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Preface

The editors are handing over a unique publication to the Reader.

Its creation encompasses two important aspects. The first one is expressed
in the title itself, which in Polish sounds 50 lat teologicznej mysli na Wydziale
Teologicznym Akademii Teologii Teologicznej/Uniwersytetu Kardynata Stefana
Wyszynskiego w Warszawie [Eng.: 50 years of theological thought at the Faculty
of Theology of the Academy of Theological Theology / Cardinal Stefan Wyszynski
University in Warsaw). The second refers to the most recent history, or rather
to the apology of what actually defends itself. The Warsaw centre in the post-
war (ATK) and contemporary (UKSW) theological panorama of Poland has
always played an important role. It is here, together with the academics of the
Catholic University of Lublin, that the foundations of Polish pre and post-con-
ciliar thought were developed. But it is also in this centre and thanks to the
Studies that the formation of the scientific staff of theologians in Poland was
significantly contributed. It is therefore surprising that scientific journals rooted
in the history of theological thought must defend their position in the context
of the new list of scoring journals. Let the reader, given these two contexts, judge
the role, contribution and place of the semi-annual journal of Polish theologians
for over half a century. The place of a given journal in the scientific panorama
of the discipline is not determined by a top-down framework, but by the real
scientific contribution that the journal represents.

Analysing the scientific achievements of the Studia Theologica Varsavien-
sia and considering the direction in which the collaborating authors should go,
we have come to the conclusion that the best summary and a point where one
could start again would be to collect, within the framework of monographs,
those texts which, in the opinion of the Editors, are the most valuable or which,
to some extent, represent milestones on the map of over 50-year history of the
Studia.

Around 50 publications have been translated into English. This decision
was justified by the desire to increase the international impact of the Journal.
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In the elaborated texts we also indicate the place of the original publication, so
that the Reader can easily find each of them.

The submitted monograph is not limited to native authors, studying, or
working at the Academy of Catholic Theology or Cardinal Stefan Wyszynski
University in Warsaw.

For methodological reasons, the work was divided into five substantive
chapters, presenting original studies on: anthropology, biblicism, dogmatic
theology, morality, and teaching of the Second Vatican Council. Finally, there is
the Varia section with texts not so much less original or unrelated to anything
broadly defined above, but rather not directly within any of the above sections
of what we could call systematic theology.

In each chapter we sought to arrange the texts as to present the actual
development of the theological reflection presented in the previous publications
of Studia Theologica Varsaviensia.

Let us briefly outline the basic theological ideas discussed in each of the
aforementioned chapters.

Anthropology has been an important element of theological reflection
since St Irenaeus of Lyon. It is man, the living man, who has been, is and will
remain the essential path of the Church’s mission in the world. This is also
reflected in the recent document of the Pontifical Biblical Commaission of 2019,
which is entirely devoted to theological anthropology, with its fundamental ques-
tion: Who is man? In this section, the reader will receive a thorough proposal
for reflection on the foundations and hermeneutics of Christian anthropology.
Obviously, it is not man who is the measure of omniscience. The dignity of
man comes from the fact of creation and redemption. Redemption is not an
element of improving or mastering man’s condition, but it is first and foremost
man’s salvation from death. This is why such an important subject as Man in
the context of Redemption is addressed in the Studia. The central point and, at
the same time, the most difficult borderline situation is human death. There is
no full anthropology without reference to this “theological cross”. Man is not
only a being, a person, an individual. In the theological context man is above all
amystery. A mystery which combines what is visible with what is invisible. Hence
there is no full understanding of the mystery, without a proper reference to the
problem of the body, which crowns the anthropological part of this publication.

In the biblical section we begin our reflection by outlining the issue of
anthropological dualism. It is also in theology that man as coincidentia oppos-
itorum is reflected. However, in order to be able to draw the right conclusions
from biblical reflection, it is necessary to have a proper understanding of what
biblical interpretation is. The theme of man also returns, with a special biblical
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place of its foundation, which is Psalm 8. It is only by understanding who man
is in God’s perspective that we can look anew at love in a double dimension:
to God and to man. However, the starting point remains the fact of creation in
the image and likeness of God. Only from these theological foundations can
the moral principles of human life be derived.

Dogmatic theology belongs to the fundamental canon of the Church’s
teaching. Christ, who through the Incarnation inhabits the human world,
leaves to him his special presence in the Eucharist. It is Eucharistic piety and
its proper theological foundation that constitute an essential element of the
Catholic Church’s identity. Dogmata, however, is not something that cannot
be interpreted. Interpretation, basically, makes it possible to see in dogmatic
judgments what is permanent and what necessarily arises as the result of
an interpretation that takes account of historical and cultural contexts, and
must therefore take these contexts into account when interpreting dogmatic
judgments today, preserving from them what is permanent and unchanging
in the Church’s teaching. This is why, the dogmatic theology cannot escape
the current problems of faith and devotion. The communion of children has
been one such problem in the history of recent decades. The essential the-
ological axis, however, always remains the question of salvation in Christ.
Starting from the fundamental truths of faith, the Church also believes that it
is a community which, in the spirit of sensus fidei, under the guidance of the
Holy Spirit, is able to decode the signs of the times given to man in a creative
and fruitful way.

While it is important to ask fundamental questions about why people
believe, why they need redemption, it is equally important to ask how to realize
it in life practice. This is what Christian morality serves. It is a reflection on
a complex and dynamic reality, and therefore its inclusion in this publication
even follows the prior embedding of theological reflection in Holy Scripture and
the dogmas of the Church. Christian morality is the task of the believer. It is
therefore impossible to develop moral reflection without its reference to the place
and role of the laity in the Church. Morality is simply expression of a specific
sense of theological pulse. One of such pulsating problems is undoubtedly the
question of organ donation. In order to fully understand the moral obligations
incumbent on man, it is necessary to show him as the “subject” and “place”
of morality. After all, it is not about a globalised or even more “widespread”
morality. It is about a universal morality which takes into account everyone
and the whole person. The mystery of man is also the mystery of iniquity, and
in this context the broad issue of Christian penance. This issue is presented in
the Catholic and Protestant juxtaposition.
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Describing fifty years of theological reflection of a given journal, it is im-
possible to interrogate the place of the Second Vatican Council in this reflection.
We begin this section with an issue that became the most perceptible point of
the ecclesiastical reform, namely the liturgical reform. The Council’s thought is
also full of themes related to morality, with a particular emphasis on embedding
biblical reflection on the one hand, and the search for an appropriate method-
ology for its practice on the other. In this context, there is also a call to return
to the sources in Christian education. The Council considers also the question
of the role of the laity in the Church and the redefinition of the apostolate. Man
is the path of the Church, hence, on the one hand, an important reflection on
man as a new creature, and, on the other hand, a consideration of the nature of
the Church in the Council’s dogmatic constitution on the Church.

This theological reflection concerns the whole life of man of faith in re-
lation to the world and the Church. Accordingly, there are certain issues that
cannot be directly attributed to a given theological sub-discipline, which are
best described as the Varia following the tradition of the Studia. There is room
for a closer look at the role of the Academy of Catholic Theology as a dynamic
place for scientific reflection on the faith. The significance and contribution of
the Warsaw School of Apologetic Studies cannot be ignored. In recent years,
a document which undoubtedly aroused great discussion was the encyclical
“Veritatis splendor”. This publication addresses three essential elements of the
dispute: freedom, truth and conscience. It also presents an idea of following
Christ which was not recognized in earlier theological thought. It is impos-
sible not to notice the dispute of recent years about the understanding of the
authority of the Church, also in the ecumenical context. The culmination are
two texts showing, on the one hand, the rediscovery of the personalistic aspect
of theology, and on the other hand, the reinterpretation of the theology of the
body in clash with the broadly understood teachings about man.

Let us return once again to the question about the role and place of the
semi-annual scholar journal of Studia Theologica Varsaviensia, and leave the
reader with the final assessment of the presented output. May this be a gift and
a message about man for man in an interdisciplinary scientific struggle. May
man also remain the ultimate path and reference for STV’s future reflections.

10
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L ESZEK KU C Studia Theologica Varsaviensia
UKSW

2020

The Issue Of Christian Anthropology*

(I). I: Why the Issue of Christian Anthropology?

1.1. Preliminary explanations

As far as can be gathered, the first textbook on dogmatic theology, in which
a volume is devoted to the supernaturality of man was entitled Anthropologia
supernaturalis by P. Parente, first published in 1943.

Karl Rahner dealt with the subject of Christian anthropology many
times, treating it at first as the basis for a philosophy of religion, then as part
of fundamental theology, and finally showing a tendency to identify the area
of anthropology with dogmatic theology'.

Many authors raised the problem of Christian anthropology in relation
to the modern approach to pastoral theology, noting rightly that the one pre-
sented by F.X. Arnold’s divine-human principle of pastoral theology and the
entire pastoral ministry of the Church (understood as “self-realisation in the
present”) implies anthropological structure as the basic structure®. In con-
nection with the indicated interests of theologians, many different approaches
to Christian anthropology or theological anthropology have been developed.
Since we will not be classifying and typologising these positions herein, it
is enough to say that they lie between two extremes: identification with dog-
matic theology (Rahner) or recognition as a department of dogmatic theology
(Parente) — treating Christian anthropology as a new department of theology
in its structure and function, most often practical or pastoral. Therefore we

* STV 9(1971)2.

First perspective: K. Rahner, Horer des Wortes, Miinchen 1963, second perspective:
Christliche (theologische) Anthropologie, LThK; third approach: Teologia a antropologia, “Znak”
186.

> This is how it is understood in Handbuch der Pastoraltheologie, F.X. Arnold, F. Kloster-
mann, K. Rahner, V. Schurr, L.M. Weber (ed.), esp. in vol. 1, Freiburg 1965 and in vol. 2, 1966.

13
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state that Christian anthropology must be taught separately as a theological
discipline especially necessary for pastoral studies®.

The information given in a nutshell is enough for us to notice the exist-
ence of the issue of Christian anthropology in the contemporary theologian’s
workshop. In Polish theological literature A. Nossol has recently addressed this
issue in an interesting way in his article Teologia cztowieka w rozwoju®. This
article will neither be a repetition of the work undertaken by Nossol, nor will
it be a polemic with his approach. The author is interested in the whole anthro-
pological issue, or at least theological anthropology as an issue to be developed
in contemporary theology. I would like to draw attention to one aspect of this
issue, which in my opinion is decisive: what is the “Christianity” of anthropology.
I deliberately write “Christianity” and not of its theological character because
as we will find out, this is where I see the essence of the matter.

1.2. What are we not dealing with in this problem?

The author of this article is of the opinion that the time has not yet come
to decide what place Christian anthropology occupies or should occupy in the
structure of the whole of theology. This structure is currently undergoing such
a thorough overhaul that a discussion on these topics can only concern specific
issues. As a consequence, the statements by K. Rahner are premature®.

There is no doubt that the problem of human origin belongs to Christian
anthropology. It has become customary to call this issue the problem of hom-
inisation. This does not mean that this problem should cease to be a subject
of interest of biblical theologians, dogmaticians or apologists. The problem
of hominisation is simply a special point of view on Christian anthropology,
which I would like to set out hereom. Therefore, I will not deal with the issue
of hominisation.

I will also ignore the confrontation of the basic principles of Christian an-
thropology with the dogmatic analysis of God’s grace in the present reflections.
This confrontation will undoubtedly have to be made, but it is precisely after the
basic assumptions have been established, which is what this article is all about.

*  This is the meaning of the article by K. Rahner, Grundentwurf einer theologischen An-

thropologie, in: Handbuch..., op. cit., vol. 2.
* A.Nossol, Teologia cztowieka w rozwoju, “Ateneum Kaplanskie” 62(1970)2, 163-174.
®  Esp. in the fourth article from LThK.

14



(3] The Issue Of Christian Anthropology

According to K. Rahner’s suggestions, I will also omit the detailed con-
frontation of the foundations of Christian anthropology with trinitarian the-
ology, with Christology, and with the carefully considered history of salvation®.
All these matters will have to be tackled, but only in connection with the search
for an answer to the fundamental question of this article, which, as I have
already written, is: what is the “Christianity” of the anthropology that we are
dealing with.

The problem, which will also not be addressed in detail, will be the anal-
ysis of the most anthropological document of the Second Vatican Council, the
Pastoral Constitution, although we will make many allusions to its approaches.

1.3. What do we deal with in this article?

The basic answer is already known to us: the “Christianity” of our anthropology.
However, a few clarifications are needed.

The first explanation must concern the belonging of Christian anthropol-
ogy to the field of theology. There are long discussions about the existence and
meaning of Christian philosophy. If we were to take the position of the existence
of a Christian philosophy, not only because of the historical connection with the
Christian environment, but also because of the specific internal structure of this
philosophy, we could imagine the existence of a section of Christian philosophy
that would be called Christian anthropology. The position represented in this
article is to recognise Christian anthropology as a strictly theological field.

This does not mean, however, that theologically-understood Christian
anthropology does not have numerous and important links with philosophy.
On the contrary, it seems that from the very beginning of the Christian concept
of man, i.e. from the time of writing the four Gospels and apostolic letters, es-
pecially St. Paul’s letters, there has been an ongoing dialogue with what could
be called the philosophical views of the Jewish community and with Hellenistic
philosophy in its various forms. I do not mention the future of this dialogue,
itis too well known. For this reason, the second part of the article will be devoted
entirely to the problem of the following relations: theology - philosophy in the
formation of Christian anthropology.

The problem of dialogue between theology and philosophy will be the
central and methodologically decisive element of the article. It ties the historical
remarks of the first part with the last part.

The first part of the article is historical in the sense that it refers to per-
sonal experiences connected with writing a book about Christian anthropology,

15
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a book that has not been completed yet, and to the many years of experience
(strictly speaking: fifteen years!)® of lectures on Christian anthropology. The
description of these experiences will not only have the character of personal
confessions, thus something significant for the very fate of Christian anthro-
pology in contemporary reflections and in contemporary lectures. The writer
managed, at least in part, to keep a diary of his own struggle with the subject
in lectures and attempts to write a book. These materials will be used in the first
part of the article. The point of adding of these remarks, as we have called them,
will be the question of the balance between the theological and philosophical
point of view, which will be a transition to the second part.

