.an being (through the process of living an 

actual life as the perfect fulfiIlm.ent of the Divine in term.s of the 
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hu:man). As such the historical Jesus is the "Christ" or Messiah who bears 

the Divine Life (Logos) to :man. His new hu:manity is the pre-condition 

of the union between the Divine and the hu:man in his person. As the 

hu:man Christ he is a model from that point onwards in history, for 

incorporation into the developing personalities of others of that new 

type of hu:manity. The many thus become the "extensions", "corporate 

, 
pers onality" , and "realistic representatives of the one in }iis new humanity. 

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

his "Church" and his "Eoây ". The Sacraments, all of which involve "cultic " 

anamnesis" in the conveyance of an "objectively irnrnortalized" past 

occasion through the remembrance of an historical occasion, are the 

points at which the new hu:manity becomes available 'to man through the 

reme:mbrance of the historical Jesus "made available" across the spacio-

temporal frontiers for incorporation into the many "actual occasions" 

1 i. e. other men. 

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 "secondbirth", 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 

Chur.ch 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 essaye 
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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 removed from its unfamiliar 

primitive setting and is placed along side the commonly accepted 

solidaritydata of modern psychology, sociology, and anthropology, 

where the task of constructing a contemporary apologetic is made 

easier for the Christian theologian. l 

1For 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 outUned ab ove is my own, and is notbased upon these works, although l think it is fully compatible with them. 
For an excellent short summary of Whiteheadls 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, IIThe Standpoint of 
Panentheismll~ pp. 1-15. 
Also worthy of note are William A. Christian, An Interpretation 
of Whitehead's Metaphysics, (New Havenr 1959) 1 and John B. 
Cobb, Jr., A Christian Natural TheologYt (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. 

There is important application and implementation 

of the relevance of process philosophy to the primitive concept of 

1 
"cultic anarnnesis" in Bergson' s understanding of the "memory". 

For Henri Bergson (1859-l94l) 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 maintatriingimages received from past 

perceptions. It is the unique faculty by which one apprehends in the 

present the reality of past events. AU events, regard1ess of when they 

oc cu!." 'Within the time-line or process of duration, are equally "pa st", 

or "history", by the time the empirica1 sensations of them reach the 

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

1 

2 

It is interesting to note that sorne Biblica1 scho1ars have seen a close 
similarity between Bergson' s conception of time and that found in 
primitive Israelite thinking. Among them are Nathan Soderblom, in 
Uppenbare1sreligionen, 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, transe by No 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 fa cult y 

of "memorytt one could be equally as close to something that happened 

years ago as to something that occurred only milliseconds ago. 

For Bergson the "memoryltis a Itpsychical statelt of 

the person himseH, rather than a IIfaculty lt as such. A person incor-

. l 
porates in hirnself; all of his own past at all tunes. A person also 

potentially includes in himself all of the cosmic past, including the 

universai history of the human race of which he is a part. The 

Itmemory" is that particular Jlpsychical statett inwhich 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 statell 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 "imagesJl in the rnernory. The objects which stimulate 

such psychical awareness of onels tlimmediate presentJl are 

h . h b d Il b" . 1 112 w at mlg t e terme 0 Jectlve memona s. 

libid., p. 13 9, 14l. 
2 

ibid, p. 29. The term is mine. Bergson says: "Such an image, therefore, 
--c-an 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 yvithout an object. Il 
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The "objective rnernoria1" 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.1 

The past is thus a1ways potentially "irnrnediate" to one in an essentia1 

sense. It providés: the content of the "present". The present is 

defined as that attitude of the self or state in which the "imrnediate 

future" is deterrnined by an ever on-going and dynamic creative 

process within the free-will of individua1 persons. 2 Past and future 

events, therefore, meet in a "creative present"; the "memory" is a 

psychic action of the self working to rnake itself as fully aware as need 

be of its "irnrnediate present" and its creative potentialities for 

deterrnining the "irnmediate future li. 3 

Since lImemory!! is an intuitive and psychica1 partici-

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

the creative processes originally operative in those events where he 

can re1ease their !!power!! into the present for the creation of uew eveuts. 

1 ibid, 'pp. 139-142. 

2 ibid, p. 130. 

3 ibid, 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 "memory" itself, as a psychic state of the subjective 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 rnind and 

memory are true pictures of the obje cts of the world, a world which 

has evolved within a space-time continuum.2 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. 

2 ibid, 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, the:p., no longer either relative or 
subjective ••• " 
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of the space-tim.e continuum. and existing in eternity) also differs from. all 

classical form.s of Idealism.. For, both the past events and their externally 

perceived "objective m.em.orials" are rooted in the tim.e continuum. (in the 

sense that they were created within tim.e) and are not m.erely constituents 

f " 1 o conSClousness. But for Bergson, as for PlatonicRealism. and classical 

Idealism. alike, . the im.ages of em.pirical perception will not reveal the 

m.ost essential nature of the world' s objects. This is revealed 

"intuitively" , and, in fact, does not exist independently of the creative 

action in which it is perceived.2 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 em.pirical perceptions 

awaken the m.em.ory, which then provides in higher order the data to 

create the reality which one actually perceives, with a higher intuitive 

fa cult y , as already existing in a less essential or der of being in the 

world' s objects. One could alm.ost say that an "objective im.m.ortality" 

in a Whiteheadian sense, is created out of the tem.poral order of 

duration through the intuitive function of m.em.ory as it is stim.ulated by 

"objective m.em.orials", which are, in Whiteheadian term.s, true "super-

jects" • This is not pure subjectivism. of the old order', since 

1 "b"d l l ., pp. 57 - 58, 120-121,· 218. 

2 ibid, p. 53. " ••. perception ends by being m.erely an occasion for 
--rem.em.bering . •. im.rnediate intuitions ..• are, in fact, part 

and parcel ,vith reality. " 
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the Jlobjective memorialll is the concrete precondition of the memoryts 

functioning and provides it with models taken from the evolution of the 

"real" world in the space-tirn e continuum. Man is thus dependent 

upon the actual world around him for the element of UobjectivityJl. 

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. l 

There are, therefore, implications in Bergson's theory of the 

Jlmemoryll for a contemporary understanding of the primitive solidarity 

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

libid. ,p. 245." Not only, by its memory of former experience, does the 
-- consciousness retain the past better and better, so as to organize 

it with the present in a newer andricher decision; but, :Living 
with an intenser life. contracting, by its memory of the immediate 
experienee. a growing nu.n1ber of external moments in its present 
du ration, 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 rneshes 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 

"memoryJl as the HinteIlectuaP' or "spiritual" consurn.mation of the past 

in the present~ and as the key to understanding the dogma of the Real 

Presence of Christts Passion and Resurrection in sacramental action t 

particularly in the Eucharist. For BergsonJ the Itmemorytl can be 

said to be the place in which pure potentiality is made available for 

creative processes at aIl tirn.es. This kind of theory could;.also be 

helpful in explaining traditional sacramental concepts which have arisen 

out of the prirn.itive concept of I1cultic anamnesis lt • in other ways. 

If :tmemoryll is indeed what Bergson nlaintains that it 

is, a creative participation in an im mediate Itpast-in-the-presentfl , it 

becomes easier to see howa 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 tùne and space from its original participants in their original 

1 setting to many otheJ;Sin different times and places. It also becomes 

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

libid~ ,p. 139. For Bergson, "consciousnessll can, at the.bidding of 
-- "rny will at any given point of space ll ••• "go successfully through 

those interrnediaries or those obstacles of which the sum con
stitutes what we call'distance in spacel ••• " and " ... jump the 
interval of tirne which separates the actual situation froIn a former 
one which resernbles it. Il 
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such past realities across spacio-tem.poral distances are, thereby, 

being them.selves created, with the com.ponents of those past 

realities into "new beings" • • •• "after the im.age" of the original 

"occasion", ,I.e e~ the Christ event.l 

The relevance of Bergson' s theory of lI objective 

m.emorial" 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 

occasions" as he caUs them, which have become interiorized in a new 

and unique combination.2 This follows the same procedure we have 

observed to operate in Biblical "extensions of personality". In White-

head' s system, an "actual occasion" cornes to its "satisfactionll or 

interior com.ple'tion and passes out of existence as a subjective reality 

as far as 'the world is concerned; but it has already becom.e objectively 

immortal and has IIreal potentialityll as a m.odel for incorporation into 

the IIconcrescence" of a new "actual occasionll . It is the external 

aspect of the thing which is thus "createdll and then im.rnortalized and 

m.ade available for incorporation into another lIactual occasion" in 

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

1 
Rom.. 8:29. 

"(j 
"---Y 

2 
cf. p. 77. this essay. 



102. 

potentiality"~ that it becomes an interior reality appropriated by a 

second entity. The second entitYt in turn may be experienced by 

a third entity as an ex:terior reality in the same way. In WhiteheadJs 

system the ex:terior and the interior are thus necessary to one another 

as phases in a single process of becoming. l It is also necessary to 

c1aim something like this if we are to maintain the Biblical view of 

Sacramental extensions and their role in the formation of p:ersonality. 

For Bergson t and for Whitehead who follows him on this point, 

the "memorylt is precisely the medium in whlch aU 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 "directlt 

or empirical perception of an ex:terior reality is conveyed to the 

memory as the center of self-integration. 2 It is 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 tlhistorylt. 

This puts so-called direct empirical perceptions of 

"presentll realities on exactly the same basis as things Il recalledlt 

1. .r t 2 C.I.., no e , p. 136, this essay. 
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from a far more remote pasto The memory is the area of the living 

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

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

and present" as the things l perceive arQund me in this room as l 

type this page. Both are t in this sense l Itancient history". Both are 

real. The only difference is in the mode of their availability in the 

memory process. The Passover Ritual requires a re ... enactment of 

sorne kind, in word, deed, and in é!- materially embodied Jtextensional'l 

symbol to make it real to me. In the present direct empirical 

perception of the objects a round met the data are ready-made and at 

hand from which their symbols, in sight, color, touch, and sound and 

smeIl, are reproduced millisëconds later in my memory, which makes 

them available to me. In this view the time dimension, as we tend to 

picture it spacially, vanishes, and my interior self is just as IIpresentlt, 

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 

ISpaci~l conceptualization of time was for Bergson psychologically 
natural but metaphysically an error,c.LMatter and Memory, p. 126. 
"The capital error,associationism,is that it substitutes for tnis 
(temporal) continuity of becoming l which is the living reality, 
a discontinuous multiplicity of ( spacial ) elements, inert and 
juxtaposed. Il 

cf. Thurian, op. cit. t Part l, p. 19. 



104. 

are "history". But Qoth can be made available for integration with 

my interior being as Breal potentialities lt and made into the sub-

stance of myself if l choose to accept them as values for such 

integration. 

With such an understanding the radical opposition between 

symbol and historYt 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 "cultic 

anamnesis lt • 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 e::"'"pèrience one creates tian almoat 

Platonic qua lit y of essence tl which was not found in the more trivial 

context of its original occurrence. l 

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 memorial itself would be creative in that it would 

l 
A. W. Levi, "The Creativity of Man: Henri BergsonU , Philosophy 

and the Modern World(Bloomington, Ind., 1959) p. 72. 
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give the new dimension of an eternai or trans-te:mporai reality to 

what was once in itself otherwise a :merely passing pheno:menon of 

experience (Iodged on the exterior surface of the personality of the 

individuai or group). Any pheno:menon would then be enabled by :means 

of Itobjective :me:morializationtt to " get down into lt the deeper realms 

oi the self and beco:me a .part of H. It :might aiso be suggested that 

this is precisely the role of :memory~ in such physically invoived 

:movements of the hwnan personality as "ialling in Iove ll • It i5 by 

:means of the integrating functions of :me:mory, in which onels past 

experiences of another person as an object are so "substantializedll 

that those experiences becorne iInportant enoughl:to be :made a part 

of onels own interior being. 