The last part of the article deals with the fundamental issue of the proper,
in my opinion, approach to Christian anthropology, namely, the question of the
transcendence of the person. This is an issue that is well known and widely dis-
cussed today. What I would like to contribute from myself to the discussion on
this subject comes down to the problem of the end of the transcendence of the
individual. The end of this is another person or, more generally, the interpersonal
community. I consider the person and the community to be one and the same
considered only from different points of view. In the conjugated view of persons
and communities, I see the most contemporary and radical perspective of the
human paradox and this is on the basis of Christian anthropology. Therefore,
if this matter can be clarified as clearly as possible, then at the same time, in my
opinion, the most basic assumption of contemporary Christian anthropology
will be established, which is what this article is all about.

(1) 2. From the Experience of a Writer of a Book
on Christian Anthropology

2.1. Difficulty in raising the issue

In the notes from the initial stage of teaching Christian anthropology, already
understood theologically, I find a proposal according to which I tried to include
the issue: either in the model “nature-history” or “man in the history of sal-
vation.” It soon appeared that both of these models, if they were to deal with
theological issues, contain the same proposal, that is, a reference to the history
of salvation. Christian anthropology, however, could not be transformed, as
I have already written, into a lecture on the history of salvation.

¢ Ibid.

16



(5] The Issue Of Christian Anthropology

It was necessary to maintain a reference to the history of salvation without
alecture on the history of salvation. This was achieved through suggestions made
in Gaudium et spes. However I will write about this later. At the moment we are
interested in the very way of presenting the lecture. It consisted in treating the
problematic issues’ of man in the perspective of the final times, or rather the
“middle of the times.”® In this way the awareness of the entanglement of our
knowledge of man and his structure in history is preserved without disturbing
the systematic course of the lecture. This, of course, involves a far-reaching
revision of the concept of human nature in terms of removing traces of the
concept of “pure nature,” brought into Christian anthropology by certain forms
of medieval Neoplatonism® *°.

The most important difficulty in choosing the right point of view, which
will be discussed further, which would enable a good attitude to the issue, was
a good attitude of anthropology to Christology. It is known that Christ is a “new
man’; at the same time it is known that he is the God-Man. The only way out
of the difficulties could be entanglement in the Christological perspective again.

2.2. Difficulty in choosing the right point of view and material

As has already been written, the correct point of view in the lecture on Chris-
tian anthropology was to take into account the perspective of salvation history
and the Christological perspective. Taking a proper point of view was therefore
to treat the subject in such a way as to deal primarily and constantly with
man in accordance with human experience, without losing sight of the fact
that human experience and historical experience reveals its full meaning and
is subject to a proper interpretation only when human history is treated as
a history of salvation. The difficulty here is in the necessary methodological and
stylistic mixture of the secular and religious points of view. Moreover, it was
difficult to link the synchronous structure of the lecture with the diachronic

K. Wojtyta, Osoba i czyn, Krakow, 1969.

It is a well-known approach to the theology of St. Luke by H. Conzelmann in his work
Die Mitte der Zeit..., Tiibingen, 1964; we wish to oppose the views that the history of salvation
ended with the first coming of Christ.

°  We mean the idea of pure nature in Metaphysics by Avicenna.

Here we strictly distinguish between the secularisation of Christianity, which concerns
cultural changes in the understanding of religiousness and does not have to be a religious negative
phenomenon, and desacralisation, a tendency to remove everything that concerns the sacrum
from culture and consciousness. The latter position is, of course, incompatible with Christianity.

8

10

17



Leszek Kuc [6]

structure of the understanding of the matter, i.e. to such a systematic contri-
bution that would not stop treating the human being historically, and thus
did not give the impression of a lecture on the eternal notions of a translating
human being.

The Christological perspective once again demanded a constant dealing
with Christ without talking about it all the time and without lecturing about the
God-Man instead of man. As we can see, the problem of the lecture on Christian
anthropology was connected in the consciousness of the lecturer who lectured
constantly with the issue of the secularization of the Christian understanding
of reality, which is typical of our times'’. The subject of the lecture was to be
simply the man we know, seeking self-knowledge, self-determination, trying
to understand and interpret one’s own aspirations: love and creativity. At the
same time, it was to be a truly Christian lecture about man created and renewed
in Christ in the image of God, a man whose history is the history of salvation
leading up to the end of time.

The difficulty of choosing the right material was first of all related to the
issues pointed out in 1.2. We do not deal with them because after more mature
consideration it was appropriate to remove them from a contemporary lecture
on anthropology.

I tried to give the rules of proper selection and arrangement of the material
in the article answering a questionnaire, written together with A. Zuberbier.
According to the principles in this article I started writing a book devoted
to Christian anthropology. Here I came across further difficulties. The principle
was to present Christian anthropology in its theological as well as philosophical
aspect. I will write about this issue quite extensively. However, the theological
part of the lecture itself posed new problems. It was necessary to constantly
refer to biblical sources, which in the absence of competence in biblical theology
had to lead to the choice of a method of giving signals and operating on a very
limited range of biblical references. It was also required by the already presented
secular style of the book.

Another difficulty I encountered was when I started to develop the sec-
ond chapter of the book devoted to the individual. There were no particular
difficulties in aligning the individual and social elements when it came to the
image of God in man and human individuality because we were supposed
to begin to discuss human actions and aspirations. However, it was precisely
in the individual’s problems that this difficulty appeared clearly. We will return
to this issue in the last part of this article.

Finally, the very beginning of the lecture: the image of God in man.
Should a Christian really begin his lecture on man “from Adam and Eve,” that

18



[7] The Issue Of Christian Anthropology

is, from creation, whereas it is known that theologically speaking, we begin
to understand creation only in the light of salvation'".

2.3. The question of the balance between the theological
and philosophical point of view

K. Rahner teaches that Christian anthropology should be practised without phil-
osophical prejudices, or at least without philosophical positions previously taken.
On the other hand, the same author draws attention to the obvious fact that we
cannot free ourselves from existing historical human experience, which is largely
of a philosophical nature'>. How can these two tasks be reconciled in order
to maintain a truly Christian and truly human character of anthropology?

First of all, you have to stick to the advice of an excellent theologian.
Christ and the history of salvation is the first anthropological principle. I write
this on purpose: the fact of Christ’s existence, for I want to remain as close as
possible to reality, is historically unique. The interpretation of this fact, even an
original one given in the theology of the synoptic gospels, is no longer free from
philosophical interpretations. And the history of salvation? After all, the ways
of presenting it always imply a specific historiosophical model, not free from
philosophical ties, and are never a simple representation of the order of events.
Nothing would have resulted from this, and if something had resulted from it,
this would have been based on the principle of historiosophy entangled in the
presentation of the order of facts.

What I have written is enough to realise that the pure fact of Christ exist-
ing and the pure, that is, history of salvation not entangled in any philosophy,
is not given to us and is not available at all. There is also the history of human
experience, understood as the history of philosophy. In turn is it completely
free from religious and philosophical implications, even in the least religious
forms of philosophising, which history registered? It would be easy to prove
that it is not. So there is no problem of a “chemically pure” theology and equally
a pure philosophy of man.

Therefore, the only thing that remains in our practice of Christian anthro-
pology is to maintain a balance between its theological and philosophical ele-
ments. This means, above all, the primacy of fact and the primacy of the history

11

L.Kuc, A. Zuberbier, Response to a Survey on the Evidence of the Existence and Spirituality
and Immortality of the Human Soul, in: W nurcie zagadnieri posoborowych, vol. 25, Warsaw,
62-66.

1?2 Art. cit. in LThK.
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of salvation. There are methods developed by biblical theologians to maintain
this primacy without losing the memory of an inevitable counterpoint of a the-
ological and philosophical interpretation. With a theological interpretation, the
matter is still quite simple, as long as it is only a reflection of fact and history,
without resorting to any philosophical assumptions. However, is this phase of re-
flection at all experimentally tangible? Rather not. Philosophy enters “without
asking, through the gate.” After all, it is the same as the human way of thinking
shaped by history and current state of the community in which we live. After all,
we must somehow understand the basic terms used in the transmission of the
Gospel: man, life, light, freedom, love. This is a philosophy that is unknowing
and immature. So let the inevitable at least be made aware.

So below is the result of the experience of the author of a book on Chris-
tian anthropology: philosophy cannot be avoided in the interpretation of the
basic facts and the history of our salvation, so it is necessary to realise to oneself
as precisely as possible when we refer to it. Conscious and critical reference
to philosophy: this is the programme proposed here, and moreover critical
study through the whole sequence of dealing with Christian anthropology, or
by chance the concepts and philosophical theses, which we will make use of, do
not falsify the biblical perspective and the fundamental line of the interpretation
of the Bible in ecclesiastical teachings. This is how I understand the demand
for balance. However, this is not enough. The question of a dialogue between
theology and philosophy on the grounds of Christian anthropology will be
discussed in more detail further in the article.

(1. 3. DOES A CHRISTIAN NEED A HUMAN PHILOSOPHY?

3.1. Extreme position: unnecessary

Unnecessary, because Christ and his work, and in it the doctrine, says everything
that man should know about himself. It is not a new attitude. However, we are
interested in the contemporary form of such a position, which is based on a mis-
understanding. The Gospel itself, without any philosophy, is a programme that
can be heard. This programme and attitude may be more primitive and non-re-
flective. Of course, we are interested in its more perfect and reflective form, which
includes a philosophical programme, but is in a way minimalistic'>. Man against
patterns, in search of the closest possible contact with the Gospel, learning about

13

A. Grzegorczyk, Schematy i cztowiek, Warsaw 1963, 17-141 passim.
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himself, and what is necessary to act in accordance with the Gospel rather than
reflecting on the question of who I am. If there is a philosophy; it is an analytical
one, describing human actions in order to include as much as possible in the
evangelical programme in a secular language or to show the relationship be-
tween the Gospel and mankind’s social aspirations for unity, justice and peace.

This last point of view questioning the need for philosophy for Christians
seems to be the mildest because at least it implies a reflection on the main con-
cerns of the human family of our time and initiates anthropological contem-
plation and thus, in a sense, theological contemplation. However, even in the
mildest form, we are dealing with anthropological irrationalism in the name
of a holistic, under a sign of unity and simplicity, dealing with man. Irrational
contemplation or contemplation against rationalism? There seems to be a deep
misunderstanding here. What is it all about?

3.2. Danger of “overphilosophing”

In the modern version, this danger is first felt as a threat to detach life from the
Gospel through excessive and useless thinking. Then, as the use of thinking
is too distinctive in man and it distinguishes between fields and elements, both
in the individual man and in the human community, we do not need modern
rational structures, but rather simple formulas to encourage unity among our-
selves in the spirit of the Gospel.

Indeed, the philosophy of man practised by Christians can sometimes
detach individuals from the concrete tasks of reforming themselves and their
own community in the name of a subtle analysis of human structures. Does
not modern theology give us examples? Some facts with salvific sarcasm were
unmasked by Pascal in Prowincjatki. Others we can see looking back into the
pre-conciliar era. Let us remain with the generalities — there is currently no his-
torical study of the anthropological distortions of Christianity. Our perspective
today does not allow us to separate human theory from practice: man checks
himself and contemplates his riches in historical action.

However, it is necessary to note with particular attention the reluctance
and fear of today’s people to apply distinctions in the analysis of human reality,
which supposedly obscures the consciousness of one in its functional structure
of the stream of life. Maritain’s “distinguer pour unir” programme is not pop-
ular today. This expresses, among other things, the distrust of the man of the
technical era in the face of the dismemberment of our conscious reflection.
The analysis of complex “underlying” structures is more likely to be left to the
detailed sciences, especially the natural sciences, as well as to the social sciences.
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3.3. Dialogue between theology and philosophy

Nevertheless, we are witnessing an increased dialogue between theology and
philosophy in Christian anthropology.

The basis for dialogue is the search in the Bible for a full vision of man.
Theological analysis of biblical data inevitably leads to a search for philosophical
content entangled in biblical approaches. The question of biblical anthropology
boils down to the question: what results from the relation between the Judaic
mentality with various oriental philosophies, from the relation with Hellenistic
philosophies, and finally what constitutes an indigenous biblical vision of a phil-
osophical nature? The first issue to be mentioned is the issue of immortality. It
is rather unquestionable that the formation of thoughts about the resurrection
and immortality of man in later books of the Old Testament took place not
without the influence of Hellenism'.

Typically Hellenistic inspirations can be found in some biblical approaches
concerning the problem of the soul and its relation to the body'® *. As we know,
the basic vision of man in the Bible is not dualistic. The terms “body” and
“soul” are most commonly used in the Book interchangeably, from different
points of view, but in their entirety. However, the further fate of the Christian
concept of man has been different. Generally towards a sharp acceptance of the
dualism of the soul and body, of course in favour of the soul. It is also known
that this was mainly due to Platonic or Neoplatonic inspiration. St. Augustine
was the crown witness of this process. There was an evolution in his views as
he read the Bible. In the last version of the commentary to the book of Genesis,
Augustine expresses a view of the positive value of the body created by God and
constituting, together with the soul, a whole destined for resurrection.

It is commonly believed that St. Thomas Aquinas overcame duality
in Christian anthropology. In his writings, the human soul is not opposed to the
body as to something worse or hindering the soul in its free action. On the con-
trary, the action of the human soul in its highest forms requires the functional
cooperation of bodily organs. It is certain that St. Thomas Aquinas himself did
not overcome all the consequences of dualism, but we will leave this issue out
of the reach of the present reflections'®. In any case, since the times of Thomas

4 W. Marchel, De resurrectione et de retributione secundum 2 Mach et 4 Mach, in: Verbum

Domini 34 (1956), 327-341; K. Romaniuk, Ksiega Mgdrosci, Poznan 1969, 56-63.

*  Ecc.12,1;2 Macc 6, 30; L. Stachowiak, Biblijna koncepcja cztowieka, in: W nurcie zagad-
nie#i posoborowych, vol. 2, Warsaw 1968, 209-226.

* M. Gogacz, Egzystencjalne rozumienie duszy ludzkiej, “Studia Philosophiae Christianae”
6(1970)2, 5-27.
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Aquinas, one can no longer treat a human being with impunity as a soul living
in the flesh for punishment and to one’s loss. Although for theologian, as Thomas
Aquinas says, man is of an interest “from the side of the soul”"’, however, the
phrase itself is significant. It implies treating man as a whole composed in reality
of the soul and body, but essentially indivisible.

Modern philosophy cannot claim the merit of overcoming all the conse-
quences of a dualistic understanding of man. After all, along with Descartes, it
returned to such extreme dualism as Christian thought had not known before.
The merit of modern philosophy in terms of understanding the Gospel seems
rather to overcome cosmocentrism or treating man as one of many beings, one
of many things in this world. Kant said the decisive word on this subject, al-
though Descartes, and especially the English empiricists, already had elements
preparing this point of view. By placing all emphasis on human consciousness
as a constitutive of man in his uniqueness, subjective philosophy has overcome,
if not explicite, then at least the implicite Aristotelian burden: treating man as
a rational animal with the accent placed on the animal. Since then, man can
no longer be analysed on the same plane as other living beings and the rest
of the cosmos.

Contemporary Christian theological anthropology undoubtedly refers
to the achievements of subjective and reflective philosophy'® *°. We disregard
the discussion on this subject with individual representatives of Christian an-
thropology practised today. We simply want to highlight what we personally
consider to be a problem of Christian anthropology. In order not to confuse
human cognition with human existence, while rightly considering human con-
sciousness as constitutive of man in his uniqueness®’. In the writer’s opinion, it
is helpful to distinguish clearly between human existence and the act of human
existence?'. By existence I mean the historically-shaped structure of a concrete
person that can be analysed through reflection, and by the act of existence, the
basic element that makes man come true, which makes him a being. Through
analysis and existential reflection, we never get directly to the act of existence.
In this way we study the existing structure.

17

ST,1q.75, proem.
®  ].B. Metz, Christliche Anthropozentrik, Miinchen, 1962, 43-51.
' We are thinking primarily of the works of K. Rahner and his disciples.
That would be a mistake of epistemology. Cf. M. Gogacz, art. cit. and Problem teorii
osoby, “Studia Philosophiae Christianae” 7(1971)2, in print.
2 The Polish language allows one to consistently maintain this distinction.
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At least since the middle of the 19th century, the next form of the human
paradox has been very clearly visible. If we managed to take a position on the op-
position of the soul-body, man-cosmos, the opposition of the individual-society
remains to be overcome. Marx and Engels’ Communist Manifesto is a ground-
breaking document of human experience, requiring confrontation with the
Gospel. The history of this confrontation from Rerum novarum to Mater et
magistra and Pacem in terris is well known. In my opinion, a theological analysis
is demanded above all by the principle of the common good, which has been
referred to so many times and in various meanings in the teaching of the Church
and in the work of theologians. A proper understanding and development of this
principle allows us to overcome the opposition of the individual - society, or
rather (we will stick to this terminology) - the person-community?? **>. The last
part of this article is devoted to this topic.

(IV). 4. TRANSCENDENCE OF A PERSON

4.1. Contemporary wording of the human paradox

One of the sources of the contemporary formulation of the human paradox in re-
lation to the issue of the person-community is research in the field of theology
and the philosophy of human language and, more generally, human expression.
It was possible to detect a mistake in the definition of the traditional matter
of the dependence or independence of language and thinking. It appeared that
we are dealing here with an apparent issue because human consciousness in its
entirety is an interpersonal fact: not only do we speak, but we always think
to someone, so human thinking and human expression are a conjugated reality.

Going further, it must be said that if we intend to consistently apply
the achievements of subjective and reflective philosophy, the person and the
community in general is a conjugated reality. We recognise ourselves as true
and good, and consequently, as a unity, an integration and as an individual we
recognise ourselves in interpersonal relationships. Firstly, I get to know another
person and discover in him or her the common properties mentioned above as
being, and only then, by analogy and reflection, do I learn about myself. Truth
and human goodness, unity and human existence, are the basic common good
understood in an analogous way, cognisable in interpersonal relationships. At

2 CCC25-26; M.A. Krapiec, Jednostka i spoleczeristwo, “Znak” 180.
**  'This concerns the specially constructed meaning of the word conjugation.
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the same time it appears that by getting to know other people I get to know
myself and vice versa, by deepening my own existential experience, I know
increasingly more about all that is similar and analogically similar, one can say,
common to me and other people.

4.2. Conjugation: person — community

In view of what has already been explained, I put forward the thesis that the
individual and the community is a conjugated reality, that is, it is one and the
same reality considered from a different point of view. Of course, I have no
intention of proclaiming a thesis on the substance of the human community.
I repeat, each human person remains an independent and unique reality. Rather,
I would like to say that the human community, which, considered from the out-
side, is a relational entity in the sense of accidental relations, connecting people
with each other on various grounds, exists in fact, personally and substantially
in individuals as their common good by analogy. By the very fact that the role
played in discovering oneself and in judging ourselves properly, other people
live in us forever, they begin to be our truth, our goodness. They determine
our unity or personal integration, by creating our existence and shaping our
historical existence. By resorting to the traditional language of philosophy, they
develop our existence as secondary causes.

The theme of the dialogue structure of the individual expressed in the
me-you structure, the topic of living in each other’s people, is well known
to contemporary theology and the philosophy of man. All this together amounts
to a thesis about the transcendence of the individual in interpersonal relation-
ships. The aim of this article is to dot the “i” in this regard. The proper place
for the full existence of the human community is the individual and therefore
we say that community and person is a conjugated reality, that is, one and the
same reality. We wish to treat our thesis as theological, recalling the evangeli-
cal statements about Christ’s dwelling in us and us in him, about the dwelling
of the Holy Spirit in us. In St. Paul’s letters there is no lack of words about how
the addressees of the letters live in the heart of the Apostle, and they are not
merely pictorial and metaphorical statements.

Recent remarks allow us to outline a proposal for a new interpretation
of the theological human act of existence. The name of God in the Old Testament
was “He who is.” In the New: “Our Lord’s Father and our Father” or simply
“Love.” The creative act of existence given to man is therefore a creative act
of love. In the sense in which man possesses him and is constituted by him, it
is, of course, an act of created love, the full realisation of which, in a mysterious
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way connected with the uncreated existence and love of the divine person, is the
man Jesus Christ. God dwells in me because He loves me as my Creator and
Father. People live in me because they love me and as secondary causes they
work together with God to shape my existence and my being, that is, God’s love
for me. I carry within me those who love me and those whom I love, and this
is the most real communion with God and people, bearing fruit in many ways
on a daily basis: “faith as a result of love.”

My existence is turned entirely to God; for this love created, which creates
and makes me his son. It is also directed entirely to the people, those on whom
the shaping of my historical existence depended to the highest degree. I do not
hesitate to speak in this case, expanding somewhat the traditional meaning
of this expression, about the transcendental relationships that bind me to God
present in me through “the love poured out in our hearts by the Holy Spirit
who is given to us” and with people, the most important in my life. God and the
people closest to me are my true home, a community that is internalised, and
thus exists in me in the most real way because it identifies itself with my person.

This is a sketch. The proposal contains many uncertainties and under-
statements, but it seems that Christian anthropology should go in this direction.

4.3. Condusion: theological suggestions of the Pastoral Constitution

The text of Gaudium et spes has not yet become the basis for a systematic anal-
ysis from the point of view of Christian anthropology®*. We shall not conduct
a systematic analysis at the end of this article. We will only mention a few
issues that are particularly important in our opinion. The first issue is the very
arrangement of the first chapter of the Constitutions. It speaks firstly of the
dignity of the individual, then of the human community, and only then does it
move on to the discussion of human activity in the world and the tasks of the
Church in the modern world. The anthropological concept of the text can be
seen from the very layout of the chapters of the first part.

The idea is that the concept of the presence of the Church in the contempo-
rary world, that is, the concept of the Church as a sign, that is, a modern concept
of pastoral ministry with the whole Church as a subject, depends on the right
attitude and resolution of the question of who I am and who I - man - become.
This is the basic premise of an anthropological structure, expressed in questions
about the dignity of the person and the human community.

** A. Nossol does it to some extent, art. cit.
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Are these two questions or one? In Article 25 of the CCC we read, in the
editorial subtitle, about interdependentia — the interdependence of person and
community. The Latin term expresses even more than the word Polish “inter-
dependencja” (interdependence). It corresponds rather to a word that we have
used several times, namely, the word conjugation, which we in turn interpreted
simply as one.

The text of Article 25 itself proclaims: “Ex sociali hominis Indole appa-
ret humanas personae profectum et ipsius societatis incrementum ab invicem
pendere.” 1 pay attention to the expression “ab invicem pendere,” which is un-
doubtedly referred to, again, to what I call conjugation. It is simply an attempt
to express this term in classical Latin.

In this article we encounter other formulations which seem to confirm
our interpretation. Above all, it proclaims that the very nature of the individual
results in the necessity of a social life for which the person is, as the text says,
a principium, subiectum et finis. I pay attention to the expressions subiectum
and finis. The first confirms all that I wrote about the one real way of exist-
ence of the community, which is its interiorisation in the person. The second
expression finis, goal, insofar as it is significant here because it places the goal
of the community in itself as existing in its subject of interiorisation, i.e. in the
person. It has not yet been noticed that on this occasion of Church teaching
and theological reflection an evolution of the concept of purpose has taken
place. It is no longer just an external cause in relation to the reality to which it
relates, but lies within it.

We have already omitted the interpretation of the last part of Article 25
of the CCC, although there are also interesting formulations about the non-mar-
ginal character of the community in relation to the person, in order to draw
attention to the need for an in-depth interpretation of Article 26. This is where
the idea of the common good develops. At first glance, it is in the sense of ob-
jectivity rather than in the sense of a community of persons. After all, a deeper
reading indicates something else. We will not deal with this topic anymore.
It is time for a conclusion of all our deliberations.

We understand the problem of Christian anthropology and have tried
to show it as a problem of confronting the Gospel with human experience.
If human experience shows us more and more deeply and clearly in its history
the paradox of man, it is in the Gospel that we seek a solution to what seems
unresolvable: the human paradox.
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Contribution To The Construction Of The Subject
Of Theological Anthropology*

Metaphysical Elements In Theological Anthropology

In this article it is assumed that the task of theological anthropology, as opposed
to philosophical anthropology, which deals with the ontical analysis of man
from the structural and causal perspective, is to study the axiology of human
relations. This issue is explained further in another text'. However, since met-
aphysical issues cannot be excluded from the field of theological anthropology,
it is appropriate to try to explain their presence and role in the investigations
of a theologian dealing with anthropology.

The subject of the article is the issue of the construction of theological anthro-
pology. According to the requirements of the hermeneutics of theological anthro-
pology, Christ is the main methodological category of this discipline®. It is necessary
to agree with K. Rahner’s reservation that the Christology which constitutes the
basis and norm of anthropology should, as far as possible, be free from meta-
physical and cultural presuppositions, alien to biblical texts and the fundamental
findings of the Church’s teaching in this regard’. However, in the construction
of the theological subject matter of anthropology, metaphysical leitmotifs were
usually present. We would like to ask whether this is a legitimate situation and, if
so, what would be the status of metaphysics in the field of theological anthropology.

* STV 12(1974)1.

! Christian anthropology. Lectures at the Academy of Catholic Theology (now Cardinal
Stefan Wyszyniski University) in the academic year 1972/73. A manuscript given privately
to students to help them prepare for an exam.

> This is a statement commonly proclaimed by theologians dealing with anthropology.
In the classical form it can be found in the K. Rahner’s Theologische Anthropologie, from LThK?,
later published several more times in unchanged versions. In the latest version in: Herders the-
ologisches Taschenlexikon, Freiburg i. Br. 1972, vol. 1, 135f.

*  Ibid.
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A fascinating question would be the historical question: why metaphysical
thoughts were present in numerous approaches to theological anthropology and
what role they played there. However, we are putting this question off to another
opportunity to deal with it*. The answer to our question about the contemporary
construction of theological anthropology comes down to two elements.

a) When we read the Bible and the basic documents of Tradition today, when
we listen to the teaching of the Church today, our reception of the message
of faith implies our own human experience in a scientifically developed form -
metaphysics. The reception of the most appropriate hermeneutics of revealed
statements about man, both as to the reality they mean and as to the content
they mean for us today, depends on it”.

b) The analysis of the ontic structure of the human being is inevitably and
closely related to the axiology of the human being. Perhaps it would be necessary
to put it the other way around: the study of value, that is, of the good contained
in personal, interpersonal, and people with God, depends necessarily on the
understanding of personal relationships themselves, in which the competences
between metaphysics and theology have not yet been completely clearly sepa-
rated, but in which it is known that they certainly also, or perhaps even above
all, belong to the field of metaphysics®.

Metaphysical elements in the theme of theological anthropology probably’
do not determine the very structure of this theme, but because of the reasons
presented, they undoubtedly enter it in order to emphasise the ontological sense
of personal relations, the axiology of which is dealt with by theology. Metaphys-
ical elements, which will be analysed later in the article, are selected from this
point of view, and from this point of view their order and interdependence are
determined, which is the main point of this article.

*  Inpreparation: an article under the working title Uktad tematyki antropologii teologicznej.

We refer to the concept of two hermeneutics, selected as a result of a scientific session
at the Academy of Catholic Theology on 15 and 16 February 1973, devoted to the hermeneutics
of theological anthropology. See the materials of the Session, published in this issue of STV
p. 283-287.

¢ Thisissue is intensively addressed by M. Gogacz. Cf. in this issue, in the materials of the
hermeneutical session, entitled Antropologia filozoficzna a teologia.

7 There is doubt here. The history of theological anthropology has been different. There
were parts in which the order of metaphysical issues imposed the order of theological issues. It
seems that the Sum of theology of Thomas Aquinas is not free from it. The movement of return
to the sources, repeated many times in the history of Christianity, and now for many decades
shaping the consciousness of Christian theologians, forced them to rethink this issue many
times. We address this issue in an article we are preparing, announced in footnote 4.