Levi points out that Proustls reflections on the role 

of :mernory are significant to the issue of external :materiai objects 

and their sy:rnbolic function in the :me:mory. Proust, with Bergson, 

held that the intellect 15 impotent in :man's atte:mpts to recapture 

the pasto This recapturing of the pas t can only be done in and 

through :mate rial objects, or by the sy:rnbols >Mlich co:me into the 

:me:mory fro:m thern. 
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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 sorne 
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 corne 
upon it or not before we ourselves rnust die." 1 

Levi çornrnents: 

"The entire enterprise of Proust is built upon the 
mechanisrn of involuntary rnernory, upon those 
occasions where, through the medium. of analogous 
sensations, the rniracle of the recovery of the past 
reality occurs. On the way to:a reception at the 
Princess de Guerrnantes', Marcel chances ta touch 
with his foot an uneven paving stone in her court yard, 
giving him irnrnediately an overpowering sense of joy 
and rerninding hirn of the paving stones of the 
Baptistry of St. Mark' s in Venice. A footrnan at a 
reception accidentally clanks ~ spoon against a plate 
and Marcel is transported back to a fresh sum.mer' s 
day in the country in a railway carriage of a train 
which had stopped rnornentarily while the brakernan 
c1anked his little hamrner against the wheels. A 
servant brings hirn a glass of orangeade and a napkin 
which, when it touches his lips, rerninds hirn of the 
blue of the sea at Balbec, for it is starched to the 
sarne consistency as the towel :which he used to dry 
himself at that seaside resort. Everything by chance. 
Everything rnysteriously pointing to the experience of 
a self lost sornewhere in the labyrinth of Tirne. " 2-

l Marcel Proust, "The Swan's Way"ill The World of Psychology, Vol. l, 
ed. and tranSe by C. B. Levitas, (New York, 1963) p. 151. 

2 Levi, op. cit., p. 73, Levi quotes Proust, The Past Recaptured, 
tranSe by F. Blos som (New York, 1933) "But let a sound already 
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For Bergson~ and ior Proust~, the recapturing oi 

the past is no1: a rn.atter within the intellectual power oi rn.an because it 

is an intuitive. function at the rn.ercy oi external objects over which 

rn.an ha s no control. 

2 
{continued) 

heard or an odor caught in bygone years be sensed anew1 sirn.ultaneously 
in the present and the pastt real without being of the present rn.orn.ent, 
ideal but not abstract, and irn.rn.ediately the perrn.anent essence oi 
things t usually concealed, is set iree and our true self> which had 
long seern.ed dead but was not dead in other ways, awakes t · takes on 
fresh liie as it receives the celestial nourishrnent brought to it. A 
single rn.inute released irorn. the chronological order of tirn.e has 
recreated in us the hurn.an being sirn.i1arly released in order that he 
rn.ay sense that rn.inute. sa 
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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 mate rial objects (with the desired symbolical associations) are 

eInployed to recapture a collective pasto Proust is right when he 

says that particular past occurrences are fully recaptured only by 

cOIning upon appropriate material objects which are symbols of them. 

But the liturgical scholar would insist that specific contents of 

the past, wh en 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 ab ove about Proust's 

objective recallirgof the past (in Marcells experiences) with what 

Max Thurian has said in The ~'Euch§.risti:C,:Mem6rlal 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. 

AH of the sense association, the memory, the objective symbols in 

conjunction with the " extentional lt words of the na"rration, the questions 

ana answers, the IISe dir", and the ItHaggadah" and the Ildoingll by the 

participants, were to evoke the collective past of the corporate Israel, 

in which each Jew stood as a liwhole-embodying part". l 
l 
Max Thurian, op. cit., Part l, pp, 18-19 
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We should rernember this~ tao, in conjunction with 
f, 

Bergson's theory of the ~emory as ,that which achieves the unit y of the 

self. As we h_ave said,fqr Bergson~ the memory integrates and gives 

continuity ta the persan. It is the act of the self which allows one ta 

recover th~ past, c~ns~der.ed, in that ver.y act, as a component of the 

interior self •. The Biblical prE;?sentation of'knamnesis'bplies a 
. ~ . 

sorriewhat sim.ilar vieW. 

The ~elf, which is composed of past exterior experiences, 

and realitiès and their embodied values, is freed in the act of memory 

ta re!"live. in the present new cü':cumstances 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 persan is epabled ta "incorporatelt those events into 

himself,C'G>o.>to IIcorrectl~ by them his present course of "becoming" in 

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 Hpresent in" the Death-

Resurrection event of Christ through the Eucharist. 1 

In bath of these instances we seem ta be dealing with 

a similarly vital concept of time which is aften quite foreign ta many 

1 
cf, PP. 55-59, 'L~is essaye 
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other more static ancient and modern thought modes. l In this view 

the past El'Ïent is present as an alive, transpiring reality in the process 

of personal fulfi1lment. 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 t a Jtguiding image lt or Utelos U 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 aU her enemies .. 

lit the New Testament; the Death-Resurrection 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 againll • 

Without this future dimension neither the present nor the past could be 

explained in its real significance; the future is in this way also tlpresen tU 

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

l 
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 hurnan 

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 Jtpulled togetherlt in the face of a dramatic 

or enacted decision. This ltpulling togetherlt of the interior and exterior 

self on the basis of deep-set values (decided upon by the interior self) 

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 person. from following indiscriroinate-

ly the flow of exterior actions, and it thel.·eby permits him to make a 

fully personal choice and perform a truly unique individual action of his 

OWIl. Under normal living conditions, Bergson c1aims that man does not 

very olten exercise or realize his freedom, but merely goes along with 

the mechanical and habituaI 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 

IBergson, Time and Free Will; transe by F. L .. Pogson, (New York, 
1910) p •. 169 fi. C. f. Levi, op. cit., p. 71. 

2 
Bergson, ibid~ ,p. 185 fi. 
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In the Biblica1 presentation of cu1tic anamnesis, as 

understood by Pedersen and Thurian, and certainly as accepted'11. 

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 
l assert his solidarity with it. Each act of deliberation, when resolved, 

remolds or recreates the inner personality further, and strengthens 

it in its development in the direction it has freely chosen. The 

dynamic quality of becOIning-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 "telos" or goal. 2 

We could app1y the insights of Bergson to interpretation 

of the Israelite cult or the Christian sacraments in the following manner. 

In the liturgical "anarnnesis" a man is presented with the outward 

syrnbols of that "telos" or goal in objectified and materia1 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 

1 Cor. 15:49, 58. 
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inner self the psychical energy attendant upon aU 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 syrnbol presented to the memory. 

For example, one who was not familiar with the 

creedal affirmations about the God of Israel or the COITenant would 

reject the outward syrnbols affirming God and Covenant, andhence, 

with it, would reject the Covenant itself as the object from which that syrnbol 

carne. 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 rejêct 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 

o 
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Eucharist as a Jlholy mysteryU in which only the fully instructed 

and iaithful were allowed to participate .. 

It is important to see that in the Bible lIextensionalft 

or Hsacramentallt action is never automatic regarding its effect, 

but rather remains a iree and pre-eminently personal aiiair.' 

The UextensionS'bring with themselves the Powe rand inherent 

strengthoi their Source to enable and empower a man in a nevertheless 

iree deliberation process, to make a correct resolution. The 

acceptance or rejection oi the challenge oi the encounter with God, 

or with man t in word or in sacramental action, and the ente ring into 

consequent appropriation oi grace to ful:fi.ll one's particular vocation, 

is a matter basically detennined by the deliberator himseli. The 

Ilm emory" in the Hebraic-Christian litu:rgical perspective is not, 

any more than ior Bergson, a function oi the human psyche dealing 

in a routine iashion with images oi past events which are no longer 

alive, 0 r real. Bergson makes much the same distinction, in his 

conception oi Jlobjective memorial" as was made by the Schoolmen in 

difierentiating between the lires sacramentïl ' and the "virtus sacramentil l • 

For them, the sacrament or JtextensionH in itseli aJ.ways operates to 

convey the "thingll , " reality/' or "resu of which it is the extension, when 
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intentionally 50 employai by an agent; but the availability of 

that rea1.ity 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" itseU. l For Bergson, as we 

have seen, the effective use of an "objective memoria1" depends 

upon the free and creative action of the subject.2 

A related function of "cultic anamnesis" is illuminated 

by another point in Bergson' 5 theory of the "objective memoria1". 

For Bergson, as for Whitehead, one event can become especially 

significant for a per son and 50 be singled out from the wider 

stream of external events which occur in the cour se of his passing 

relationships with other persons, places and things.3 In this 

moment of subjective importance he can appropriate, if he chooses 

to do so, the living reality of that particular externa1 event into his 

own interior being. 

It is not difficult to see the liturgica1 memorial as 

providing similar occasions of importance, but now they are consciously 

selected. One event from the stream of externa1 collective occasions in 

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

1 For a fuller exp1anation of the Scholastic conception of the operation of 
of effective grace in Ho1y Communion consu1t the Surnma Theologiae 
of Thomas Aquinas, Vol. 59, "The Eucharist", 3a, 79-83 
B1ackfriars Edition (London, 1963). 

2 Bergson, Time and Free Will, p. 185 ff. 
3 

ibid., pp. 238-9. 
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Death-ResuriCection 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 i8 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 himsel;t: present and past occurrences meet on 

equal basis in the memory as I1historyU by the time of their per-

ception, so that there is no difficulty over the temporal or chronological 

proximity of the event to the person. 

For Bergson, as for Whitehead, and for the Bible, 

and for the normative Christian liturgical tradition, event8 which 

are made important by the "memoralizing" process in an enacted 

drama, using mate rial objects, are thought to be much more significant 

in the process of personal self-becorning of a ma.n than are those 

ca suaI and ordinary happenings of the present which go on at aU tirnes 

and which are not singled out t recorded, or "obj~ctively memorializedtl . 

Bergson's concept of the significance of an tlobjective memorial" is 

thus not unlike the Biblical concept of the cultic means of insuring 

the trans-temporal signficance of events. In both cases thellobjective 

memorialization" makes something otherwise external into an 

interior component of the subject's OVl!l developing personality. 

C ' ... ) 
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.In these te:rms it cou1d be said that the Ch:ristian"Sac,:aments 

a:re the occasions in which the exte:rna1 Ch:rist corne s to "dwell in" 

the pa:rticipants in a memo:ria1 action. The litu:rgica1 :rite, 

whethe:r Baptismal o:r Eucha:ristic, becomes an occasion of 

impo:rtance in which the faithful a:re "made one Body with Him".l 

1 
Ph:rase f:rom the "Prayer of Oblation", in the "O:rde:r fo:r Ho1y Communion". 

Book of Common P:raye:r, Protestant Episcopal Chu:rch of the United 
States of Ame:rica, 1928, p. 81. 
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Section 4 

The Rele,vance of the Theory of Personality 

Development in the Psychology of Gordon 

Allport to the ltBody of ChrisW Concept. 

It is appropriate at this point that we seek to 

state more explicitly what kind of 'interpretation of hurnan personality 

development is irnplied in the prirnitive s olida rit y concepts and in the 

IIBody 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 accustomed to think in the categories and terrns of one 

or another of the contemporary psychological theories of personality. 

BasicallYt the concept of personality development 

which seems to be inlplied in the Biblical perspective is a dynamic 

one which envisions each individual as living:l'laconstant process of 

IIbecoming". This process is one in whiéh lltTrelation toit other persons, 

places, and thing s 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 unirnpaired 

hurnan 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 consciousness. 1 In the Biblical view man could be 

said to participate with God and the world in the creCition of his own 

selfhood. 