5

30



(3] Contribution To The Construction Of The Subject Of Theological Anthropology

Methodological Category Of “Paradox”

By paradox we usually mean such sentences that seem contradictory and are
also proclaimed to be the same. In today’s language we like to talk about the
paradox or the paradoxicality of a certain situation, in a more casual sense.
We are aware that statements that look contradictory, are not contradictory,
they only capture reality from such a completely different view that they seem
irreconcilable with each other. Let us now skip the logical analysis of paradox.
It is also known that there are many different logical relations here.

We are aware of the increasingly inconsistent nature of human fate. We
eagerly call human existence paradoxical, or even a paradox. It seems that
in Christian anthropology, it is more convenient to talk about the human par-
adox or various human paradoxes from the perspectives that we have today,
instead of talking about human nature. First of all because the word paradox
used in the described, rather general sense, expresses well the basic axiological
situation in which we consciously live our existence. If this word is used in the
sense discussed here, having par excellence content, it is not logical, but precisely
axiological. Moreover, all that is important to the theologian in the content of the
word “nature” remains hidden in the word “paradox™ it is what is constantly and
inevitably connected with the existence and fate of man, whatever his historical
and cultural conditions may be.

This is the reason why metaphysical (in this article and not only the met-
aphysical elements of theological anthropology) are being discussed here using
a methodological category entitled: human paradoxes, or human paradoxes.
We are aware that this is not a precise category but it is quite capacious for the
purpose of preliminary deliberations.

Human Historicity

The inspiration for treating human historicity as a metaphysical problem
is a comment made by K. Rahner, according to which the historicity of man
results, among other things, from his physicality®. In this case it means as much

®  “Von der Geschichtlichkeit des Horens des Wortes Gottes her liesse sich die Geschicht-
lichkeit des Menschen selbst als theologische Aussage in ihrem vollen Inhalt und Gewicht
aufweisen: seine Umwelthaitigkeit, seine Leiblichkeit, die Gechlechtsgemeinschait der einen
Menschheit, in der er steht, seine Geschlechtlichkeit, seine Angelegtheit auf Gemeinschaft (Fam-
ilie, Staat und Kirche), der agonale Charakter seines Daseins, die geschichtliche Bedingtheit und

31



Leszek Kuc [4]

as the following: while experiencing our historicity we become convinced of our
physicality, so the result here concerns the order in the process of cognition”.

Regardless of Rahner’s position, it seems right to make a metaphysical
reflection on human physicality under the heading: historicism. Historicality
means the fact that specific situations follow each other, or more precisely, the
systems of relationships in which human existence takes place, and are thus
shaped. The emphasis is on the expression “specific relations.” The details of the
categories of space and time determine how important the stories of childhood
and family home are for each of us and each human group, all school arrange-
ments for teachers and colleagues, everything that happens to us afterwards
and to this day. When asked why we have become what we are, we are eager
to answer by referring to numerous (in our opinion) and in a way symbolic
anecdotes from the distant and closer past. What is more, the “Game for Tomor-
row,” given to each of us in a group of people and individually, is designed with
reference to detailed events from the past. In this case it is difficult to talk about
the present, since there is no present moment that can be stopped, nunc stans!

The details of past events, blocking the imagination and hindering the
intellectual design of the future — since we know that we are not able to design the
future in detail - this is not only human experience, but also the living situation
of ahuman being. We are detailed entities. If it is true that the categories of time
and space cease to play a role in the natural sciences, especially in physics'®,

Unverfiigbarkeit seiner Situation und vor allem der unverfiigbare Pluralismus seines Wesens,
in dem er, obwohl urspriinglich einer und nicht nachtréigliche Summe, doch diese seine Einheit
nicht konkret verwaltet, sondern immer neu um die je ihm aufgegebene Gestalt seines Daseins
ringen muss.” K. Rahner, art. cit., 134.

®  Rahner’s text cited in the previous footnote contains much more content than was nec-
essary to document the statement made in the article. Rahner writes about pluralism and at the
same time about the unity of the human being, but the way he does this points to the direction
of reasoning, characteristic of this author, from the way of cognition to the way of existence. It
is therefore of interest to us simply to link human physicality with history. It is not the manner
of cognition that determines, in our interpretation, the way of existence, but the cognition itself,
in this case the cognition of human existence as historical, which allows us to conclude on the
detailed, or bodily, way of existence.

1% “Itisknown that thelist of attributes of matter evolved together with physics. Perhaps we
will soon have to make new amendments to it. If the views of physicists such as Chew, Chylinski,
Zimmermann turn out to be correct, time and space will have to be erased from the list of at-
tributes of matter (according to these authors time and space is a feature of macroscopic objects,
which is not assigned to microscopic objects). If space-time was a definite feature of matter, it
would have to be considered that macroscopic material objects consist of microscopic non-ma-
terial objects.” J. Misiek, O pojeciu materii, “Studia Filozoficzne” 88(1973)3, 185. We will not
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they will not cease to have meaning, naturally in a completely different sense,
in metaphysics, and thus in the interpretation of the theory we feed and the
experience we gain about our existence, that is, in further and final analysis,
in the interpretation of human existence itself: existence not only limited by the
being, but also specified by this human capacity, for which the human being
is an act. This is what we call physicality in metaphysics.

In theological anthropology, human physicality is certainly one of the
guiding principles'’. If we decide to introduce this thought, in its strictly met-
aphysical approach, under the name of historicalism, it is because:

1) this makes it easier for us to interpret the salvific truth, which appears on the
basis of the source of revelation, above all, as the history of salvation. In a met-
aphysical interpretation, this is because we are physical.

2) This makes it easier for us to interpret the salvific fact that salvation concerns
an individual human being because it concerns the People of God. The basic
justification for our human belonging to the People is our specificity, or phys-
icality. Human individuality is determined by this in the possessive character
of our being, what we call physicality.

We will write more about the salvific fact of the People of God, in which
we become children and friends of God, when discussing human transcend-
ence. Here, however, we wanted to point out that the very reality of opening up
people to other people in a positive way is caused by a multitude of people who
are profoundly diverse in their details and history.

Human Transcendence

The word “transcendence” has traditionally been used in philosophy and the-
ology to refer to God. In Latin it means that God goes beyond all that we know

enter into a discussion with the author of the article who, of course, uses a completely different
notion of matter than the one that exists (if we agree that it is a concept, and not only the name
of the element of the detailed being that cannot be the name of the notion due to the impossi-
bility of giving its positive content, but only the possibility to indicate its functioning in being
containing in its structure what we call matter) in our article. It is only worth pointing out the
extremely insightful attention of the quoted author when it comes to difficulties in formulating
the ontological concept of matter in Marxist philosophy.

"' Not only in the sense of considering the so-called bodily values, but also in the sense
of constantly dealing with the fact of physicality that demands the metaphysical analysis that we
are referring to in this article. The prevalence of this metaphysical, though is not always a well
formulated issue that can be seen in any book devoted to theological anthropology.
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about the reality given to us in experience. For if we speak of God as the first
cause, even if we guess the possibility of man’s personal contact with God, then
in any case God remains somebody completely different from the beings we
know, than ourselves, and cannot be put in any categories of thought created
to capture the reality we have available to us.

The nineteenth and twentieth centuries witnessed an anthropological
breakthrough in philosophy and theology, which is yet to be written about at
the end of the article. As a result of this upheaval, we started to also talk about
human transcendence. What does this mean?

According to E. L. Mascall, for many centuries man was under the rule
of nature, but at the same time under its protection. Various primitive forms
of religion were to be used to gain protection from natural forces. They were
supposed to make rain, snow, floods and other meteorological phenomena
controllable, at least in human consciousness, and treated as essentially positive,
in spite of all the dangers that they contain. However, we have entered a time
when man, thanks to an ever more precise and detailed knowledge of the natural
world, as well as himself, to the extent in which he belongs to the natural world,
is able to make radical changes in the cosmos and in himself*? In this example,
we can, at least initially, understand what we are talking about when we use
the expression “human transcendence”. Already in primitive forms of magic
and religion, we observe human effort going beyond the very existence of man,
especially lost in his singularity"’, while the development of natural sciences
and technology is a testimony to an ambivalent transcendence: man’s going out
towards other people, and thanks to mutual understanding and joint efforts,
going out towards the natural world in order to make him a human, increas-
ingly more a homeland of people. Against this background we can and must
speak of human transcendence in one more (and most important) dimension.
Man goes beyond himself, turning to God. A more detailed discussion of man’s
personal relations with God from the point of view of their salvific character for
man, and thus from the point of view of man’s development, which takes place
in this way, is already a matter of strictly theological areas of anthropology. As
long as we are dealing with metaphysical elements in theological anthropology,
it is possible and necessary to deal only with the existential possibility and
structure of such relations.

12

E.L. Mascall, Teologia a przysztos¢, transl. J. Marzecki, Warsaw 1970, ending with Teologia
spraw $wieckich, see 174-176.179-184.

¥ See, for example, the classic treatises on this subject of B. Malinowski about magic and
religion, published in Polish in the volume Szkice z teorii kultury, Warsaw.
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The transcendence of man, his going beyond his own individuality to-
wards other people, towards the natural world, towards God, is, to sum up,
a question of community inherent in the very structure of the individual be-
cause he is a person. It is a question of opening man'* to other people, to the
cosmos and to God.

We will not be proving at the moment why the key problem of human
transcendence is an issue of the community of persons'®. We just wish to point
out that this issue is one of the central metaphysical guiding principles in the-
ological anthropology. It is already entangled in the previously mentioned
problem of historicalism, which we interpreted as a problem of physicality.
The Judaeo-Christian religions brings up a rather unusual concept in relation
to other religions accepting the cyclicality of the cosmos, i.e. the eternal return
of the same, from parts of the day and seasons of year, through the seasons
of human life, to the individual reincarnation and repetition of historical ep-
ochs. It would be a closed time, a prison for people. Judaeo-Christian religion
brings the idea of open time, the one-time nature of events, the one-time nature
of human meetings. “Nothing happens twice...”*®

People-to-people meetings are the most important thing in life. Thanks
to deeper theological analysis, they turn out to be something even greater. In the
Bible, in the poem about the creation of man, in the mutual discovery of the first
two people there is a transcendent third. God is present as if at the bottom of the
encounter between man and man, as someone who caused this encounter, who
causes it all the time, and who wants man to have a worthy partner.

Recently outlined perspectives belong to the strictly theological anthro-
pological problem, as we have noticed. We have made reference to them in order
to give a deeper indication of the need to place the metaphysics of encounter
and community in the very centre of philosophical interests of theological
anthropology.

We can even go further and treat the metaphysics of the human commu-
nity as the basic metaphysical category present in theological anthropology from
the point of view of the subject matter. We choose this rather than the dialectic
of unity and multiplicity in man proposed by K. Rahner. Both perspectives have
alot in common, but seem to touch human existence more concretely. We will

' We consciously construct our own understanding of human transcendence. For other

perspectives, see e.g. J. Molier, Czlowiek w swiecie, translatated by: M. Kaczmarkowski, Paris
1969, 113-123 and literature quoted there.

*  See,among others, the statement of L. Kuc during panel II, in the materials of the session
on Hermeneutyka antropologii teologicznej, printed in this issue of STV 228ft.
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have the opportunity to return to the argumentation on this subject in the end
of the article. We interpret the transcendence of man as a human community,
believing the other aspects of the word “transcendence” that are present in the
world, are best manifested by treating the transcendence as a community.

Communication Between People And Spirituality

As has already been pointed out, an anthropological breakthrough took place
in the philosophy and theology of the nineteenth and twentieth century. It
is important to note that the breakthrough that took place in the decades after
the Second World War. Let us call it a communication breakthrough. This is not
only a matter of citing examples herein: the phenomenon is known to us. It
is important for us that there is a clear new quality in today’s culture: human
relations'® and the media in them are included in an information model: sender,
recipient, channel, message. Instead of message, we often talk about ‘text’. It
is not about the verbal differences in the approach to long known issues. The
new terminology is the result and expression of a new way of aproaching inter-
personal relations, precisely as communication, that is to say, as sharing one’s
own achievements, thus becoming a common good. We have made a transition
from the perspective of communication to the field of metaphysics. At the same
time, we expressed the view that interpersonal relations (expressed nowadays
in the language of information theory) are from a metaphysical point of view
the realisation of the common good with a view to (moving into a theological
plane) human development.

We do not intend to describe the characteristics of the communication
era. We deal with the metaphysical elements of theological anthropology. For
this purpose it is important to note that the interpersonal relations described
in the language of information and communication theory are testimony to the
openness of man towards man, and not only towards man, whom K. Rahner did
not hesitate to call infinite, unlimited openness'”. Rahner interprets this openly

'* Cf. M. Eliade, Sacrum, mit, historia, translated by: A. Tatarkiewicz, Warsaw 1970,
esp. 56-58.125-131.226-283. Cf. also J. Pasierb, Czas otwarty, Poznan 1972.

7" “(Die Kreatiirlichkeit des Menschen), Freilich wére dabei die subjekthaite Kreatiirlichkeit
primir zu sehen (...): die unendliche Offenheit fiir Gott in dem, der nicht Gott ist, als zugleich
positive und negative Bestimmung, die in beidem gieichermassen vor dem unvergleichlichen
Gott wachst.” K. Rahner, art. cit., 133. Although the author deals with the infinite openness
of man to God implying the ability of supernatural exaltation, there is no doubt, however, that
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in a sense corresponding to the traditional approach to human spirituality. The
third metaphysical guiding principle of theological anthropology, which we
intend to discuss in this article, is of course mentioned here.

Not exactly following Rahner’s thought, but borrowing an expression
from him: infinite, unrestricted openness, we wish to point to the possibility
of formulating an old metaphysical argument on human spirituality based on
the principle of operari sequitur esse, and then to discuss the dependence of this
argumentation on this guiding thought, which we considered to be central in the
metaphysical equipment of theological anthropology.

The infinite or unlimited nature of human openness in the act of com-
munication can be evidenced both by the very nature of the relationship called
bilateral communication, as well as the structure of the message.

The two-sided interpersonal relationship contains, in a metaphysical
analysis, two elements. First of all, it is built on the basis of the very existence
of both partners. This foundation, which is the same as the persons in question,
includes countless opportunities for meeting and understanding in a variety
of objects and objectives, thus allowing for an unlimited variety of interpersonal
relationships.

Secondly, this foundation, regardless of the variety of objects and objec-
tives, because it identifies itself with persons, allows and induces these rela-
tionships, whatever the objects and whatever the objectives, to be transcendent
in relation to these objects and specific objectives, because in the final analysis
the reason and purpose of the relationship itself is the other person with his or
her radical individuality, but also a deep analogy with the other person. Hence
the apparent truism: personal relationships basically concern people themselves.
A person becomes a target for a person, because cognitive and personal aspi-
rations called love are not limited to objects and specific actions, but concern
the whole of the personal being as a good, so their being as a relation is not
of a specific nature, that is, a bodily one".

The subject matter of any interpersonal communication, potentially or
currently is devoid of a detailed, bodily character. In this way we would like
to formulate today’s metaphysical argument in a necessary way for the spiritual
character of the individual.

As one can easily see, the path indicated here to re-establish the argument
for the spirituality of the individual is closely connected with interpersonal

the fundamental implication, allowing for the partnership of man with God, is the spirituality
of man.
1 Cf. E. Cassirer, Esej o czlowieku, Warsaw 1971, 66-71.
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communication, in other words, metaphysically speaking, with the great theme
of the ontical situation of the human community. We do not think that outside
this context it is possible to build an argument that is of interest to us now. This
great metaphysical theme boils down to the cognitive recognition of man as
a person, naturally in relation, meeting and communication with him.

The communal-communicative way to justify human spirituality is a new
quality in metaphysics, which is currently being re-invented as a philosophy
of existing being. Of course, the human being exists basically as an individual,
a separate person. However, the concept of an individual, a substance, a sepa-
rate being, in the case of a person, needs to be rethought. In order to renew our
understanding of these matters, the ontical world of ailments requires apprecia-
tion, and among them, especially the area of relations. We remember that in the
classic approach to metaphysics by Thomas Aquinas, we distinguish between
ailments that are necessarily related to the existence of a self-contained being
in existence: the so-called properties, and ailments that are rather temporary
and, for historical and detailed reasons, related to a given substance unit. It
will be necessary to consider how far personal relationships, or at least certain
variations of them, belong to the characteristics of human beings and not only
to their specific historical situation.

The resolution of this question to allows us to make the necessary link
between the argument of human spirituality and the communal character
of a person’s existence, as suggested here'. If the property of every human being
is real, or at least the potential establishment of certain (or at present we do not
decide what) personal relationships, then the personal existence of a human
being is characterised by unrestricted openness to other persons, by its very
personal structure and by virtue of its properties. The individual is a spiritual
entity, i.e. not limited by the detail of historically tangible situations. The funda-
mental rationale for this is, let us repeat, the relational orientation of the whole
individual towards other persons, and therefore the basis for the conviction
of the spiritual character of the individual is the analysis of the communal ori-
entation of man in his ontical structure. Thus, in our opinion, we have pointed
out the necessary connection of the guiding thought about human spirituality
with another, even more fundamental, in our opinion, metaphysical guiding
thought of theological anthropology on the communal orientation of the struc-
ture of the individual.

19

Cf. M. Gogacz, in the already quoted article Antropologia filozoficzna a teologia, printed
in this issue of STV.
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The communicative structure of interpersonal relations, if subjected to met-
aphysical analysis, opens up new perspectives not only individually, but also
in the interrelation of metaphysical elements occurring in a way and in a char-
acter appropriate to theological anthropology. Meanwhile, we decided that the
basic metaphysical element here is the communitarian character of the human
structure, in which the direct source is the way of understanding culture that
characterises today’s communication culture. We also established, even though
we dealt with this matter for the sake of clarity of the lecture at the beginning, that
the proper understanding of the historical character of man, i.e. his physicality,
depends on the aforementioned main thesis®’. Finally, at the end, we attempted
to outline a new approach to the arguments concerning human spirituality in the
community and communications structure. In this way, we pointed to the most
important conclusions resulting from the thesis on human transcendence pre-
sented in the previous paragraph. At the end, we will also comment on the meth-
odology of metaphysical considerations occurring in the theological anthropology.

Condusion: Comments On The Transcendental Method

The anthropological upheaval in theology is connected with certain changes in the
way of practising philosophy in the 19t and 20" centuries. Of course, Kant’s rev-
olution was of fundamental importance. With regard to the theological anthro-
pology of K. Rahner’s situation, it can be described as follows: “...this is a critical
reflection, which does not pass to the agenda over Kant’s ‘Copernican revolution,
but draws attention to the creative role of the subject in the process of cognition.
A phenomenological reflection left its mark on Rahner, from which he took over
the conviction that we perceive existence only through consciousness, more pre-
cisely: we learn about the structures of existence through the analysis of the given
consciousness. So here is the source of the transcendental character of Rahnerian
anthropology. It is simply a reflection on man at the level of a priori conditions,
anticipating external experience. This is not necessarily a chronological order,
but certainly a logical one, since every philosophical question about the external
existence contains a hidden question about the sense of human existence.”*

2% Ultimately, therefore, the order of leading metaphysical thoughts present in the theological

anthropology would be as follows: person-community, historicity or physicality, transcendence
or spirituality.

*' K.Rahner, Teologia a antropologia, Znak 186 (1969). We quote a text from the introduction
by translator A. Ktoczowski, 1534.
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The transcendental method of Rahnerian anthropology is connected with
the meaning of the word transcendental as determined by Kant: the question
of human existence is a form of thinking, a category that includes all questions
asked by man, since all of them concern the data of human consciousness*?,
In such an interpretation, the transcendental method, although widespread
in contemporary philosophical and theological anthropology, seems absolutely
unacceptable according to the views represented in this article. We stand in the
position clearly represented by Thomas Aquinas, that the first object, the effect
of our sensual and mental cognition, his obiectum quod is not the given con-
sciousness — species — but the reality itself.

However, the problem remains. In the methodology of anthropology,
both philosophical®* and theological, one has to take into account the subjective
conditions of the cognitive subject. We are not currently dealing with philosoph-
ical anthropology, but with philosophical, metaphysical elements in the field
of theological anthropology. The comments we will make relate to the method-
ology of these elements belonging to the whole theological anthropology. Since
theological anthropology concerns the revealed axiology of human relations,
the subjectivity of the subject must be taken into account in its deliberations
in a fundamental way, although at the moment we do not decide how. The
metaphysical elements of theological anthropology are inquiries, which must
fully take into account the requirements of the philosophy of existence, i.e. the
requirements of direct realism in the cognition and interpretation of reality.
In this respect, the metaphysical parts belonging to theological anthropology
are not modified because of this belonging.

They are subject to modifications due to their functioning in a new
whole. They serve as a basis for considering the goodness and values of hu-
man relationships, about which, thanks to metaphysics, we understand exactly.

*? “Transcendental issues ask about the conditions in the subject necessary for it to be able

to learn and act. This question assumes that a subject is not simply a ‘thing’ among other things
that could be turned into an object of adjudication alongside other objects. It does not appear
as an adjudicator, even implicite, in judgements adjudicating on objects other than its own. If
Iam talking about Australia, I am not talking about Java, even implicite. But in this judgement
(understood as content and as a fact) I said something implicite about man as the subject of this
judgement (to the extent that this judgement, if possible, presupposes, as a necessary condition,
diversity in man); I judged jointly, through a subjective implication.” K. Rahner, article cited
in the previous footnote, 1536.

**  'This issue is tackled in an extremely interesting way by B. Dembowski in the article
Zagadnienie egzystencjalistycznego punktu wyjscia w metafizyce, “Studia Philosophiae Christi-
anae” 1(1974), in print.
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Considerations based on consciousness, experience and human experiences
are not the basis for metaphysical considerations, but on the contrary, thanks
to a thorough metaphysical analysis, they can only be carried out in a correct
way?%. Only then does the analysis of the data of consciousness, the analysis
of human experiences concerning the relations in which man lives and devel-
ops, not threaten to become closed in a purely cognitive circle, in epistemology.
Correctly analysed existence is the key to understanding experiences and not
the other way around. That is the reason why we consider this relationship
of persons in the community to be the basic philosophical structure of theo-
logical anthropology, and not, as K. Rahner wants, the dilemmas of unity and
greatness given to us in the “regionalism” of experiencing our being.

** Inthe article mentioned in the previous footnote, B. Dembowski writes as follows: “The

recognition of the importance of the moment of personal direct subjective experience and the
recognition of its role in the starting point of metaphysics can be called an Augustinian element
in classical philosophy. The importance of this element was recognised by Jacques Maritain
when he conducted reflections on the nature of the intellect and human will, which he called
‘the VI way, and which, like the existentialists’ reflections on ‘anxiety and fear," are a statement
of own ontical insufficiency. There are already known attempts to prove that the metaphysics
of St. Thomas (although apparently subjective), and especially his ‘ways, also contains internal,
psychological and existential, subjective implications of the Augustinian type.” (in paragraph 5.
Conclusion - perspectives). By the stand of B. Dembowski, we are forced to question the thesis
about the direct nature of subjective experience and its importance at the starting point of met-
aphysics, although in another publication on the theological subject matter of anthropology, we
will have an opportunity to agree with the thesis about the importance of the anthropological
personal, subjective moment.
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Hermeneutics of Theological Anthropology

Hermeneutics is well known to theologians for its use in the Holy Bible. The set
of principles guiding its interpretation is called biblical hermeneutics. However,
nowadays there is also talk of theological hermeneutics, and even theology as
a whole is understood as a specific kind of hermeneutics.

It is well known that in addition to the text of the Bible, theology has
to deal with numerous other texts, the meaning of which it has to explain.
These are the patristic, theological and especially doctrinal texts of the Church.
In a similar way to the Bible, all these texts need to be interpreted in light
of historical and cultural circumstances, in the context of theological tradition
and faith. This is the undeniable task of theology, which, starting with biblical
themes, is to show “what the Fathers of the Church of the East and the West have
contributed to the faithful transmission and explanation of the individual truths
of revelation, as well as to the further history of dogma, taking into account its
relationship to the general history of the Church.”

However, theological hermeneutics can be described in another sense,
namely, as the inclusion of ourselves in the theological work i.e. the man of today
who, in a concrete cultural and existential situation, examines God’s revelation:
he asks him questions and awaits the answers. One could say that theological
hermeneutics understood in this way requires the consideration of another “text”
or rather a whole series of different texts, namely those that speak of ourselves
and our existential situation.

Theological hermeneutics understood in this way derives from contem-
porary philosophical hermeneutics, which is practiced by M. Heidegger and
H.-G. Gadamer.?

' OT, 6.
> M. Heidegger, Sein und Zeit, Tiibingen 1963, H.-G. Gadamer, Wahrheit und Methode,
Tiibingen 1965.
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Heidegger begins from the fact that a human being is born as Dasein,
the existence, as a man in the world. He states that the historicity of man (des
Daseins) does not constitute a limitation of his cognition and does not threaten
the objectivity of this cognition. However, the very situation of a human being
in the world, the very historicity of the human being, and thus all that concerns
the subject of cognition, should be taken into account and carefully disclosed.

Moreover, the theological hermeneutics we are talking about is based
to a certain extent on Bultmann’s views®. He preached the need to demytholo-
gize the Bible in order to reach, through its mythological layer, the salvific event
of the encounter of an ever-living man with the Word of God.

Catholic theology cannot ignore this hermeneutical problem, which is the
inclusion of the subject itself and its conditions in cognition. On the contrary,
work on such theological hermeneutics is considered a necessity which cannot
be overestimated.*

The Word of God i.e. revelation has, we believe, permanent meaning. It
is aliving word, always up to date, always salvific. However, it does not identify
with any theological statement, with any dogmatic term, and even the Bible is al-
ready its interpretation. We are therefore dealing with a whole series of historical
interpretations of the Word of God which are a function not only of understand-
ing the Bible and Tradition, but also of the understanding of oneself and one’s
own culture, which a human being had in different times. Theology is not only
about determining the meaning of the biblical text, or any subsequent historical
interpretation of it. We would then be dealing with biblical theology or with the
history of theology. The theologian should seek to understand the Word of God
itself, which implies a knowledge not only of the meaning of the Bible, later
theological and doctrinal statements, but also of own cultural situation. “The
understanding of faith and the interpretation of oneself are inseparable. The
history of salvation can only be interpreted in a living interpretation of oneself
as a historical being, situated in tradition and in a particular culture.”

I do not think it is reasonable to doubt that theology always fulfils this
role in some way. This is where the differences we point to come from, e.g.
between theology in Antiquity, in the Middle Ages or Modernity, although,
of course, each time and culture could be characterised by the characteristics

3

R. Bultma, Neues Testament unh Mythologie, Tiibingen 1941; Theologie des Neuen Testa-
ments, Tubingen 1961; Glauben und Verstehen,4 vol., Tiibingen 1933-1965; Kerygma und Mythos,.
H. W. Bartsch, 4 vol., Hamburg 1948.

* K. Lehmann, Heimeneutik, in: Sacramentum Mundi, vol. 2, 683.

®  C. Geffre, Un nouvelle age de la theologie, Paris 1972, 60f.
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of the theology practised at that time. Today, however, we are more aware of the
hermeneutical nature of our inquiries and their facts, just as we are more aware
of the complexity of the Bible as a historical and literary work and, above all,
of the relationship between the biblical text and the divine revelation expressed
in it; how more we are aware of what is termed Sitz im Leben of every dogmatic
term.

We do not have of course ready-made worked-out theological herme-
neutics. Individual theologians only try to define it or to delineate its individ-
ual elements. K. Rahner focuses primarily on subjective conditions, treating
theology as transcendental anthropology.® P. Ricoeur analyses the language
of religion in its original layer, which is a symbolic language. This language says
something about a human being living in a world of certain values and making
constant choices. Through this symbolic religious language, Transcendence
appeals to a human being’. Each epoch has its own ability to express faith (le
croyable disponible).® Pannenberg, Moltmann, Metz put greater emphasis on
the historical and social context of understanding the message of the gospel,
taking into account the forward-looking and eschatological attitude of human
existence and history.” E. Schillebeeckx is convinced that the fundamental
hermeneutical question is not: what is the attitude of the past (Tradition, the
Bible) to the present, but: what is the connection between theory and practice.
Only “a practical reinterpretation judging the old practice in the light of the
promise of the future. It corresponds to the real situation today, because it not
only explains the past kindly, but also really transforms it,” says Schoof™°.