If this Biblical interpretation of personality 

development could be expressed in the technical terms of modern 

psychological theo-:-y 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 development reveals at least one 

North American psychologist whose ideas are already fairly complemen-

tary to the explication of personality d:evelopment in light of the prinlitive 

s olida rit y concepts which l 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 ItLeibnitzian" 

rather than the "Lockeanll tradition. 2 He departs from the North American 

preference for positivism and ope rational :empiricism in favor of a 

purposive and dynamic theory of personality which conceives of the 

person as the "sourcelt rather than sinlply the "locus ll of his acts. 

lSee pp. :114, ff.Jthis essaye 
2 G. Allport1 Becoming, (NewHaven, 1959) pp. 1-11. 
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He thus views activity as formative of personalitYt ra ther than with 

thebehaviourists as "rn.erely an agitation resulting from pushes by 

, ,Ill H dm't h' d bt ' "i internaI or external s tunulatl on. e a l s lS e ln certaIn po nts 

of dynarn.ic cognition theory to the Gestalt movement, and his syrn.pathy 

with such writers as Goldstein, Angyal, Cantril, Leèky~ Rèvers and 

Sinnottwho advocate self-actualization motive over instinct. 2 He 

adapts Adlerts concept of the "Hfe-style" to his own purposes and 

acknowledges Karen Horneyls understanding of the uideal self-iInage". 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 rn.an 

in terms of a dynamic understanding of the Biblical doctrine of creation. 

Such a doctrine of rn.an and the creation may be seen equally well in the 

light of the "evolutionary creationism lt of Bergson, Whitehead or 

Chardin and in the futuristically oriented theory of personality develop-

rn.ent 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 contern.porary 

current of existential and phenomenological analysis of personality 

l'b'd 12 l l t p., , 

2'b'd 16 l l , p., . 

3ibidt pp~ ,39 and 47 respectively, 

4 For Chardin, see Section 5 which follows in this chapter, pp. 129 f. 
We shall examine the phenomenologists in Chapter III, pp. 136 fi. 
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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 Freud 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 environrnent. ,,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 corne 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 tl , 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 'b'd 37 l l ., p. • 

3 'b'd 37 l l ., p. • 
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which have been analyzed ?part by a still basically positivistic 

methodology.l He approves Bergson's criticism of the use of the 

pre-existent "ego" as an unsatisfactory devi ce to put back into the 

picture of man some of the "coherence unit y, and purposivenessll 

which they know they have lost through their use of empirical t analytical 

tools and ttfragmentary representations". 2 

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 l is nothing more than the 'stylet of the 

individual". In other words t Allport declares that Adlerls view of the 

ttegotl or "selfll as including the exterior processes of Blife-style" 

in the world is a more adequate way of seeing manls situation than 

the introduction of the Freudian " ego ll as a still separate and mysterious 

ltotherlt , or udeus ex machinait. 3 

Allport sees empirical methodology as unable to deal 

with such a concept as the Bego" as a device for giving continuity and 

unit y to the parts of man t which have been separated in the first place 

bypositivistic analysis. 4 The suggestion that Allport makes is very 

Lb"d 37 .:.....:-.. ,p. . 

2ibid, ,p. 38. 

3ibid! .p. 39:p and A. Adler, "The Fundamental Views of Individual 
Psychologylt, International Journal of Individual Psychology, l (1935), pp. 5-8. 

4"b"d. 38 :-=-....:..~ p. . 
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compatible with what we have seen as the Biblical view of personality 

as a, Jlself" inseparable fr9m - for all purposes of measurement - its 

lllarger self'1 or Itextentional-c.orporate self" in the relationships it 

has in the world with other persons, places, and things. Allport says: 

JlLife-style to Adler had a deepandimportant meaning. He 
is sayingthat if psychology could give·us a full and complete 
account of life-style it would automatkallyinclude all 
phenomena now referred somewhat vaguely to a self or an ego. 
In other words" a wholly adequ;a.te psychology of growth would 
discover allof the activities and all of the interrelations in 
life, which are now either neglected' or consigned to an ego that 
looks suspiciously like a homunculu:s l1l. ~' ' 

He then stresses the very same fact that we have already seen to be 

relevant to the Biblical doctrine of l1anamnesislt, ôV.'~ .. 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 importance: ;" 

"The first thing an adequate psychology of growth should 
do is to drawa distinction between what are matters of 
timportance' 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 Hfe-style 
are nothing more than opportunistic modes of adjusting •.• rnany 
of our physiological habits are •.. unc ons cious or semi-conscious 
... not 'propriate', i. e., not really central to our sense of 

1 ibid. , p. 39. 

2ibid. ,pp. 39-41, 45. 
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existence ... 50 it is with the myriad of social and 
phyoiolo;gical habits we have developed that are never, 
unless interfered with, regarded as essential to our 
existence as a separate being. Jll 
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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 self-

creation through living. 2 The former are inborn animal traits,. 

survival instincts or adaptation patterns~ which are universal conditioning 

factors. The latter are also inherited but allow for the composition of 

the differing dispositions, potentialities to forro particular structures, 

or capacities,. found in individuals. Many p~chologists 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 givent and 

in accordance with his own unique motivations, to weave them into. novel 

structures, allows the development by each person of a Hlife-style ll , or 

IIschema of values~' The personality is the "life-stylell ; it can be said 
1 
ibid. ,p. 39. 

2'b'd,. 34 35 l l ., pp. - , 

3'b'd 3° 41 ~! ,pp. '1- • 
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that the specific individual is always in the state of dynamic becoming; 

lie is created by a process of ingestion of external factors and com-

ponents t 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 

tlideal self-image" or schema of values t and are creatively built into 

the production of a new creature. l 

The value of such an explanation of personality develop-

ment to b ehavioural psychologists who have not been able to expIa in 

satisfactorily the phenomena of novelty~ uniqueness t 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 saYt the essentiality of one to another in the very process 

of creation. It sheds light on the way in which persons; are inhereIitly 

related to one another in their very individuality; components f.h>m 

the many are taken by each onet 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 

l 
ibid."p.47. 
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o 
at the same time the need for simultaneous individual initiative 

and self-assertion in the development of a uniquely distinct selfhood 

is equally stressed. 

Allport' s concept of the "self" is one which involves 

a future dimension, in the present, through the continuous motivation 

of an individual by an "ide al self-image". This "self"which is then 

at once both in the present and in the future by virtue of its dynarn.ic 

state of becoming, he caUs the "propriurn. ff , "our temporary neutral 

term fcr central interlocking op'erations of personality".l "Propriate 

striving" is thus itselfthe process of becoming, or the individual' s 

attempt at movement from his "actual self-image" to his "ideal self-

image".2 The discrepancy between these two explains the problem,r-6f 

"conscience", which register "anxiety" and "guilt" :whenever a 

person' s "schema of values" (and, hence "life-style") is violated and 

his true "propriate 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 fi objèctive iin,mortality". One person is thus reproduced in 

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

actual occasion), and.. 

1 
ibid., 54. ~ p. 

U 
2"b"d 1 1 ., p. 47. 

3 
ibid. , pp. 72-74. 
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thus becomes a part.: oil. his character formation. We have already 

seen how the primitive solidarity concepts of the Bible are trans-

Iatable 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 strange pre-scientific 

superstition, and becomes understandable as a constant reality in 

the experience of an.:y hurnan personality development. IIG 0 rp 0 ra. te 

personality" can be translated into Allport's terminology as occurring 
" 

. ." " whenever a group of persons share ln a common schema of values or 

lIideal self-iInage" which has come from one dominant personality, 

and thus share together the Jlpropriate strivingll of the source 

member of their group. IIRealistic representationll would occur in 

Allport's system whenever an individual member of such a group 

becomes the purveyor to other pers ons of the personal characteristics 

of the dominant or prototype member, those characteristics which 

have already been incorporated into the group and into its individual 

"representativell during his own process of becoming. 

There is another possible point of reference between 

the psychology of Allport and Bergson's insistence on the irnmediacy 

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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Itschema;; of values;' of another person, provided that they can reach 

hirn somehow in that area of creative ferment where he is able to 

weave them into his "life styletl . As we have seen the Bergsonian 

concept of tlmemorialization" is precisely capable of explaining how 

the ;rnemory is not only the place of su ch creative ferment~ but also 

the means by which other persons, places, and thiIigs can be always 

immediate to it. 1 In addition, there are also cons'tructive parallels, 

as we shall next 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 ownllschema of values tI, 

and hence personality,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 tl , 

(or sphere of mental-activity) has been reached, freewill comes into 

play, individually chosen objectives pursuedby, the operative 

power and creative participation of specifie human beings are 

necessary to the a.ttainment of the cosmic objectives. 

There are, then, in summary, obvious parallels 

1 
See pp. 94-116,' thises'say. 

2 
See p-•. 135, this essay. 
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between the "ideal self-image" or "schema of values" in Allport's 

psychology, "objective lmmortality " in Whitehead' s philosophy, the 

"objective memorial" which is taken into the creative "memûry" 

in Bergson' s theory, and the idea of free1y accepted cosmic fulfillm.ent 

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 primitive 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". 

~\ 

"'--) 
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CHAPTER II 

Section 5 

The Relevance of the Creation Theology 

of Pierre TêÜh.ard de Chardin to the 

ItBody of ChristI! Concept. 

The process philosophy of Whitehead and Bergson~ 

and the process psychology of Allport t will find their completion 

and integration into the Christian Faith within the framework 

provided by the process theology of Pierre Tei1hard de Chardin 

(1981-1955)-. The primitive solidarity concepts and the "Body of 

Christ" concept are aiso accommodated extremely well by Chardin's 

great theological synthesis of conternporary scientific data and 

evolutionary theory with the insights of Christian Revelation. 

Eadier, __ in this century Chardin called for the sarne 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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1ITo 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 ciourBeliefs. nI 

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 itt but laboriously emerging 
from it under the attraction of God by way of 
synthesis and centration. n2 

He questioned the emphasis in much traditional ;ascetical. theology 

which has tended to posit a Platonic dualism between the dimension 

of Spirit and the world of matter. He called for a new dire ction 

in the Christian's understanding of his relationship to the world: 

u ••• to participate in ail the endeavours, ail the 
anxieties l ail the aspirations and also aU the 
affections of the earth, in 50 far as these embody 
a principle of ascension and synthesis. n3 

1Chardin, The Future of Mant pp. 261-2. 

2'b'd 
.:......:.... ;f 

3 

p. 93 . 

ibid, ~p. 95. 
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He proceeded to redefine Christian detachment in the light of 

this principle: 

"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 bre.ak away buta way 
through, no longer a withdrawal but an act of 
emer ging. ". . . . 
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The way of a Christian return to the primitive 'Biblical 

perspective which saw a material and sacramental participat~onin 

. . 

the world of persons, places and things, as the occasion~:: of 

"extension" of the Divine Personality, was needed. The opening 

was made in Chardin' s masterful \iThe Phenomenon of MaIi~ in which 

there was developed a cosmic view of the plan of God in creation, 

nature, and history.2 To many who sought to reconcile their faith " 

'with the findingsof the contemporary natura1 sciences it appeared 

that orthodox Christian theo1ogy had at last battled its way back to the place 

where Yahweh's lordship over history and nature had once been 

affirme d, back past the rubb1e of buildings once inhabited by the world

denying cults and philosophica1 schoo1s of Athens and Rome. 3 

1 'b'd 1. . 1. ., p. 96. 