The hermeneutical problem expresses its proper methodological reflection
in today’s theology.

The actuality of hermeneutics in theology is connected with the pressure
of various tasks and decisions that Christians and Christian churches are facing

¢ K. Rahner, Teologia a antropologia, Znak 21 (1969), 1535-1551.

7 P.Ricoeur, Le contlit des interpretations. Essais d’hermeneutique, Paris 1969.

Ibid, Taches de la communaute ecclesiale dans le monde moderne, in: La theologie da
renouveau (sous la dir. de L.K. Shook, G.M. Bertrand), Montreal-Paris 1968, vol. 2, 51-57.

°  'W. Pannenberg, Grundiragen systematischer Theologie, Gottingen 1967, 91-158; J. Molt-
mann, Theologie der Hollnung, Munchen 1964; Id., Perspektiven der Theologie, Miinchen 1969;
J. B. Metz, Zur Theologie der Welt, Mainz-Miinchen 1968; 1d., Politische Theologie, in: Sacra-
mentum Mundi, vol. 3., 1232-1240.

1 M. Schoof, Przelom w teologii katolickiej, Krakéw 1972, 276-281. Cf. E. Schillebeeckx,
O katolickie zastosowanie hermeneutyki, Znak 20 (1968), 978-1010; Z hermeneutycznych rozwazan
nad eschatologig, Concitium 15 (1969), 3141; Intelligence de la ioi et interpretation de soi, in : he-
ologie d’aujourd’hui et de domain, Paris 1967, 121-137.
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today. There is almost no area of human life in which there are no new facts
and the consequent need to interpret them and make moral decisions. Changes
in the world are followed by changes in the Church. There is probably no area
of ecclesiastical life and there are no formulations of faith and so established
ways of acting that do not require new analyses, formulations, and new solutions.

Such problems always appeared in Christian life, in theology, and in the
Church. It has not always been easy to confront them with the message of rev-
elation. Sometimes it led to serious conflicts. It took a long time to properly
define the position of the Church and theology on the Copernican upheaval,
on the theory of evolution, or workers’ problem. At the same time, it is not easy
to realise all the factors that led to one or another solution. Undoubtedly, the
theoretical and theological considerations, research on sources and interpreta-
tion of faith to date played a role here, as did the developing beliefs of believers
and the authority of ecclesiastical power, the development of secular sciences
and culture in general, and so on. However, what role the various factors played,
what considerations influenced the final direction of the development of faith
and ecclesiastical teaching, is difficult to determine even today, in retrospect.

The situation today is characterised by several new features in this respect.

First of all, changes in human life take place incomparably increasingly
more often and more rapidly than before. History teaches us that in the past
Christians waited too long with the reform of ecclesiastical institutions, theol-
ogy, with an open attitude to the changes taking place in the world. The present
times, going faster, do not allow us to delay in solving growing problems and
answering emerging questions.

Secondly, the development of humanities and anthropological sciences, as
well as the organisation of science allow for a much more insightful and com-
prehensive interpretation of texts and cultural research than in the past. The
development of theology and ecumenism makes it possible to take more fully
into account certain elements of faith that have remained in the shadows so far,
such as the eschatological dimension of human life, the communal character
of the Church, etc.

Thirdly and finally, and this is related to the previous point, in every area
of human life we encounter not only a passive interpretation of the past today
but also forecasting and planning the future. We can talk about the desire
to control and direct the development of culture, which until now was relatively
spontaneous.

All this means the possibility, need and real development of theological
hermeneutics. It is not only about interpreting old texts in the light of past,
contemporary cultural texts, but also to interpret today’s world, our culture,
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current events, in order to enable Christians and Christian Churches, in their
confrontation with faith and revelation, to find solutions to problems facing
them, that is, from the point of view of the Word of God, to understand the
meaning of the Word of God in our existence. This understanding, even if out-
lined in general and incomplete terms, without the total certainty of a faith that
matures gradually, will allow for a specific orientation of Christian action, for
the involvement of Christians in the pressing problems of the world in which
they live and which they are to build together with all their brothers and sisters;
it will allow them to plan together the paths of development of the world with
others in the hope of the Kingdom of God that they are expecting.

Theological hermeneutics necessarily brings in anthropological problems:
being aware of the subjective conditions in theological cognition, examining
the structure of the language of religion, reflecting on the phenomena of con-
temporary culture, confronting questions to which we seek answers in the texts
we interpret, we turn around in the circle of anthropological issues.

Also taking into account the content of the texts that theology deals with
when examining the subject of theology, we always face the problem of a hu-
man being in the end. Theology is about God, but about a God who salvages
the human being. Revelation shows God, the Saviour and at the same time the
salvaged man.

I would like to present here some formulations by E. Schillebeeckx con-
cerning the basic approach to hermeneutical theological anthropology.

Schillebeeckx tries to make the most fundamental confrontation of the
meaning of biblical texts and other testimonies of revelation with all that man
knows about himself and his culture from elsewhere. It is probably difficult
to get to know the author’s thoughts comprehensively from a short fragment,
but I think it is interesting to see even a partial performance of it. “The object
of revelation is God’s love for the world. The Bible teaches neither anthropology
nor cosmology. It simply tells us that a man in the world is loved by God in God’s
way. What is man in the world must be explained by human experience, and
therefore by history... Christianity does not teach us anything detailed in an-
thropology except that man has been introduced into the mystery of God’s
grace, or rather that man’s mystery is, in its deepest layers, the mystery of God
himself. In the course of history, man discovers the slow dimensions of his
existence. Every new stage of this self-understanding must be illuminated by
the only content of revelation, and in this new Dimension man must live a love
for others, a love that draws its radical character from God’s absolute and free
love for man. Thus “Anthropology” is developed or discovered in its formal
structures through the earthly experience of all people, whether Christians or
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non-Christians, and Revelation calls us to implant love at every stage of this
anthropology™'.

I do not comment on the subject matter of the cited text. I refer to it be-
cause it is an excellent example of a hermeneutical approach to anthropological
issues in theology. This is the role of theology: to interpret the biblical text ex-
pressing God’s revelation and to confront its meaning with the understanding
with which it has been read throughout history and its successive reinterpreta-
tions; with the understanding of man throughout history and with the present
anthropology which is represented by today’s human experience and by today’s
teachings about man and culture. This is why we asked not only theologians,
but also Biblicists, philosophers and specialists in various “secular” sciences
to participate in our session. We do not believe that theology should refer only
to philosophy, although cooperation with this particular science has the longest
tradition and it is difficult to think about theology without it. Today, after all, it
is believed that theological work requires cooperation between all peoples, and
theological anthropology, as I presented it, seems to be an excellent example
of this.

From the whole of theological anthropology we can distinguish some
specific issues which have always been of interest in theology and which have
not lost their relevance even today. It is enough to mention such issues as the
beginning of mankind and man, the structure of man, death, the final fate,
the resurrection, in order not to enter the area of moral issues. As the subject
of our session, we have chosen an issue that is somehow related to the context
of human existence. These are matters with a very wide range of issues: man
in the world of history and culture, man in relation to other people, and - as
a result - the issue of man’s relation to God.

In such a definition of the subject matter of our meeting, we were driven
by the directions of thinking about man, characteristic, it seems, for contempo-
rary culture and philosophy. The existence of man in his world, among others
and in relation to God, is today, without the need to be proven, the privileged
subject matter of the various sciences that deal with man and therefore also
theological anthropology.

The topic of the first discussion is therefore a man in the world, i.e., in the
world of history and culture. How are history and culture interpreted as texts
testifying to man in today’s cultural sciences?

11

E. Schillebeeckx, La mission de I'Eglise (Approches theologigues IV), Bruxelles 1969, 72.
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The second discussion will be about the community of people. What are
inter-personal relationships? To what extent do they determine the structure
of the human individual? How should we understand the human community,
which is so often talked about today and which is so greatly sought after? At the
same time, we can talk about community at different levels: living, historical,
awareness. On the simply human community and on concrete communities.

Finally, the third discussion will be devoted to the issue of the relationship
between man and God. It seems obvious today that there is a need to involve man
in the face of other people, in the face of a self-created culture and the future.
How to discover in all of this the right place for the relationship between man
and God? How to overcome alleged competition from a so-called horizontal
and vertical point of view?

We are aware of the fact that such a broad topic of discussion and par-
ticipation of specialists from various disciplines conceals the danger of raising
many different issues in a way parallel to each other, without being able to obtain
a certain number of issues. However, in the course of this session we do not
want to come up with a specific solution to the problems raised, or not even
to outline the entirety of the issues indicated in the topics of the discussion.
This is not possible. The aim of the discussion, as well as of the whole session,
is a fragmentary orientation in border issues: theological anthropology and
various sciences about man and culture, the aim of perceiving the field for
theological hermeneutics procedures is to become more clearly aware of what
theological anthropology treated as hermeneutics is. We hope to take this out
of the session.
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Anthropological Aspects of Problem Of God,
Faith and Grace*

Theology speaks of God, faith and grace on the basis of Revelation. This is the
interpretation of the data contained in Scripture and in Tradition. The theo-
logian does not invent new truths, but instead he interprets those, with regard
to which he is convinced that they are coming from God. Historical Revelation,
however, should not be understood only as a message dictated by God to man.
It has become true among people through deeds and words intrinsically con-
nected with each other. Much of its content is available to human reason, and
man can learn it easily, with certainty, without any risk of error'. Moreover,
in some cases Revelation only explicitly states what man knows from his own
experience. Hence, for the transmission of faith, a strictly theological argument,
explaining the deposit of Revelation, as well as a lecture at the frontier of the-
ology, indicating that the truths revealed are rooted in issues concerning man
is of great importance.

This method was used in the Catholic Church less or more clearly in ex-
plaining the raison d’étre of Christianity. For example, many Fathers of Catholic
Church regarded pagan religions as prerequisite for the development of Gospel?,
and Tertullian directly formulated the thesis that the human soul is Christian
by its very nature’. This method was used by St. Thomas Aquinas, who often
quoted the sentence of Saint Ambrose Omne verum, quocumque dicatur, et

STV 14(1976)1.

DV 2-6.

L. Bouyer, Mensch und Ritus, Mainz 1964, 9.

The sentence O testimonium animae naturaliter christianae is in the seventeenth chapter
of the work Apologeticus (PL1, 257-536). It is also the main thesis of a separate work by Tertullian
(PL I, 609-618). The last one was discussed by S. Szydelski in the article Testimonium animae
naturaliter christianae, CT 25 (1954), 178-193.
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Spiritu Sancto est, and Saint Bonaventure, when he tried to prove that man
is a creature open to God’s light*.

This method also appears in the dissertations of Erasmus of Rotterdam®
and in the modernists’ arguments, who however unfortunately tend to draw
extreme conclusions on this basis®. Eventually, it is present in the Encyclicals
of John XXIII Mater et Magistra and Pacem in Terris and in Gaudium et spes.

Contemporary Catholic theology is characterized by an anthropologi-
cal attitude, based on the assumptions that every question about God is both
a question about man and that in the study of structures of being, analysis of the
data of consciousness plays a large role’. The arguments in this field in most
cases consist in demonstrating how Revelation helps to better understand the
man. It is as if a top-down approach deriving human truth from the truth
of God. It seems, however, that it would be successful to assume the bottom up
approach, i.e. deriving what God says about man from what man knows about
himself. Certainly, you can consider the revealed content in isolation from the
experience data. Since this would entail a risk of formal abstractionism. This
statement applies to all theological truths, and in a special way to the problems
of God, faith and grace.

The Problem of God as the Basis of Human Existence

Theology does not deal with proving the existence of God, but demonstrates the
rationality of the attitude of faith in God. Hence, it is not without significance,
from its point of view, what other fields of study state about God. The problem
of the existence of God is even more important for the transmission of faith.
Since, the fact of believing, which consists in the acceptance of the message
of Christ, presupposes the prior acceptance of the truth that God exists and
has manifested Himself in Christ.

Therefore, a significant role in the preaching of the Gospel is played by
philosophical arguments for the existence of God, derived either from the

*  E.Gilson, Duch filozofii sredniowiecznej, Warsaw 1958, 30; Ib., Historia filozofii chrzesci-
janskiej w wiekach Srednich, Warsaw 1966, 326.

*  E.Gilson, Duch..., op. cit., 31.

¢ The mistake of the modernists was not that they sought for the roots of the Christian
religion in man, but that they wanted to deduce faith and Christianity from human nature
in general. This was taken up by Pius X in the encyclical Pascendi (D 3475-3500).

7 Cf. K. Rahner, Teologia a antropologia, “Znak” 21 (1969), 1533-1551.

572



(3] Anthropological Aspects of Problem Of God, Faith and Grace

observation of the world (so-called quinque viae), or from the very concept
of God (the so-called ontological proof of Saint Anselm) or from the analysis
of the human phenomenon itself. It is also important to demonstrate that God
exists not only as a Transcendent Being, that is, transcending all creation, but
also as an Immanent Being, i.e. existing within us, within our being. Due to this
fact, the problem of God becomes necessary for man and is an indispensable
reference point with regard to the interpretation of significance of human exist-
ence. In turn, Revelation finds its anthropological legitimization in this respect.

The “Five proofs of St. Thomas Aquinas” and the ontological proof of Saint
Anselm first and foremost emphasize God’s transcendence, His separation from
the world and superiority over the world.

Indirectly, therefore, they only explain the existence of a man implicite
in his relationship to God. On the other hand, religious studies speak more
widely about these relations. The results obtained by them are extremely valuable
material for confronting theological theses.

Religious studies confirm that having God’s idea at one’s disposal can
be considered a common phenomenon in case of people. In general, all sound-
minded people have the idea of God, however they refer to it in different ways,
most often either they assume the existence of God or deny it. After all, accepting
one or other attitude with regard to the idea of God is something secondary
to the idea itself, because it is the result of more or less conscious reflection. Only
some theoreticians of religion hold that the idea of God is a subjective concept
of a man who has resorted to it either to satisfy certain ideological needs, or
because of fear of natural phenomena, or to use it as a tool to restrain freedom
and maintain order in class society®. It seems, however, that there is a confusion
of circumstances with the cause in these explanations. Because the case that gave
rise to the idea of God is something different than the circumstances, under
which this idea was created. It is true that a man imagined God depending on
the environment in which he lived, as well on the degree of culture and know-
ledge, but this does not determine the source of these ideas.

One question remains, however, unanswered, namely, why, for example,
a man thought about God when he saw a clear sky, the power of a rock or the
terror of a storm. What prompted him to look for a cause in the non-ma-
terial, and not, for example, in the material sphere? Natural, sociological or

®  This topic is discussed extensively by Z. Czarnecki in the book entitled Filozoficzny

rodowdd marksistowskiej teorii religii, Warsaw 1971. Cf. E. Ozorowski, Religia chrzescijariska
w aspekcie aksjologicznym, Wiadomosci ko$cielne archidiecezji w Bialymstoku 1(1975)2-3, 153-160
(149-174).
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psychological phenomena are not capable of creating the idea of God in man,
but only contribute to the fact, that man becomes aware of this idea. The idea
of God - as H. de Lubac claims - appears in self-consciousness and imposes
itself on the human mind with its very necessity”. The Catholic teaching about
God also has a common foundation with the issues discussed by the general
religious studies concerning sacred. This word (and the others similar to it, e.g.
sensus numinis, das Heilige) has become, thanks to numerous recent religious
studies, the key to a better understanding of man*’.

The term sacred means first of all the moment of separation, isolation,
existence different in its nature from the way that the world and man exists,
which is the source of fear, horror of man, and which fascinates, attracts, cap-
tivates him, gives him satisfaction and makes him happy. This feeling flows
from the depths of the soul, where external stimuli are only a condition of its
occurrence and never its cause. Sacred is an a priori, non-moral category, in-
dependent of facts and history"".

It is also important that man finds this otherness in himself and in the
world around him and that he feels it regardless of the degree of culture or
civilization in which he lives. This indicates a characteristic feature of human
existence. Primitive people experienced the sacred on an elementary level, e.g.
in atmospheric phenomena, objects (e.g., rock, tree), a distant, separate place.
Similar manifestations of the mysterium tremendum, augustum et fascinosum
are found in the Bible (e.g. Is 2: 21; 6:6-7; 26:9, Mt 17:4-8; Lk 5:8; Mk 9:5; Acts
17:1; 1Cor 3:22; 10:26). The same meaning of sacred is also characteristic of the
thought of great Christian mystics, in whose works we find the description
of God as the purifying fire, the all-powerful force, the desire and rest of the
soul, joy and supreme happiness'”.

It would seem that contemporary man, mesmerised by the development
of technology, lost his sacred dimension. However, this is not the case. For the
same man still finds in himself an ahistorical aspect that does not lose itself

®  H. de Lubac, Na drogach Bozych, Paris 1970, 33f.

1 Particularly noteworthy are the following works: R. Otto, Swigtos¢. Elementy irracjonalne
w pojeciu bostwa i ich stosunek do elementow racjonalnych, Warsaw 1968; M. Buber, Ich und Du,
Leipzig1922;1d., God and Evil: Two Interpretations, New York 1963; M. Eliade, Traktat o historii
religii, Warsaw 1966; 1d., Sacrum, mit, historia, Warsaw 1970; G. van der Leew, Phdnomenologie
der Religion, Tiibingen 21956; M. Scheier, Vom Ewigen im Menschen, Berlin 1933.

' R.Otto, op. cit., 19.149. Basic information about the sacred in pagan religions and Chris-
tianity and the most important literature on the subject can also be found in the article by
J. Splett, K. Hemmerle entitled Das Heilige, in: SM, vol. 2 col. 576-582.

2 J. Danielou, Bég i my, Krakéw 1965, 90f.
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in animality, which goes beyond what is fleeting and mortal, rising up toward
a fuller and richer existence'’. This thesis is confirmed, for example, by human
desires, whose object - like the horizon — moves away from man, the more he
tries to approach it. The animal satisfies its hunger with material food, while
man does not content himself with material well-being, his desires go further.
Scholars of religion explain that it is a longing for the lost paradise, the memory
of universal sacred archetypes'. The church, however, explains that it is anxiety
of the heart seeking rest in God".

Otherness, which is a property of the sacred, is also revealed in what
is called a talent or vocation, which a man experiences as something which
belongs to him, and at the same time as something in relation to which he
experiences numinotic feelings. He cannot, for example, drown out the inner
voice, escape from it. He recognizes it as a compelling force, and at the same
time he is always happy when he experiences it and follows it. Talent cannot be
programmed, at most it can be developed. A vocation is an inner voice, with
regard to which a person is aware, that following it is the only true way of living,
for his betraying this vocation would surely lead to death'®.

The sacred trace in man is finally present in the deepest part of man’s
existence, which distinguishes him from other people and makes him this
unique particular man.

One does not need many experiences to conclude that a man, even if he
was most similar to other people, and even most connected with them, always
remains lonely in certain situations of his life. He feels the presence of this sacred
sphere in himself, which is available only to him, a kind of taboo, unattainable
to other people. Sometimes this untouchable aspect of himself becomes someone
with whom a person begins to communicate. Considering this phenomenon
superficially, we find that man talks to himself. And in many cases it is true. After
all, a deeper analysis will suggest that the insight into our interiors sometimes
becomes an entry into a separate sphere, characterized by a sacred character.

* M. Eliade, Sacrum... op. cit., 33f.

' “Russia of balalaikas, romantic East, cinematic Haiti, American millionaire, exotic
prince, etc; in the final analysis - longing for something quite different than the present moment,
inaccessible or irrevocably lost, for ‘paradise’.” Ibid., 38f.

'*  “The Church truly knows that God himself, whom it serves, responds to the deepest
desire of the human heart, which fruits of the earth will never fully satisfy.” GS 41.

¢ “Rainer Maria Rilke told a young poet who sent him his poems asking for his opinion:
Would you have died if you were not allowed to write? If so, continue writing. Otherwise, it’s
not worth it.” B. Bro, Czlowiek i sakramenty, Warsaw 1973, 6.
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Theology teaches that this interiorization often becomes the act of discovering
God, the experience of the one and only Being who is in power of calling people
into existence”.

Modern man knows the world better than before. However, this aware-
ness does not eliminate the sacred, at most it allows us to perceive it in different
perspective. For example, modern homo technicus is not afraid of a storm,
because he invented a lightning rod, he is not afraid of elements of nature,
because he can tame them, but he has not got rid of the fear of the unknown,
which he sometimes experiences in the most unexpected moments of his life
such as a situation of danger. Today’s man also knows more precisely the essence
of beauty, but at the same time he realizes that beauty cannot be fully understood
by means of rigid categories, that being surprising and unpredictable defines
its very nature. In addition, man cannot live without religious rites. When he
tries to eliminate them, at the same time he introduces the other ones, more
or less similar to those of religious nature. On this basis, M. Eliade states that
a man, regardless of the degree of desacralization, is not able to free himself
from the religious attitude, and the symbols, myths and rituals he propagates
always reveal the final situation, i.e. the one which he discovers, when realizing
his proper place in the universe'®. God, of whom Revelation speaks, is also
God who is experienced by man within his own being and whose acceptance
is necessary to understand the existence of man.

Anthropological Foundation of the Christian faith

In a similar context one should consider the Christian faith, which consists
in the recognition of God’s authority, total trust in Him and leading one’s life
in accordance with this new condition'’. Theology explains that in the act of faith
the mind, will and grace are involved, from which it follows that faith is a gift
received from God as well as the decision of man himself. The rationality of faith
is related to the question of whether a person behaves rationally when deciding
on leading his life faithfully, whether there is room for faith in him and whether
it helps him achieve a more complete dimension of humanity.

17

H. de Lubac, Katolicyzm, Krakow 1961, 310f.; R. Guardini, Koniec czaséw nowozytnych,
Swiat i osoba, wolnos¢, taska, los, Krakow 1969, 90; L. Bouyer, op. cit., 82-98.

'® M. Eliade, Sacrum..., op. cit., 51-63; L. Bouyer, op. cit., 82-98.

' These elements are found in the definition of faith presented during the Second Vatican
Council (D 3008). Also DV 5. paid attention to them.
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The answer to the above questions is not simple, because it requires a cer-
tain knowledge of God’s existence and an understanding of who a man is. The
above mentioned arguments for the existence of God confirm the rationality
of faith in the sense that they present the real existence of Being, to which man
turns in his faith. However, this does not completely solve our problem. Indicat-
ing the reason for the existence of faith, it must be justified that it is necessary
for man. In the latter case, it should be remembered that faith concerns a very
specific sphere of human life. For example, faith is not necessary with regard
to shopping or to scientific research. They are autonomic areas, governed by their
own rules, while religious faith manifests itself on the occasion of posing the
so-called existential questions: why do I exist? for what purpose do I exist? What
is the meaning of my existence and the existence of the world? These questions
are, moreover, posed by every sound-minded person, which would indicate that
they belong to human nature, in the same way as the idea of God does.

Who in that case would be capable of answering these questions? The
response will not be provided by the natural sciences that study a specific seg-
ment of the world, because such a response would go beyond their competence.
However, philosophy may speak on this matter. The latter, however, builds its
conclusions on the material provided by the empirical sciences. However, in or-
der to fully answer the above questions, one would have to refer to the catego-
ries of infinity and eternity. These concepts are not however the subject of the
empirical sciences. In addition, scientific knowledge has limits that it can never
fully overcome®”. It follows that philosophical inference in the field of existential
questions posed by man is very close to faith, which - as J. Ratzinger states —
begins with the acceptance that reality is not exhausted in what is visible and
tangible!. Faith understood in this way becomes a postulate of a man who, by
his very nature, manages to transcend his cognitive limitations.

To oppose science to faith is a misunderstanding since both of them
are characterized by their unique specificity. Admittedly science does not
exclude faith, and faith does not eliminate science. Similarly, science cannot
become faith, and faith cannot be turned into scientific knowledge, because
it would imply the loss of specific being by each of them. Besides, faith is not
just about filling the gaps of human ignorance. The believer cannot be clearly
identified as the one who knows and the unbeliever as the one who does not
know. By the fact that faith implies engagement of all spheres of human life,

* M. Heller, Spotkania z naukg, Krakow 1974, 10.
*'J. Ratzinger, Wprowadzenie w chrzescijaristwo, Krakow 1970, 15.
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it is subject to the laws of crisis and growth. In addition, the Supreme Being
as the object of faith is not available to the direct insight of man, hence the
acceptance of the Supreme Being depends not only on the mind and will, but
also on grace. As a result, man often finds himself in a situation of threat: the
believer is exposed to the danger of unbelief, the unbeliever is exposed to the
danger of faith®’.

The anthropological foundation of faith is manifested in the fact that
man confronts it as a necessary condition for understanding the world. This
is, of course, a reflective understanding, in contrast to a technical one, which
is based on quantitative relationships. We know that every being can be con-
sidered from these two points of view. Both will be true and equally legitimate.
However, understanding, reduced only to grasping numerical proportions, does
not exhaust the truth of being. For example, the truth of the table consists not
only of the fact that it was made of such and such wood, in such and such style,
but also that it can be a family table, gathering around people close to each
other, strengthening the family atmosphere. Not only the structure of a given
object, but also its creator, the one who made it with a specific intention and
its recipient constitute its very truth. Therefore, one cannot achieve the full
truth about the world without accepting the existence of the Supreme Being.
It is a necessary condition to understand the world, it manifests itself as the
necessity of scale, indispensable to be able to measure anything, the necessity
of norm, indispensable to be able to evaluate anything and the necessity of point
of support, indispensable to be able to make any classification®’.

Pastoral Constitution Gaudium et spes mentions the following issues,
to the comprehension of which faith is necessary: the problem of human nature,
the evil existing in the world, death, responsibility, laws governing the human
community?*, Of course, these are not all fields in which faith appears. It can
interpret all human history with its tensions between freedom and necessity,
immanence and transcendence®.

The necessity of faith manifests itself especially clearly when a person
is searching for the meaning of life. We know that the concept of the meaning
of any instance of existence or any action implies the existence of the rational
goal of that existence or action. Although this goal is present in the very nature

22 Ibid., 12.

**  H. de Lubac, Na drogach..., op. cit., 39.163; ]. Danielou, op. cit., 41.

> (GS11-23.31.41-42.57.

*® K. Lehmann, Gegenwart des Glaubens, Mainz 1974, 29; Ph. Roqueplo, O trudnosciach
wiary, Warsaw 1974, 269.
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of a given being, it always comes from someone from whom this given being
is dependent in its existence, that is, the meaning of being depends on its crea-
tor, while man can be regarded as the one who gives meaning to human works.

On the other hand, only the Supreme Being, on whom man depends
in his existence, can grant him the sense of his existence and activity. Hence
the meaning of human life is not so much the result of knowledge but the re-
sult of faith. A man cannot come up with it. He can only accept it as the gift,
which has been granted him by the Supreme Being®®. Faith in such cases be-
comes a source of meaning, and thus a foundation on which man can base his
existence and through which he can survive. There is no selflessness that could
stand against meaningless®”.

Information on what kind of meaning it is can be found in Revelation.
Theology deals with it in detail. It must be added here that the latter, when
teaching about eternal salvation, does not consider man in isolation from
earthly affairs; on the contrary, it states that salvation should be achieved
through the daily hardships. Therefore, the allegation that religion can lead
to human alienation seems unfounded. Human’s hope of heaven, properly
understood, is the only thing capable of giving man full passion for earthly
work, while faith, by providing man with a vision of a state of ideal living, can
contribute to achieving by him a better view of his current condition and thus
can prevent him from being uncritically satisfied with himself**. However,
satisfaction resulting from faith is not easy to achieve. The God of the Bible
resists all endeavours of man to control Him and subordinate Him in order
to achieve his own interests. He is God who comes to man in the least an-
ticipated moment (Mt 24:43; 1Tess 5:2-3) and He remains distant when man
resorts to magic and evades shaping history on his own. Properly conceived
faith prescribes man to live in the dialectical tension between transcendence
and incarnation, to experience every day in its uniqueness and to find eternity
only in the burden of everyday life**. Faith gives people a sense of security,
but not in the form of a paralyzing illusion or blissful satisfaction, but in form
of a certainty that stimulates a person to act®’.