2 Chardin, the Phenomenon Clf Ma.n, tranSe by Bernard Wall, (London 1959) 

3 Evolutionary insights have been wide1y accommoda,!=ed by Roman 
Catholic theo1og~ans. For an example of an attempt to reconcile 
this type of thought with previous Vatican pronouncements see 
Karl Rahner' s Hominisation: "The Evo1utionary Origin of Man as 
a Theo1ogical Probleni,', No. 13, Questiones Disputatae. (Montreal, 
1958) pp. 7-31. 
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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 Uspiritualll is not, as it is for the Platonic 

or Aristotelian realist t àn. itself independent or unrelated fixed reality. For 

Chardin~ who writes as a scientist with a Christian theological perspective, 

the IIspiritual lJ is an inherent aspect of the reality of ail physical beings~ in 

varying degrees from the lowest to the highest order in the creation. It could 

be said that for Chardin the IIspiritll of each creature develops with~ int and 

through the development of its mate rial structures. 1 

But the IIspirittl i8, nevertheless, trél.nscendent. 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 c1assical 

tlMaterialismfl and UEvolutionismu , which look upon the UspiritualU as no more 

than an "emergentll from the processes of mate rial evolution. The spiritis in 

this sense created in and through the historical process, although its origin 

and its destiny, its "alphau and its ltomegaU, are of a higher order. 

Each creature has a different 

1 Chardin, The Future of Man, p. 262. IIWhat we see taking place in the world 
today is not merely the multiplication of men but the continued shaping of Man. If 

2ibid., p. 277. Il ••• in line with, and gradually replacing, the thrust from behind 
--;;below, we see the appearance of a force of attraction coming from ab ove 

which shows itself to be organically indispensable for the continuance of 
the sequence •.• Il 
Chardin asks (p. 263) ISThe Higher Life~ the Union, the long dreamed-of 
consurnmation that has hitherto been sought above, in the direction of some 
kind of transcendencYj should we not rather look for it ahead>in . the 
prolongation of the inherent forces of evolutio11.? 
Above or ahead - or both?" and in the following section qpp. 263-270) he 
answers the question by saying that both are needed, that man seeks the 
"Upward by way of {the} Forward. Il (p. 266). 
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o type of spiritual nature just as it has a different type of physical structure. 

Chardin' s is a "holistic" or "hylomorphic" rather than a "dualistic" 

view of reality. 

One can see readily that Chardin' s creation theology 

would accornrnodate Whitehead' s metaphysics, or Allport' s psychology. 

For Chardin, as for Whitehead, time and eternity, heaven 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 progres sion 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 individual or species is available for incorporation into the next 

. l 
new specles. This complements Allport' s theory of the inter-related 

development of each individual in the progressive building up of a "life-

style" toward a "propriurn", 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 ta the point of the generation of life. 

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

l 
ibid., pp. 25-29. cf. The Phenomenon of Man, Book Two: "Life ". 

o --Chapter Two, "The Expansion of Life", pp. 103-140. 
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1 the "belt of life ll surrounding the earth. The next important stage was 

the Iit'Noosphereltt or the point at which Uthought turned in on itself1' 

or the point of nreflectionJl~ which characterized the appearance of 

the uniquely different species uhomo sapiensu • 2 This is the stage 

characterized by the appearance of mental-spiritual activity on 

our planet. He suggests that once this stage has been reached, the 

problem of the freedom of the will~ with awareness of the reality of 

good and evi!, and the moral struggle, en;.ters_as anaw . .:factor·iiithe 

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 t consclous, 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 IIChrist Beingu . 

1 
The Phenomenon of Man, p. 78, and The Future of Mant pp. 254-259. 

2 
ibid. ,pp. 180-184. This parallels Whitehead's as well as Allport's 
~sistence upon the free acceptance of components of other persons, 

places and things into oners being before they can be appropriated. 
cf. pp.75 fi and 117. fi, this- essay. 

3 
ibid., p. 254-272. 
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For Chardin the historical Jesus can be viewed as the first exarnple 

of such a new creation, the highest stage in the evolution of the 

hurnan spirit at which point the fullness of God entered into complete 

union with His Creation. l This "Christ-processn must be activated 

in others. When the process is complete the ItOmega" point will 

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

its spiritual resu1tJ will have been fulfilled, and Hall things will be 

surnmed up in Christu • 2 The "Body of Christlt can be viewed as 

that portion of hurnanity in which this process has been activated. 

The relationships of its members to one another and to their JIHead" 

or first member t the historical Jesus 1 become essential and formative 

in a way which is consistent with the Weltanschauung seen already 

in the primitive solidarity concepts. 

l 
~. ~ pp. 291-293. 

2'b'd 
::...:..... t pp. 294J 297. 



Cj)
· 

.: - '-, . :.~'. ; 

CHAPTERill 

PHENOMENOLOGY FROM HUSSERL TO 
MERLEAU-PONTY: ITS RELEVANCE TO 
A CONTEMPORARY UNDERSTANDING OF 
THE "BODY OF CHRISTII CONCEPT IN 
LIGHT OF THE PRIMITIVE SOLIDARIT Y 
CONCEPTS 

136. 

Section l The Relevance of Phenomenology to Process Thought 

and to the Primi ti ve Solida ri ty Concepts 

Perhaps the greatest single obstacle to a contemporary 

understanding of the primitive solidarity concepts and to a 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 "objective" and " subjective" orders of being. The primitive 

Weltanschauung which envisioned what Boman has called the world of 

" psychic tirne ll and "boundless space" requires the premise that 

human subjectivity and. intentionality are eminently real and concretely 

productive factors in the ongoing Hfe of the external world. l 

Process thought, as we have seen, requires a sUnilar premise. 2 

1Boman, op. cit., pp. 137-154, 159-160. 

2It is interes ting to note that Whitehead had to redefine the nature of and 
interrelation between Itsubjective" and "objectivell factors of huroan 
experience in order to accommodate the interplay that is required 
in his philosophy between lIinternal" and Itexternal" elements involved 
in the creative process. (cl Whitehead, Process and ReaHty, pp. 243-
246.) Note esp. Jlcognizance belong s to the genus of subjective 
forros which are admitted to, or not admitted t0 1 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 shaH see, is paralledby Husserl 
(cf. pp. 143-47 this essay). Allport and Chardin also accept this 
accommodation of interplay between internaI and exte rnal factors in 
the creative process (cf. p. 117ff. and p.129ff. respectively 
this essay. J 
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But the Western philosophica1 tradition has generally tended either 

to ignore the importance of subjectivity, as in the case of the 

Realistic phi10sophy of P1ato and Aristot1e, or to secure its impor-

tance at the expense of objectivity, as in the case of the Kantian 

and Kierkegaardian traditions. 1 

The result is~Western mind has had, from the 

beginning of Graeco-European speculations on the concepts of 

"space" and "time", a great dea1 of difficulty in dealing with the pre-

philosophie and primitive conceptions with which we have been dealing 

in this essay.2 Today the c1earest manifestation of this difficu1ty 

is seen in the inability of the average Christian to exp1ain the strange 

and usually incredib1e idea, implicit in orthodox dogma, that the 

interior and exterior wor1ds together are capable of objective1y 

being fashioned in one way or another through the operation of a sub-

jective hurnan 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-wor1d according 

to vocation. 

One rea1 need, then, is for a philosophy which will 

unite the "objective" and "subjective" orders in a creative interp1ay so 

1 See pp. 138-142 this essay. 

2 See Boman, op. cit., pp. 123-128, 154-156, and Edmund Husserl, 
Il Philosophy and the Crisis of European Man", in Phenomeno1ogy and 

the Crisis of Philosophy, trans. by Quentin Lauer, (New York, 1965) 
pp. IH :>-1 ':11. 
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that this theological truth will become meaningful and easier 

to accepte Such a philosophy is in fact already available in the 

:recently developed tradition known as phenomenology. It is for this 

reason that l have included a survey of four prominent phenomenolo';:' 

gists in this essay along with the survey of the four process philo-

sophers which we have just concluded. 

l feel that without such inclusion of the phenomeno-

logists~ and their possible contributions ta our understanding oi 

the I1Body of Christ!! concept, the insights of the process philosophers 

alone would be inadequate in themselves to bridge the centuries 

from the pre-philosophical Weltanschauung of the Bible to modern 

tirnes. The specifie need for a more systematic reconsideration 

of the relationship between subjective and objective factors in 

hurnan experience will be met by the phenomenologists. 
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CHAPTER III 

Section 2 The Place of Phenom.enology in the 

History of Western Philosophy 

The m.ain contribution of phenom.enology to a conternporary 

understanding of the Church and Sacram.ents in light of the primitive 

solidarity concepts is precisely its breakdown of the dichotom.y 

which has prevailed in Western thought between "objective" and 

tlsubjective" approaches to truth. The classical Realism. of Plato 

and Aristotle treated tl:e "essence" of the persons, places, and things 

of the world as sim.ply-constituted Ilobjective" facts which had m.erely 

to be ascertained, one way or another, by a perceiving subject.l The 

Cartesian revolution drove a wedge between subject and object and left 

European m.an self-consciously aware for the first tim.e of the subject-

ive processes by which he derived m.ethodically whatever of the 

calculable elernents of things he could really know.2 The radical 

dualism. posited by Descartes between the subjective quality of per-

ceiving m.ind and the objective qua lit y of the perceived body broke the 

hold on Western thought of the notion of an essentialistically constituted 

universe inherited from. classical m.etaphysics by introducing the e1em.ent 

of doubt in relation to the nature of the reality of aIl non-m.ental being 

except for a few genera1 1aws or princip1es. 

1 
John Wild, Introduction to Realistic Philosophy, pp. 407 -412. 

2 Rene Descartes, IIThe Nature of the Hum.an Mind", Meditation on First 
Philosophy, trans. and ed. by E. Anscom.be and P. Geach (London, 19:;4) 
pp. 66-75. 
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Next, Imrnanuel Kant saw in the subjective consciousness 

the operation of the "understanding" which gave order and structure 

to one' s empirica1 perceptions of externa1 "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-themse1ves, or "nournena". In order to know "phenomena'~ 

it was necessary that they conform to the regu1ating "categories" of 

the mind, rather than vice-versa. Knowledge dep.::nded upon an- active 

categorical regu1ation 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 dogrnatic theo1pgy.2. This 

recovered for Western man sorne 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 Irnmanue1 Kant, "Transcendental Aesthetic", Critique of Pure Reason, 
by Norman K. Smith, (London, 1966). 

2 F. Do E. Sch1eiermacher, The Christian Faith, tranSe 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 re1eased into the world by 

man' s Faith in God, and sorne awareness of the syrnbolic nat-iIre of 

the religious language by which this was often expressed. 

In fu11 scale revoIt, not only against classical metaphysics 

and the then-predominant metaphysical Idealism of Hegel, but 

also against Kant' s own rejection 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 upon 

subjectivity by making its experiences of particular persons, 

places, and things in particular moments of time into a!!tually 

constitutive and creative occasions. Man' s experiences themse1ve s 

provided a11 the conditions that were necessary for life. l Kierkegaard 

now saw no m.ore need for the "categories" of Kant than he did for 

the "essences Il of Plato or Aristot1e. For Kierkegaard primary 

experience itself constituted reality without any necessary recourse 

either to a supposed "objective" order of reality as in the P1atonic 

"essences" or to the abstract forms of mental synthesizing activity 

1 
Kierkegaard' s thought along this line is deve10ped exp1icitly in 

Concluding Unscientific Postscript, trans. by David J. Swenson 
and Walter Lowrie, (Princeton, 1953) and in 

IIProject of Thought", Phi10sophica1 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 persona1 "existence", as opposed either to any a-priori 

or pre- supposed "essence" of "category". 

This indeed left man free to conceive of himself as in sorne 

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 aU 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 forbeings-in-the-world, an existence which is 

not limited to being merely acomponent of my own subjective con

sciousness, and, therefore, an "existence" which implies possession 

of sorne kind of "essence". As we have seen in this essay, the 

primitive solidarity concepts of the Bible require son1.e 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 facto The "Existenz" philosophy 
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of Martin Buber, Karl Jaspers, an.d Gabriel Marcel has :made 

theological adjust:ment to the role of external co:m:munal and 

sacra:mental life in personal experience. It has, however, been 

left for pheno:menology to :make the necessary philosophical ad just-

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 the vision of the 

creative role of consciousness contributed by the existentialists.l 

Because pheno:menology has done this, it is particularly relevant 

to our study of the "Body of Christ" concept in the light of the 

primitive solidarity concepts. 

1 Edmund Husserl, as we shaU see in the foUowing pages of this study, 
developed the case for grounding objectivity in consciousness in 
his essay, "Philosophy as a Rigorous Science". He c1ai:med that 
"Every type of object that is to be the object of a rational propo
sition, of a prescientific and thén of a scientific cognition, :must 
manifest itself in knowledge, thus in consciousness itself, and it 
must per:mit being brought to givenness, in accord with the sense 
of aU knowledge ". 
"Philosophy as a Rigorous Science", transe by Quentin Lauer in 
Pheno:menology and the Crisis of Philosophy, (New York, 1965) 
p.90. 
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CHAPTER ru 

Section 3 The Relevance of the Theory of Objective 

Intentionality in the Philosophy of Edm:und 

Husserl to the "Body of Christ" Concept 

How has the phenornenologist accornrnodated "objectivity" 

within such an appreciation of a dynarnic and creative hurnan "subjectivity"? 

This task was initially accornplished by Edmund Husserl, (1859-1938) the 

iouncler 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 intentionality 

as "objectively immanent" to every thinking subject, proceeded to work 

out the basic thesis conunon to all1ater phenomenologists, i. e., that: 

"objectivity" arises in the subjective consciousness from a relationship 

of intentionality which one has established with other persons, places, 

and things. 1 

1 Edmund Husserl, Cartesian Meditations, transe by Dorian Cairns, (The 
Hague, 1960) p. 54. cf. Husserl, Ideen zu einer reinen Phanomeno
li,-gie;,Vol. 1 (Halle, 1913). Nos. 143-49, and Formale und 
transzendentale Logik, (Halle, 1929) pp. 27-71. 
Precisely how such "objectivity" arises in the consciousness and. the 
nature of its connection with the other beings encountered are points 
of disagreernent between the various phenornenologists, Hus serI, 
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, l discover in myself, arising out of an 

encounter with another being, a particular intentionality toward that 

being whlch defines .its "objectivityJ! for me. But its Itobjectivitytl 

is no mere function or by-product of my own subjectivity even though 

l have experienced it there. It is really grounded in the other, and 

has arisen in my own subjective consciousness as a revelatio~ or 

1 
"message" from the other. The other being, if it is a human being, 

is also potentially aHected in a similarly JtobjectiveU fashion by me 

as l enter into his subjective consciousness.·· Husserl describes a 

process of uphenomenological reductionlt whereby one can potentially 

at least, set one self free to see things as they reveal themselves in a 

particular intentional encounter, visible !lin their very phenomenalityJl t 

or " s tripped" 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 onets own subjective consciousness, to which one must 

turn, rather than to the world of Jlobjective lt facts, in order to receive 

such a phenomenological revelation of lIessences fl • The result is that 

Husserl relocated "objectivity lt in the subjective consciousness, more 

specifically, in that particular action of subjective consciousness known 

l Husserl, nphilosophy as a Rigorous Scienceu " Phenomenologyand 
the CriBis of Philosophy, tranSe and ed. by Quentin Lauer" 
(New York, 1965) pp. 85-86. 

2 The UreductionU theory is first proposed in ldeen, Vol. l,and is 
centralto Husserlls thought thereaiter in all of his writ ings. 
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as Itintentionalityl!; he thus viewed the fundamental and lIobjectivell 

essence of the subject himself and all other beings as discoverable 

only in the intentional relations which he has with the other persons, 

i 
places, and things of his world. 

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 ltEinsteinian Revolutionll to emphasize the 

Jfrelativityll of all perspectives and measurements without abandoning 

the scientist's real need for " objectivity " of sorne kind in his pursuit 

of Ilfacts". With Protagoras, Hus serl and his disciples can assert 

that Jlman is the measure of aU thingsJl ; and yet his "phenomenolbgical 

reductionlt 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 Hu§crt an.<1'."1:hé phenomenologists 

this generô-I attitude also takes into consideration 'the part played in 

such novel creations by the lI objectivell factor, i. e., the other 

1nphilosophy as a Rigorous Scienceu , 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 concepts upon which the 

"Body of Christ" concept and 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 ~!!plastic". 

The whole reality of things is portrayed not as consisting in sorne 

non-relational, fixe d, spacio-temporal world order, but rather in the 

!!intentionality!! and relatedness of hurnan minds and spirits which 

rest upon an ultim.ate 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 enab1ed to reshape his future by utilizing 

present1y availab1e occasions of an ulti:mate and creative Power. 

For :many of the pheno:meno1ogists there is no such Divine Power. 

But for the Christian pheno:meno1ogists this Power wou1d be envisioned 

as entering the wor1d through an intentiona1 re1ationship with the 

:man Jesus, the Christ, in whose past historica1 life that Creative 

Power was, and now is, significant1y disclosed and e:mbodied under 

hu:man conditions. 

() 
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CHAPTER m 

Section 4 

The Relevance of the Theories of 

Being and Language in the Philosophy 

of Martin Heidegger to the "Body of 

Christlt Concept 

sub-section (i) Heidegger's Theory of Being 

Martin Heidegger (18.89- ) takes Husserlls 

phenomenological break.down of the opposition between the "subjective" 

and "objective lt orders as the starting point of his philosophy. 1 

He goes beyond Husserl in the elaboration of theories of "beinglt and 

1I1anguagelt which can be of service to those who would understand 

the primitive solidarity concepts and Christian doctrine on the subject 

of the Church and Sac rament s. 

For Heidegger the radical opposition between tlbeing Il and 

"becomiri'which has been dominant in the history of Western philosophy 

since Parmenides and Heraclitus is based upon a misunderstanding. 2 

Il 
For Heidegger IIbeing Il is always n: revealed" in-the-worldlt , i. e. as 

lM. 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. 

2Introduction to Metaphysics, pp. 81-83. 
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"there" before one can meaningfu11y speak of it at all.1 

The "revelation" of "being" is, therefore, its coming-to-be 

in the worid. Being's subjectively perceived "appearance" ("Schein") 

is not ontologically distinct from its own objective "appearing" 

("Erscheinen"), "O-.T'~C Olming-to-be "in-the-world".2 Its "unconceaIrnent", 

as Heidegger caUs it, is the "truth" of being.3 The opposition between 

"being" and "appearance", dominant in Western philosophy since P1ato 

is aiso thus dissolved.4 The "revelation", or "unconceahnent", 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 simuitaneously 

creates itself in finite terms as it reveais itself to and in the worid. 

Being in this sense is, as far as the worid is concerned, aiso a 

process of "becoming" as it "appears ", or reveais itself in the things 

of the worid. But this "appearance" is not the mere "subjective" 

lB- d T- - 78 90 el.ng an l.me, pp. - • 

2 Introduction to Metaphysics, p. 85, arid Being and Time, pp. 51-55. 

3 Introduction to Metaphysics, pp. 90-93. 

4 "b"d ~., pp. 83-97. 
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perception of "being"; it is also in fact the "objective Il "appearing" 

of a creative process actually going on in the persons, places, and 

things of the world in a quite concrete fashion. l Heidegger also 

, 
holds that this co:ming-to-be of things, ;i.~. their "revelation", is 

affectedby the context of relationships in which they find themselves 

during the process itself.
2 

For Heidegger the hurnan being is the place where being 

is seen most fully, the place of the highest degree of revelation of 

being. 

Hurnan being is the "Dasein'J or the "there-ness" in the 

world, of transcendent being itse1.:(, the real key te, the secret of 

being. Being has meaning only insofar as it has importance for human 

being and thrusts itself into su ch a human being in the wond. 3 Further-

more, it is within the subjective personal existence of a hurnan being-

in-the-world that hurnan being itself has authentic existence. The 

"Dasein" or hurnan 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, conversely, being needs man to be itself. 

Both belong together in interdependence. 

1 Introduction to Metaphysics, p. 92. 

2 "bOd 
~. p. 121. 

3 Being and Time, p. 11. 
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It is not difficult to see how aIl of this relates directly 

to what Allport has said about the creative and formative effect of 

the being of other persons, places, and things upon a hurnan being 

during the process of personality development.
l 

Nor is it difficult to 

see how this relates to Whitehead' s idea of the interrelation of "actual 

occasions" through "objective immortality" in the cosm.ic creative 

2 . 
process. Heldegger also complements Chardin' s theory of "complexity" 

in the building up of the evolutionary process.
3 

Lastly Heidegger 

provides modern terminology for contemporary comprehension of 

such primitive solidarity 

l 
See pp. 117-128 this essaye 

2 
See pp. 75-93 this essaye 

3 Chardin, The Phenornenon of Man, p. 43, 48, 64, 66, 86-87 p 

177, 301-2, 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 mutua1 intentionality 

of subjects and the other persons, places, and things of the world. 

The fact that "becoming", can be formatively aHected 

by "appearance", (i. e., by way of one' s own inward reaction to 

the appearance one=:has 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 

irnplied in the primitive solidarity concepts and in the Christian 

belief in the active and transforrning 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 c1earer the Christian belief concerning the Real Presence 

of God in Christ through "Word" and "Sacra:rnent". In a discourse 

on the Greek word "doxa" ("glory") in Hellenistic Greek, Heidegger 

shows that this ter:rn, rneaning the "appearance" or "aspect" of a 

thing during its "appearing", or coming-to-be·· 'present in-the-

world has, in its verbal for:rn, the sense of "to place in the light 

and thus endow 
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with permanence or being". He says that "the essence of (subjective) 

'appearance' lies in the (objective) appearing of a being. It is 

a self-manifestation, self-representation, standing-there, presence".l 

This complements the Biblica1 understanding of 

God' s Revelation and His Real Presence in and through other 

persons, places and things in the wor1d and in history, as 

mere1y varying aspects of a single facto Revelation is never mere1y 

"propositiona1" in nature; it is a1ways a self-disc10sure of the 

Divine Presence in the wor1d through the persona1 presence of the 

Christ in "Word and Sacrament,,'within the context of "re1ationships" 

of "beings-in-the-wor1d". In the case of the New Testament that 

"re1ationship" is, of course, the IrBody 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 "words", 

and of expressive actions. 

For Heidegger "being" reveals itself to man and itself 

creates himand his consciousness of the world in that very act. 

"Being" objectively causes intentional actions to arise in man' s 

1-
consciousnes·s. 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 appears as the 

"revelation" of this "being ll
, or a coro11ary 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. Note 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 "beco:ming" and "appearing" there.1 

The reception is not passive, but active and creative, in that it 

for:ms "words" and other expressive actions which contribute to 

the "beco:ming" of the other speaker or enactor who is co:m:municating 

as weIl as to the "beco:ming" of the receptive self who hears. 

Language is thus conceived as "co:m:munication" in the widest sense 

possible, inclusive of that ide a of the creative inter-re1ationships bet-

ween persons, places, and things in the cos:mos which we have found 

in Whitehead, Allport alid Chardin. In this sense "language" for 

Heidegger can be said to be "creative". Through it "being" acts 

and interacts upon the wor1d of "beings" to create the:m into new 

"beings" and to create other "beings". 

Language is thus one :mode of operation of "being" 

itself; it is that particu1ar :mode which operates in a perceiving 

subject as a corollary of the "self-appearing" of another "being-in-

the-wor1d" 

1 
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", 
transe by R. F. C. Hull and Alan Crick, p. 391, 
"Re:me:mbrance of the Poet", transe by Scott, p. 251-290 and 
"Ho1derlin and the Essence of Poetryl~ transe by D. Scott, p. 291-
316 and 
Being and Ti:me, pp. 203-210. 
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as it co:r.nes Ilto bell. IIBeing l1 thus "speaks" to :r.nan in-the-

world before :r.nan can think or speak the :r.neaning whichhe both 

(1) receives and (2) creates fro:r.n that other "being ll• Man is 

enveloped in IIlanguage Il at all ti:r.nes by virtue of his very IIbeing-

in-the-worldll , in a world of relationships in which IIco:r.n:r.nunication ll 

is a pri:r.nary facto Thus Heidegger can say: 

IILanguage is not so:r.nething that :r.nan, a:r.nong other faculties 
or instru:r.nents also possesses, but that which possesses 
:r.nan. Il 1 

In this wide sense, language is the struggle)the encounter 

of "beings ll , through which old IIbeings" are transfor:r.ned and by 

which new IIbeings ll are created. 

With such a theory of language the theologian :r.nay re-

, state the Biblical and :r.nythical conception of the creation of the 

wor1d by the spoken IIword ll of God, as well as the pri:r.nitive cu1tic 

and subsequent Christian liturgical conception that spoken IIwords Il 

1 
Heidegger, fro:r.n an unpublished course on Ho1derlin cited by 

Vietta,,..,tr-ans; ~alid quoted,by' P;ierr.e -Th..~veIJ.az-;.in What is 
Pheno:r.nenoiogy ? 'ed. byJa:r.nes )11: 'Édie, (Chicago, 1962) p. 62. 
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can evoke what they symbolize. 1 

In the case of the Biblica1 and mythica1 conception of 

the efficacious and creative "word" of God, it cou1d 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 wou1d be the result of God' s utterance, 

and history the placewherein the traces of His expression shou1d 

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 Heideggerial1. frame of reference could say that, by the identifi-

cation of hurnan "intentions" with the creative and redemptive 

"intentions" of God in sacramental action, man is enabled to par-

l 
Ernst Fuchs and Gerhart Ebeling, younger disciples of Rudolph 

Bultmann have made use of this thought of the "lciter Heidegger" 
on language and being in deve10ping the school known as the 
"New Hermeneutic" in New Testament studies. According to 
the "New Hermeneutical" application of Heidegger' s theory of 
language, interpr~tation 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 wou1d apply to the spoken proclamation 
of the Word through the words of a speaker'" 
See New Frontiers in Theology, Vol. II, "The New Hermeneutic". 
The entire volume is relevant. 



o 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 particular 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. 
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Heidegger' s understanding of "language" could thus deliver 

from the realm of ancient superstition the primitive world-view of 

the Bible, and together with it, the "Bociy of Christ" concept. 

In these terms 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-in:"'the-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 Jean-Paul 

Sartre to the ItBody of Christlt concept 

In the same way that Husserl opposed the· radical 

opposition between the "subjective" and the "objectivelt and that 

H~idegger opposes the radical opposition between "being lt and 

Itbecoming lt and between Itbeinglt and uappearanceJl~ Jean-Paul 

Sartre (1905- ) opposes the radical opposition between 

Itbeing lt and Ildoinglt and "beingU and "havingJl . Sartre holds that 

Ilbeing is defined by actiontl , and that a man's actions are 

ontologically creative of his being. l 

Sartre feels that the tendency in the West, since 

the appearance of ::' Kant's moral philo s ophy, 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 

" ... to raise man to higher ontological dignity!'2 In Sartrets 

philosophy we have a dynamic ontology of "beingll and Itactionll 

I Jean Paul Sartre, Being and Nothingness, trans. by H. E. Barnes, 

(New York, 1965) p. 409~ 

Z·b·d 407 1 1 , p. . 
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which can be extre:mely i:mportant to a conte:mporary understanding of 

the ancient perspective which underlies the primitive solidarity concepts 

and the Christian doctrines of the Chnrch and Sacra:ments. The value of 

this ont0logy is enhanced especially when it is linked, as it is for 

Sartre, with a the ory of "intentionality" which preserves :man' s free-

1 
do:mand allows 10r :man' s creative achieve:ment of his future goals. 

For Sartre, these future goals are not predeter:mined 

by a fixed essence, but freely selected by :man in his freedo:m in a 

creative interplay with that which is "other than self". Man' s freedo:m. 

and the indeter:minate nature of man' s being, requires that his novel 

creations be conceived and executed in "detachment" from. already 

existent beings in the external world. 2 

The aim. of consciousness is to tear itself away from. 

~ the world. Pure consciousness is not consciousness 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 freedo:m when it directs itself away fro:m 

aIl 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; 

Freedo:m", pp. 409-532. 

2 ibid., pp. 411-419. Note also that Sa:t'tre agrees with Heidegger against 
~usserl in denying the e:X""Îstence 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. Consciousn~s is existence. It arises as the source of its own 

intention. For Sartre creativity is freedom of intentionality, and shou1d 

be spontaneous. The Sartrian "consciousness", like the "being", of 

Heidegger, has to make itse1f, create itself. In order for this to be a 

free act it must choose nothing but itself as the object of its own 

intentionality. It must ignore both the essenc.es of the individual him-

self and the external world in o;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 inter-subjective dialogues between free beings 

in the world. On the other hand it is equally essentia1 to 1ay emphasis 

upon the great themes of authenticity and creative freedom in an age 

of depersonalized external compulsions and sub-hurnan cultural automa-

tion. This, of course, is the positive contribution of the atheistic 

exi stentiali st' s revoIt against aU the externa1 frameworks or structures 

of life, inc1uding those of theistic 1aw 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... 

1 Being and Nothingnes s, p. 4U. "No factual state whatever it may be •••. 
is capable by itself of motivating any act whatsoeve:r •. :1 and p. 414, 
"Now freedom has no essence. It is not subject to any logical 
necessity; we must say of it what Heidegger said ôf the Dasein in 
genera1: 'In it existence precedes and commands essence'." 
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through action. 

For Sartre to be is to act. To make oneself is to 

transform oneself constantly. Authentic intentionality involves the 

desire to transform the world, and the self in that very process. 

l 
"To act is to modify the world." Understanding, comprehension, 

161. 

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 p<;trticular 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 time. The basic pre-supposition of the Biblical view of 

the world is that it is sacra:mentally pliable, that the eternal and 

ultimate destinies of men c"an be changed and 

l 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 see:rn 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; byhis intention man projects himself out toward his 

futu:i:e. Sartre also conceived of this projection as m.ovement from 

the future toward the present. "The existent does not possess its 

essence as a present quality ••• But the essence cornes from the ground 

of the future to the existent ••• ,,1 For Sartre no "already there lf 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 aU 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 lf as the act in which God frees 

man from his own past and from the dead weight of its present and 

future catastrophic results; Bultmann sees this as the principal 

significance of the Biblica1 concept of"remission of sins". A1though 

1 Being and Nothingness, pp. 169-170. 

2 Rudolf Butlmann., Primitive Christianity in its Contemporary Setting, 
transe by R. H. Fuller, (New York, 1963), pp. 182-184. 
IfWhile humanity is essentially openness for the future ••• When he 

LmaJÙ boasts he 1ays ho1d upon what he a1ready has and is - upon his 
pasto But to renounce such boasting •••• to surrender unreservedly to 
the grace of God, to believe - all this is simp1y radical openness for 
future. If 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 require muon 

imagination to see that in his idea of the relationship of the past 

and the future ta the present through hurnan 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 "authenti city " , 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, sorne such understanding of 

the ultimate significance of hurnan intentions and actions in the final 

outcome of Godls 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 

o 
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and the reality of the hurnan, the finite, and the inunediately 

experienced motions of our consciousness to the outcome of 

lii~e~B' drarna. While the Christian theist will not be able to accept 

Sartrels rejection of Divine Transcendence per se,he should be 

able to syrnpathize with the refusaI 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 oi a 

merely obedient subject in a royal court where Divine edicts have 

decided everything in advance. For Sartre, things are indeed ncausedn~ 

but in a way which insures the reality of personal freedom. 

Hurnan cau salit y is, for Sartre~ both creative and free 

l 
in its very nature. While aU things are caused, theyare caused by 

our intentionality. The result is that cau salit y, so understood, can 

not lead to detennination, for "intention" is created by a personal 

being who must be "detachedll from being bound to present actualities 

and be pledged to future possibilities. These future possibilities 

can. never be fixed, and are always open ènded, i. e. with no 

specific content. Freedom then exists jn the causes themselves in this 

way. A person must tfdesire ll , have motivation, and "intendtf something 

not yet in existence in order to IIcausell something. AlI causality hinges 

therefore on lIintentionality ll. 

IBeing and Nothingness, p. 413 if. 
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0, : '. 

The application of aU this to the primitive solidarity 

concepts would be extremely illurninating. For example, one could 

say that in aIl four of the principles of "psychic-extension", "cor-

porate personality", "realistic represèntation", and "cultic 

anamenesis ", the hum an "intention" is the precursor of the action. 

It 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 originator. 

In the case of the Biblical use of the primitve 

solidarity principles to convey Divine Power, one could say that 

the conjoining 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 -r""trinsic 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 hurnan side. In order to 

overcome these, "detachrnent" from "slavery" to other persons 

places and things would be a necessary counterweight to interrelation 

with them in the "Body of Christ". 

o 
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Classical Hebrew and Christian ascetical ele:ments 

have always e:mphasized "withdrawal" as a part of the creative 

and rede:mptive process. As we have seen, Bult:mann caUs "grace" 

the power which precisely enables :man to be free fro:m his pasto 

If Sartre is right, th en it could also be said to :make :man IIfree" 

from his "present". Another aspect of effective sacra:mental 

participation within the "Body of Christ" would then be "detachrnent" 

for the sake of creative freedo:m with which to "intend" a truly new 

kind of being in Christ. 
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. The Relevanceof the Theoryof the W6rld as 
": . . ,..' " " '", . '. ': . 

Creative InteriorRelation inthePhilosophyof . 

MauriceMerle~:ll-.Ponty tothe i'Body of·Christ" · 

Concept~ 

We have seen.th.a.t th~pdnlal orq.el' of rea:lity for 
• . • __ o. . . 

Husserl is thetranscendental egoandlts consciousness ofHsel!. .. , ,- .'.' . . ' "'. 

Fûr Heidegger itis transcendental b~ing whicl1reveals and creates 

itself in the worldand innlan •. For Sartre itis neither transcendental 

ego nor being, but a free-floating, creative con!=,ciousness.For 

the next and last of the phenoInenologists whose basic presuppositions 

we shall exanlÎnethere are notranscendentals, no realities prior 

to the "lived,-,world". 

For Merleau-Ponty the true transcendental is the world, 

and " ••• we are through and through compoùnded of relationships with the 

world •••• Il 1 For Merleau- Pont y the phenonlenological reduction is 

not a withdrawal froIn 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. 

AlI 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 wor1d which is lIa1ready there Il. The 

phenomen10gica1 reduction revea1s that man is a subject wedded to 

the wor1d. Renee, for Merleau-Ponty, in opposition to Sartre, 

pure consciousness can never be free of externa1 intentions and 

connections. IITruth does not 'inhabit' only 'the inner man', or 

more accurate1y, there is no inner man, man is in the wor1d, and 

only in the world does he know himself".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 awayll 

2 
from intentionality toward a1ready existent beings in the world. 

168. 

Merleau- Pont y points out the other half of the truth which he thinks 

Sartre has forgotten. He dec1ares that the power to "tear away" 

is itself based upon a prior universa1 engagement in the world. 

For Merleau- Pont y freedom is not something that can be secured 

by the individua1 within his own consciousness simply by "intendirg 11 

nothingness. Freedom is granted to one by other beings and 

appropriated in the relationship which one has with them. My freedom 

de pends on the ability of the other beings with whom l am 

engaged at a given moment to allow my being to speak to them for 

itself. Conversely, their freedorn depends on my ability to do the 

1 
Phenomeno10gy of Perception, p. xi. 

2 
Sartre, Being and Nothingness, pp. 411-19, and pp. 158-9, this essaye 
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sa:me. Thus, true understanding and creative intentionality arise 

as a by-product of freedo:m, as they do for Sartre, but freedo:m 

itself arises only fro:m the right kind of encounter between one 

and the world. 

"Far fro:m its being the case that :my freedo:m 
is always unattended, it is never without an 
acco:mplice, and its power of perpetually 
tearing itself away finds its fulcru:rn on :my 
univer:sarco:m:mit:ment in the world. My 
actual freedo:m 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".1 

Because of his radical denial of the possibility of any 

encounter between persons which would not curtail freedo:m, Sartre 

destroys the "world" of internaI creative participation in another' s 

freedom. It is Merleau-Ponty who restores this world wherein 

"dialogue" is possible. This puts hi:m c10ser 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- Pont y sees the essentiality of a si:multaneous 

participation -in -detach:ment to the effecting of any true dialogue 

between persons. The truth of the co:mplementarity of participation 

and detachment has, as we have seen, also been fully appreciated by 

Allport. Insight into the fact that individuation, uniquenes s, 

l 
Merleau-Ponty, 'Phenornenology of Perception, p. 452. 
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and distance, are no real barrier to maximUl'll 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 ta abandon aU dominant theological 

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 weIl, percei ving that its near cultic 
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dedication to the Ilirrational" and the Ilabsurd ll could be equally 

as devastating to serious thought about the world as a place for 

purposeful creativity as various forms of historical determinism 

had br,en. He wrote: 

IIThere 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. lll 

Merleau-Ponty stands close to a 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 rnakes things 

appear as if they had no meaning, as if the irrational and the accidentaI 

were at the heart of things. In the Bible this paradox finds expression 

in the books of Job and Ecclesiastes. While aU existentialists, 

Christian and non- Christian alike, from Kierkegaard to Jaspers 

have reminded us of the Il ab sur dit Y Il and the "irrationality" in 

life, few if any of them have balanced this with an appreciation 

1 
M. Merleau-Ponty, Sens et non-sens, (Paris, 1948), p. 343, transe 

by Thé'venaz, op. cit., p. 89. 
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of the orderlines s of things, of the "logos" in things '41'\.: Wit.tc.h:.·-:'t1y\Vst: 

be found the keynote of any theistic systern. As Tillich has pointed 

out, existentialisrn presupposes the frarnework of an "essentialisrn", 

1 
just as "irrationalisrn" presupposes the frarnework of the "rational". 

Me:rlcau-Ponty achieves the balance of this pair of contrasting concepts 

and philosophical opposites in a way that rnany other existentialists 

and phenornenologists do note The order and rneaning of "essentialisrn", 

and the openendedness of existentialisrn are both necessary for a 

conternporary approxirnation to the prirnitive world view underlying 

the ancient solidarity concepts. 

For Merleau-Ponty, as it was for Sartre and all of 

the writers whose thoughts we have exarnined, the world is a product 

of dynarnic process in which hurnan actions and relationships play 

the forrnative and ultirnate parts in the outcorne of ·creation as the 

"lived world" of rnan, 

1 

2 

"The hum.an world is an open or unachieved systern 
and the sarne fundarnental contingency which 
threatens it with discord at the sarne tirne delivers 
it frorn the fata~ity of disorde:r and forbids us to 
despair of it. rr 

See Paul Tillich, "Existentialism and Psychotherapy", in 
J;sychoanalysis -a~ci 'Ëxi'stë~ÜaIPhii"Q'soph-y~' PP:--:f:16. 

M. Merleau-Ponty, Humanisme et Terreur, (Paris, 1947). p. 206~ 
tranSe by Thé'venaz, 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 lIopen 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 wor.ld. 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 IIbeing" to 

provide order in the creation. For Merleau- Pont y there are no 

transcendentals save the world itself. 

The "world" of Merleau-Ponty is not the external world,., 

of the traditional philosophers, but rather the internaI sphere of the 

existential relationships of man.l Understanding, meaning and order 

arise as a result of the encounter between man and his "world". On 

the one hand there is no fixed, essentialor objective meaning in the 

thing itself outside of my relationship with it, and on the other hand 

it is :ùot 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 in the 

world. 

1 
Phenomenology of Perception, pp. 346-365. 
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The creation of the rea1 "wor1d" then, requires 

togetherness, cOTIlInunity, and c o:mmuni cation; and in that process 

going on at all ti:mes, we can expect to find confusion, a:mbiguity and 

the conflict of wills, as weIl as harmony, c1arity, and order.
1 

For 

Mer1eau- Pont y the reve1ation of the "original" or rea1 wor1d is 

the purpose of this "wor1d"; and its values, by :means of co:m:munication 

and interre1ationships between beings, hinge upon "perception" which 

takes direct1y fro:m the externa1 wor1d the data and the :mate rial with 

which it creates the :more i:mportant "wor1d", or the wor1d of 

creative interior re1ations.
2 

It is interesting to note the si:milarity between Mer1eau-

Pont y and Bergson on the particu1ar point of :man' s creation out 

of the externa1 wor1d of a "higher" wor1d, or inner v.o r1d where the 

rnost essentia1 secrets of the objects of the externa1 wor1d are known 

3 
in their fuller reve1ation of being and har:monized. In co:m:mentary 

upon the philosophy in Bergson' s Matter and Me:mory, Mer1eau- Pont y 

1 
Merleau-Ponty, Sens et non-sens, (Paris, 1947) p. 380. 

2 
The Pri:macy of Perception, ed. and trans. by Ja:mes M. Edie, 

3 (Evanston, Ill., 1964) p. 15 ff., and 24 fi. 
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: 

n ••• Bergson said that this restitution of all durations 
to a unified whole, which is not possible at their (own) 
inner source •• bis achieved when incarnate subjects 
mutually perceive one another, thatis~ wh en their 
perceptual fields cut across and envelop one another 
and they see one another in the process of perceiving 
the same world .•• What Bergson waë. doing here 
was outlining a philosophy that would make the 
universal rest upon the mystery of perception .•• nI 

and: 

ltNever before had anyone established this circuit 
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 comef5 to be, Bergson 
regains at the heart of man a pre-Socratic and ~pre
human' meaning of the world. 112 

Merleau-Ponty's understanding of the real ItworldY as 

the world of the interior and existential relationships between persons 

also compleluents the Biblical idea of what Bornan caUs Itinterior 

space ll and "psychic time lt , the measurement of distance not in terms 

of its place in space and tiIne, 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 intentionalinterior life of a subject who 

1 
stands in a relationship to something. The Chur ch, 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 limitles s 

psychical relationships the Church would not necessarily be a 

"supernatural" facto Any ordinary instance of a hu.:man 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 

rn.emory 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~ Pont y' s (which 

would be only a "second world") and therrfirst" world of space-time. 

Karl Heim has written a Christian apologetic for such a 

perspective by describing the existence of three "worlds" or 

"dim.ensions" to the world. 2 For Heim. the first is the ordinary 

perceptua1 wor1d of physica1 space and tim.e, the second is the wor1d 

of inter-persona1 re1ationships where m.an lives out the dram.a of his 

1 
Bom.an, op. cit., pp. 123-183. 

o 2 
Karl Heim., Christian Faith and Natura1 Science, tranSe by 

N. Horton Sm.ith, (New York, 1957), pp. 168-169. 
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interior thoughts, emotions, and enters into dialogue with others. 

The third Jtworldtl for Heim is the supernatural diInension in which 

God encounters his creatures and engages them in a relationship 

with himself.. Sorne such theological construction as this one of 

HeiInts would serve well as a Christian fram.ework for Merleau-

Ponty's insights on the nature of the Jtworldtl of creative interior 

relation, and for the world of "psychic timeu and Uinterior spaceH 

of the primitive s olida rit y concepts. 

The primitive solidarity concepts are dependent 

upon a t'world't of creative interior relationships like that of Merleau ... 

Ponty. For the men who held these ancient concepts life and meaning 

arose out of action and dram.a in the world exactly as it does for 

Mer~eau-Ponty. The idea that the existence of another person can 

itself speak to me and change me in my interiority as ! live and 

move in rè-lationship with hirn is a premise which undergirds the 

concepts oi tlpsychic extension of personalitytl, llcorporate personalityJtI 

and Itrealistic representationJt • The primacy of interior intentional 

relationships over physical space andtun.e, 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 tlcultic 

anamnesis tl than in the modern thought of Maurice Merleau-Ponty. 
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CONCLUSION 

Section l An Interpretative Summary 

The IIBody of ChristU concept, together with concomitant 

Christian doctrines of the Church and Sacraments, may best be 

viewed agains t the background of ancient Hebrew-·psychology, Vlfhich 

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 reilection of an interior and 

psychic relationship of p.ersons, places, and things in a constant 

process of creation,which took place, through the interplay of human 

intentions and actions within a social context. The religious language 

of primitive peoples, including the Hebrews, reflects this ancient 

psychologyby clothing the realities of that inner and psychic world of 

relation and intention with the syrnbols 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 fash ion, 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 group; and conversely, a whole group could be m

corporated in one person. Thus, the four conceptions of !'psychic 

extension of personality", IIcorporate-personality", "realistic 

representation", and "cultic analnIlesis" were aIl 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 o~ 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 surnrned-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 aU 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", aIl of 

the other ancient solidarity principles, i. e. "psychic extension of 

personality". "realistic representation", and !'cultic analnIlesis" 

are conceived of as operating in the Sacraments to secure an internaI 

"participation" 01 the many members in the COITlmon life of the One 

Head. 

The now strange world view iITlplied in the primitive 
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solidarity concepts, whicb. were found in ancient Near-Eastern as 

weIl as pre-Socratic Greek sources and even in post-Socratic Greek 

religious cults, was gradually suppressed in the consciousness of 

Western man w:i.th the advent of analytical thought in the Socratic 

tradition, and finally met its detnise at the European Renaissance 

and in the course of the great Scientific Revolution from the Fourteenth 

to the Nineteenth Centuries. The writers of the New Testament and 

the Greek and Latin Fathers of the Early Church stand together 

in an authentic tradition of adaptation of this primitive thought-

world to the. terms of post-Socratic Greek philosophy. 

Their formulations of Christian doctrine regarding the 

Church and Sacraments, together with that of later writers in the 

Orthodox East and the Catholic West, succeéded in preserving the 

conclusions, without the basic perspective of the primitive solidarity 

concepts. The Reformation in the West witnessed to the difficulties 

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 Il vision which has since then continued to give 

Western man intellectual difficulties in cornprehending the language, 

the practices, and -doctrines of his own essentÏè:üly Hebraic religious 

tradition. 

~ In spite of these intellectual difficulties the Christian 
( . 
'-......) 
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churches have succeeded in preserving, in some places more and 

Ïli. other places less t 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 li:mitless space. The problem has been that for the IlllOst part 

neither theologians nor c1ergy at large have been able to understand 

or present to others the underlying roots of the conceptions with 

which they have been irnplicitly dealing while treating sacramental 

doctrine and the question of the modes of operation of Christ's re-

lationship to the members of His Body# the Church. Mass defections 

from Christian allegiance mark the secular reaction to sevei:al 

centuries of a widespread non-comprehension of the now incompre ... 

hensible world-view undergirding the Ch ri s tian religion. 

Three movements in the religious and secular thought 

of recent times have begl.. ... n to alleviate this situation. The first is the 

Biblical theology~ which# under the influence of such writers as 

H. W. Robinson~ J. Pedersen. A~ Ro 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 c1ergy of Christendom. 

This acc01nplishment should be appreciated fully, but 
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with an attending awareness t 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 forros in antiquity, but 

rather that there was a sharp contrast between universal primitive 

and UholisticU conceptions on the one hand, and the speculative and 

analytic tradition of post Socratic philosophy on the other hand. This is 

qui1eia..nimportant distinction to make if we are to avoid the sterile 

post-Barthian tendency to isolate things Biblical and Hebraic from 

the entire Lebenswelt of secular man, ancient or modern. We 

must, rathert appeal to contemporary man in terros which l,~te,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 Kerygrna 

does not necessarily involve a caU to return to a "uniquelt 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 antiqulty. 

The problem really is to ascertain if there are modern parallels to 

the primitive and universal concepts of human solidarity held in 

antïquity which underlie the ItBody of ChristI! concept. 

Two modern philosophical and psychological developments 

in particular do produce the parallels. of contemporary insight into 
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the modes of hurnan solidarity which will make the primitive 

world-view more comprehensive for 20th Century man. Both 

process philosophy and phenomenology view the external worid 

in the light of an inner psychic process and relation in which the 

ciassicai separation between the "objective" and the "subjective" 
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is broken down. They thus provide a framework of contemporary 

thought within which the Biblical world-view can become Iess like 

magic and more like good sense to the ordinary man. The Chri stian 

theologian may construct an authentic synthesis between the 

primitive 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 formaI 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 internaI composition and developrnent o 

The Biblical conception of Christ "in" His Body, and 



) 184. 

"in" the individua1 members thereof, is thereby c1arified as 

part of a wider cosmic process invo1ving the ingression into 

persons, places, and things of many other kinds of mode1s as the 

very mode of operation of the creation itse1f. 

In the concept of "objective memoria111 of Henri 

Bergson we find a paraUel to the ancient conception ofl1cultic 

anamnesis l1 • For contemporary man it provides a universa1 and 

more acceptable basis for the mystery of trans spacio-tempora1 

transcendence, or the availability for incorporation into one 

another of events and persons otherwise spaciaUy and temporally 

separated. In the light of this concept the Christian doctrine of 

the Sacraments and the Eucharist in particu1ar, can be made a 

part of a wider understanding of the means of such trans spacio-

temporal transcendence availab1e to aU men at aU times and places. 

In the psycho10gist Gordon AUport' s concept of 

personality deve10pment as a constant process of l1becorning" in 

relation to others we find a parallel to the world-view of the 

primitive solidarity concepts and to the thought of Whitehead. 

For AUport, as for the Bible and Whitehead, other persons, places, 

and things are "taken intol! one through a process of reaction to 

matters of importance arrested from the stream of events that occur 

around one in the external world. The same mysterious interp1ay 



o 

c~ 
l ) 
',---" 

185. 

of freedom and determinacy, internaI and external factors, is 
. -

found in the psychology of Allport as is fOUnd in the primitive 

Weltanschauung of the Bible. 

The creation theology of Pierre Teilhard de Chardin 

provides a structure of Christian thought within which proeess 

philosophy in general, together with the specifie insights of 

Whitehead, Bergson, Allport, and others, might be integrated. 

In this theologieal structure the physieal world and its dynamic 

formal evolution is envisioned as unconditionally essential to the 

spi-ritual fruition of the cosmos and the ultimate transfiguration of 

aIl things in Christ. Spiritual transcendence and earthly develop-

ment are mutually inseparable but nevertheless distinguishable 

aspects of a single process in whieh 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 

attainment involves the whole creation as the new Being of the Christ 

becomes incarnate in eaeh 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 then 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 Uobjective" 

correlative in man to external factors in the physical and social 

world, EdInund Husserl has laid the foundation for a new ontology 

which avoids the choice between the unyielding formaI 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 othis choice is 

needed if we are to accommodate the primitive conception that man 

can Itobjectivelylt affect his outer surroundings by means of the 

internaI operations of his own consciousness of them psychically 

extended into the world of persons, places and things. 

In the theories of "being" and Itlanguagell of Martin 

Heidegger we find an ontology in which the classical opposi tion 

betwee.n IIbeing lt and "becoming lt
1 and between IIbeingU and 

'appearancell is dissolved, and an ontology in which "language lt is 

viewed as an objectively creative comlTIur:ùcation between creatures 

bound together in mutual relationships and in a cosmic process of 

lIbecomingll. This type of ontology of "being" and "1anguagell 

parallels that implicit in the primitive solidarity concepts, 
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particular1y in regard to the Divine Presence ln the wor1d through 

God' s self-disc1os1.lre or "Revelation" to m.an in Word and Sacram.ent 

alike. Hurn.an and Divine "Language", when conceived in this way 

as creative com.m.unication between "being" and "beings in the 

wor1d", and when conjoined in accordance with the Divine intention, 

can becom.e a single and integrated m.ode of operation of God' s 

threefo1d Creationa1. Incarnationa1, and Redem.ptive activity in the 

wor1d. 

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 resu1ting onto1ogy 

which conceives of m.an' s actions as creative of his own being. 

This correlates with the dynam.ic world-view of process philosophy 

and of Bible" With such a perspective the Sacram.ents can be viewed 

as focal points of creative intentionality and action. 

For Sartre freedom. cons,ists 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 im.agine them. and m.ove into the process of 

creating them. without hindrance by conflicting past or present 

clairns. In this theory we have the basis for a renewed contem.porary 

0,.·.··, .. 
appreciation of the classical insights of Christian ascetica1 theo1ogy 
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concerning the modes and degrees of "detachment" which are appro

priate to life in the Chur ch 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 aIl hurnan co-crEJativity with God 

in the "Body of Christ". 

The phenomenologist whose conception of the world 

most nearly conforms to that found in the primitive solidarity 

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 persons, 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- Pont y' s conception of the "li ved-world" 

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. Sorn.ething akin to this conception lies 
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behind the primitive s olida rit y concepts and the thought of ail 

of the process philosophers and phenomenologists we have studied. 

Merleau-Pontyts conception of the higher ulived-worldlt may be 

integrated into a Christian theological system asa second or U.psychicll 

world midway between thephysical world oi space and time and the 

supernatural and spiritual reahn in. which God encountertl His creatures. 

AlI three of these Hworldstl would be viewed as superimposed, inter-

penetrating aspects oi one world, of one unified process in which 

Heaven and Earth, both the physical and the n.oetic or psychical 

Earth, are bound together in the task of creation itself. In these 

terms the lIBody of Christ" could be seen &.s that portion of the 

ereation iI!. which the Incarnational and Redemptive processes have 

been activated through the life and person of the Christ. 
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CONCLUSION 

Section 2 Suggestions for the Churchls Future Apologetic 

and Self-understanding as the "Body oi Christlt 

in light of Anciént Hebrew Psychology and 

Modern 'Proces:s 'rhought and Phenomenology. 

The material which we have been reviewing 

presents us with several suggestions for the Church's future 

apologetic and self-understanding as the "Body oi Christtl • 

(1) There is a drift away irom positivism, rationalism~ and 

static varieties of essentialism in contemporary philosophical and 

psychological developroents. This is ma:rked by both process 

philosophy and phenomenology. Therefore t it would not seem 

especially appropriate at this point to "reducelt 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 

contemporary situation given here is accurate & the thought-world 

of the positivist and the rationalist is at best a dying world~ 

Greater relevanc.e 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 aU of its ancient conceptions of "mystery" and "transcen-
~'~ 

:....~/ dence ll • in light of process-thought and phenomenology. 
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Corite:mporary North A:merican "Christian Atheis:m" 

often provides an exa:mple of the excessive "reductionis:m" which 

is necessary in order to state Christian Faith in ter:ms of positivistic 

and rationalistic philosophical categories. Apologetic fox a fully 

orthodox Christianity is i:mpossible in such ter:ms, but it is possible 

in the ter:ms provided by process-philosophy and pheno:menology. 

(2) The proble:m would then see:m to be not one of retreat, but one 

of attack~. Rather than accepting the te:mporarily popular fra:me-

work of positivistic and rationalistic analysis do:minant in the 

world-view of the "average :man", the Church' s apologetic function 

:might better begin by an align:ment 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 engendered by the late st 

natural and social sciences o This kind of world-view, while still 

not understood by the ":man-in-the-street" today, will in aU probability 

beco:me a :more popu1ar and intellectually credible wor1d-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 furthering the best and 

highest attain:ments of purely hu:man reason. This would be 

acco:mplished partly at least by joining in the atte:mpt of responsible 
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secu1ar :minds to dislodge the positivistic "co:m:mon- sense" world-

view of exterior ti:me and space fro:m the popu1ar position which it 

still holds in Western society. Only when this is done can the 

Churchr s Gospel hope to :make an appe~l 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 si:mple and :modern ter:ms, how they are and can be related 

to one another in a cos:mic process of creation by means of the 

natural and universal operation of the type of solidarity principles 

which underlie the sacra:mental usages of the Church. 

3) The Churchrs next step would then be to proceed to use aIl of 

the Sacra:ments, sacra:mental actions, all of the "mystery", the 

objectified sy:mbols, dra:ma and :meaningful cult that it possesses in its 

worship and in ittproc1a:mation ôf the Keryg:ma. This liturgical lang-

uage, which echoes strange pri:mitive concepts, will, if these concepts 

are truly correla.tive of universal and natural principles in hu:man 

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-know1edge as the "Body 

of Christ" in light of the pri:mitive solidarity concepts and of :modern 

thought, the conte:mporary Church luay in these ways deepen the 

the religious experience of her own :me:mbers and widen the scope of 

her appeal in a secular age. 
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(4) There are ecwnenical i:mplications to be derived fro:m 

our study of the IIBody of Christ" concept in light of the pri:mitive 

solidarity concepts and :modern. proccss-thoughtand pheno:menology. 

If the :mode s of operation of God r s saving co:m:munication 

with :man are based upon principles which are naturally and universaUy 

operative in both ancient and :modern societies, as this study would 

. suggest, then the reality of the presence of the Church as the sacra:ment-

aUy constituted "Body of Christ" a:mong any given co:m:munity or group 

of Christians can never either be li:mited by or subordinated to 

questions of organizational or authoritarian principle nor be :made 

to depend upon the IIrecognition" of an hierarchical structure, no :matter 

what kind of legiti:mate 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 caU a particular 

IIcorporate personality", into existence, the :mini:mal reali~y of the 

presence of the Church, as the "Body of Christ", would depend only 

upon the presence of the Word and Sacra:ments of Christ a:mong His 

worshippers. In turn, the whole question of the "validity" or " e fficacy" 

of such sacra:mental :ministrations within any given context would co:me 

into a new perspectiveo 

Everywhere in the creation "natural sacra:ments" are oper-

ative in the universal principles of "psychic extension of persollality", 

o "corporate personality", "realistic representation", ana. "cultic ana-

:mnesis ". If we can believe the insights of proces s-thought and 
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phenoIneno1ogy, their "validity" or "efficacy" depends on1y upon 

genera1 observation of the natura1 ru1es governing their operation, 

and this observation is "innate1y natural" to all Inen in every 

society. Therefore, these hUInan pre-conditions for the SacraInents 

of Christ wouJ.d be Inet in full even in those ecc1esiastical bodies 

which do not consciously cu1tivate a high sacraInental theology or 

practice. Since the Church, as the "Body of Christ", is brought 

into being by such sacraInental action, we could say that a IniniInal 

sacraInenta1 fullness (as distinct froIn a fullness of dogInatic 

understanding) of the One Church in its potential instrUInentality 

would be recognizab1e " ••• wherever two or three are gathered 

together ••• " in His NaIne. 

Such a "gathering" would, per se, be sacraInentally 

linked with the one "corporate personality" of the whole "Body of 

Christ" through the operation of the other natural "extensions", 

"representations", "ana:tnnesis", 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, wou1d be dissolved. The essential unit Y of the Church would 

cease to be an adIninistrative, juridicia1, or organizationa1 Inatter; 

and, without beco:tning a purely "spiritual" consideration, the 

"Eternal Church" would becoIne a sacraInental reality secure1y grounded 

in persons, places and things on earth and in history, in the proces ses 

and phenoInena of an ever-evolving wor1d of space and ti:tne • 

.. ' ....... , ...... ' ... ......... ,~ "'" 
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