26

J. Ratzinger, op. cit., p. 34f.
> H. de Lubac, Katolicyzm, op. cit., 307.
> Ph. Roqueplo, O trudnosciach wiary, 260-274; H. de Lubac, Na drogach..., op. cit., 166.
? ].M. Gonzalez-Ruiz discusses this topic in more detail in the article entitled Duchowos¢
na czasy niepewnosci, Conc. 67(1966)1- 10, 525-532.
*® H. de Lubac, Na drogach..., op. cit., 154.
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Man as a Being Open to God’s Grace

The problem of grace is closely connected with the problem of God, which was
mentioned above, but cannot be completely identified with it. For, in the previous
case we have only established that man finds in himself and in the world around
him the presence of a Supreme Being. This Being is different from the world
and a man himself, and this Supreme Being is called God. Here, however, the
question whether there is a place in human being for God’s free action should
be considered. In other words, the problem of the sacred is tantamount to the
problem of a human being in its existence, and the problem of grace can be
regarded as the problem of a human being in its action.

It is obvious that we have knowledge about grace only on the basis of his-
torical Revelation. We are, however, far from deriving Revelation from the world.
Knowing, however, the revealed truths about grace, we discover with amaze-
ment their origins in the human being. The biblical concept of grace is closely
connected with the question of original sin. The first man turned away from
God through his disobedience. This resulted in the loss of those supernatural
gifts granted him by God and in serious degradation of human nature. From
now on humanity cannot return to God on its own. Thus, every action of God,
where restores lost gifts to man, has since then been the effect of the grace. In the
Scriptures it determines in the first place who God is with regard to people, then
who man becomes, when he accepts the action of God, and finally it indicates
the specific gifts, which have been granted man by God". It is, therefore, about
the condition of man after committing original sin and about everything that
is happening in him, which is not due to his own nature or powers, nor to his
obligations or his merits. This action is called supernatural in opposition to the
natural one, which is necessary because it arises as a result of certain stimuli
or established laws.

The observation of human life confirms that not everything happens in it
on the basis of the natural course of things, that there are many unknowns in it
that cannot be explained even by the fact of human freedom. Admittedly, there
is room for external freedom, higher-order freedom in the social order, within
the human being. This thesis is perfectly illustrated by R. Guardini, who sees
the elements of grace in human relations based on authority, where the will
of a sovereign may suspend the operation of law and in this way compensate for
what cannot be predicted in life, then in inspiration and success, which states

*'J. Guillet, Grace, in: Stownik teologii biblijnej, Poznan 1973, 436-441.
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come from as if from the outside, they lie outside of human nature and can only
be explained in the context of the entirety of being, then in all kinds of real
friendship or love meetings, which often happen as a twist of fate, because they
cannot be planned in advance neither determined not calculated, and finally at
some moments of extreme euphoria, where one has the impression that the torn
existence has achieved its harmony, as well as in experiencing happiness, which
is always associated with his awareness of giving to others beyond the measure
of his abilities®®. Everywhere where a man experiences an external endowment,
where something results not from a must, prior calculations and planning, but
from total freedom, where generosity and magnanimity come to the fore, there
are also elements of what is called grace in theology.

Thus, the presence of the grace, understood in such terms, in the world
makes it an environment proper to human nature. For man can live to the fullest
extent only when he has the power of creativity, when even in the most tragic
situations he can count on the revelation of a higher order. Admittedly, the world
that is completely determined would become unbearable. Human life, in which
there would be no room for contingency would turn out to be a nightmare. There
is even a paradox here that law and grace are as if directed towards each other.
Law without grace becomes soulless, grace without law turns into a parody.
The accused, for example, only then will feel the significance of pardon when
he receives it in a situation of final judgment®. The necessity of grace with re-
gard to man can be also derived from the fact of who a man really is in relation
to his ultimate goal. Phenomenology states that man lives on the verge of what
is animal and what is peculiarly human and that he must constantly cross this
boundary, otherwise he reduces himself to his animality, which is tantamount
to his death®. Existential tomism complements these conclusions, claiming that
man in his true human existence always aims to achieve higher goals than he
can achieve taking into account his human capabilities®. It follows that human
existence turns out to be a kind of paradox, which can only be understood when
accepting the existence of the transcendent Being. Without the supernatural,
human life becomes tragic. Grace is what overcomes this tragic dimension and
allows man to achieve a goal that he is naturally directed at*.

*  R. Guardini, op. cit., 301-314.

3 Ibid., 302.

**  R.Ingarden, Ksigzeczka o czlowieku, Krakow 1973, 13-26.

* M. Gervais, Nature et grace chez saint Thomas d’Aquin, LThPh 30 (1974), 333-348.

*  Extensive comments in this regard are contained in the book by A. Zuberbier entitled
Relacja natura — nadprzyrodzonos¢ w swietle badati teologii wspdtczesnej, Warsaw 1973, 89-127.
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The awareness of the interrelationships between nature and the supernatu-
ral is alive in western theology in the problems of the Paschal Mystery of Christ,
and in Eastern theology in the doctrine of theosis. According to the latter, grace
can be considered in a sense semi-natural, while nature - theophoric®.

*k*

The arguments presented here can be qualified as a part of the more extensive
problem concerning relations between the Christian religion and human nature.
We have only limited ourselves to paying attention to the essential components
of the religious phenomenon®®. It seems, however, that in the context of all these
theological theses and church rites, the question should be posed about how
they arise from human existence as well as how they can serve it since only then
would their fully anthropological value be fully manifested. What is more, one
should refer to a religious phenomenon as such and consider Christianity in its
context. Christian religion, in spite of its essential separateness from other reli-
gions, shares many common features with them. Christians, therefore consider
important the philosophical question of whether religiousness defines man to the
same extent as the category homo sapiens, homo socialis, homo faber, etc. does™.
The problem of the role that religion plays in human life is also significant. Many
scholars, for example, emphasize the personality-forming role of religion and
its role in maintaining man’s mental health*°.

Man is then the point of reference when proving the raison d’étre of the
Christian religion. It is not enough to say that the Church comes from God, we
must also justify that it is necessary for people.

Similarly, the problem of verification of the Christian religion does not
only consist in proving that the present-day Church comes from Christ and that
in its historical duration it remains faithful to the will of its founder, but also
in justification of the thesis that it represents the value necessary for people.

% W. Hryniewicz, Teologia prawostawna o przebdstwieniu cztowieka; W. Granat, Ku czlo-

wiekowi i Bogu w Chrystusie, Lublin 1972, 406-412.

*®  The essence of the religious phenomenon is determined by: a) transcendent reality
to which man turns, b) attitude towards this reality and c) the effect of this attitude, that is,
the active interference of transcendent reality into human life. The Christian religion speaks
of God, faith and grace in this respect. Cf. Z.]. Zdybiska, Czlowiek i religia, in: M.A. Krapiec,
Ja - czlowiek. Zarys antropologii filozoficznej, Lublin 1974, 325.

**  For example, Z.J. Zdybicka agrees that man is a religious being by his nature (article
quoted, 315-362).

40 Cf. A. Just, Osobotwércza funkcja religii, STV 13(1975)1, 157-181.
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Since according to the scholastic principle of verum, it can be considered ens
and bonum at the same time. The latter is, however, an anthropological issue.

Also dogmatic and moral theology, not to mention practical theology and
theology of internal life, which by their very nature deal with man, is character-
ized by an anthropological attitude. We have already mentioned that contem-
porary Catholic theology is strongly inclined towards anthropology. It must be
added here that the interests of dogmatics and moral theologians should not be
limited to the mere interpretation of revealed truths about man, but should also
take into account the confrontation of these truths with the experience of a man
about himself. Then the relevance and validity of dogmatic theorems will be-
come clearer and indications of moral theology will become more convincing.
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Man And Redemption*

The subject of this study has been formulated widely as the author’s aim is to pres-
ent mutual relations between the work of Redemption and man and his entire
activity, and thus not only to indicate the impact of Redemption on the exis-
tential situation and man’s possibilities of action, but also to emphasize the role
of man’s activity and its conditioning both in the work of Redemption itself and
in the way it is understood. Presenting the relationship between Redemption
and concrete human life and activity, this study will also shed some light on
the problem of the relationship between Redemption and culture. Culture is,
in fact, inseparable from the life and activity of every human being. Every man,
as Pope John Paul II reminded, lives a truly human life thanks to the culture
in which he expresses himself and finds his objectivization'.

Various factors influencing the way of understanding and presenting the
mystery of Redemption and the multiple connections between the work of Re-
demption and human life and activity will be demonstrated here based on the
Redemptor hominis encyclical. It is the fullest and most official expression of the
teaching of Pope John Paul II so far and undoubtedly sets out, to some extent,
the direction of the Church’s thoughts and activities for the near future. First,
we will show the main points of support for the way in which the relationship
between man and Redemption is understood in the Pope’s teaching, then the
essential features characterizing the encyclical work of Redemption in relation
to man, and finally the conclusions of the Pope’s teaching for the contemporary
way of teaching the main message of the Treaty on Redemption.

* STV 20(1982)1.
! Cf. Speech of His Holiness Pope John Paul IT during a visit to the office of the United
Nations Organization for Education, Science and Culture (UNESCO), June 2, 1980, 7-8.
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Foundations of Teaching of John Paul Il

As points of reference for the Pope’s arguments about man and Redemption, one
must mention the sociological and pastoral analysis of the concrete situation
of modern man as well as the abundant use of the inspired scriptures of Saint
Paul and Saint John and the Counciliar Constitutions Lumen Gentium and
Gaudiuift et Spes, not only in terms of the content of the doctrine of Redemption
but also with regard to the form of its formulation. The Pope at the beginning
of the encyclical recalls the historical situation in which today the Church per-
forms its saving mission, while deeply analyzing the contemporary situation
of the redeemed man after presenting the mystery of Redemption, by restoring
man’s proper dignity and meaning of life, and before indicating specific tasks
of the Church towards redeemed humanity. The Pope demonstrates that con-
temporary man feels increasingly more threatened despite attempts to secure
himself a happy future on earth. These attempts are manifested, according to the
Holy Father, in the material progress achieved in particular by the develop-
ment of technology and the formulation and adoption of various declarations
of human rights. Meanwhile, counting only on the development of technology
and striving for material progress itself gave birth to a consumer civilization,
whose basic criterion of success was a continuous increase of material goods,
and in which man felt threatened by the products of his own work, became
a slave to the processes of production and consumption; in the case of which
the motto “to have more” and not “to be more” has become leading idea of his
life. Apart from focusing on the problem of the accumulation of material goods,
it should be also emphasized that the natural environment of man is becoming
increasingly more polluted and the disproportion between the areas of luxury
and areas of poverty is increasingly more increasing. Confining oneself to count-
ing merely on the human rights declarations enacted and approved by various
countries is also no guarantee. In many countries, we only have the acceptance
of the “letter” of these declarations and not the implementation of their “spirit.”
Different totalitarian systems in the name of such or other ideologies actually
limit human rights, especially the rights of freedom and this also happening
in the domain of religion.? Thus, modern attempts to build a happy future of man
in purely mundane dimensions has led to new dangers: new forms of alienation
and new forms of enslavement. Assessing the contemporary situation of hu-
manity in the light of the Scriptures, the Holy Father states that the enormous

*  Cf. Encyclical Redemptor hominis (RH) 15-17.
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progress in the mastering of the world by man reveals at the same time a multiple
“submission to vanity”. The world of a new era, of the achievements of science
and technology is at the same time a world that “groans and sighs” because it
still “eagerly awaits the appearance of the sons of God.” Hence, in the Pope’s
teaching, there is a great need for the Church’s salvific mission in the modern
world, the need to include people in Christ’s salvific work, show them the ne-
cessity of Redemption for the true liberation of man and for restoring the right
meaning and dignity to his action and his culture.

The doctrine of man and the Redemption itself is developed by the Holy
Father on the basis of biblical texts, especially those of St. Paul and John, and
the Constitutions of the Second Vatican Council. He often refers to the Gospel
of Love by Saint John in his Encyclical, especially by quoting the text that “God
so loved the world that he gave it his Only-begotten Son...”* and stating that
the Word Incarnate is the cause of creation and that Redemption undertaken
by Jesus on the cross is a prominent event in human history®. Even more often,
the Letters of Saint Paul are quoted, including in deep and beautiful argu-
ments about God’s love which constitutes legitimacy of human existence® and
about Redemption in cosmic dimensions, about bringing everything to unity
in Christ”. It can be said that the very manner of writing about the Redemption
of man using the very personal style of teaching, the depth of reflection and
also the ardent heart, concrete, existential approach, addressing almost directly
each individual is something completely different from the older, more formal,
abstract and purely objective, almost essentialist teachings of the Magisterium
of the Church; rather, it seems very similar in its nature to the letters of Saint
John or Paul, or of the original apostolic writings in general®.

The Pope also often refers to the main ideas expressed in the statements
formulated in the two Council Constitutions on the Church, Lumen Gentium
and Gaudium et Spes®. He states that the Council has expressed in many places
the Church’s concern for making human life on earth worthy of man in every

*  Cf. Rom 8. The Pope quotes the statements of Saint Paul’s Letter to Rom 8:19-22.

* J3:16.Cf.RH1.8.10.22. Cf. also R. Rogowski, Chrystus i cztowiek. Refleksje nad teologiczng
antropologig “Redemptor hominis”, HD 48 (1979), 169.

®  Cf.]J. Chmiel, Biblijne podstawy encykliki Jana Pawla II w “Redemptor hominis”, in:
Redemptor hominis. Text and commentary, Krakow 1980, 73.
Cf., among others, RH 9. Cf. also R. Rogowski, art. cit., 170.
Cf.J. Chmiel, art. cit., 73.
Cf. ibid., 72.
The first Constitution is quoted by him 17 times and the second 16 times.

© ® N o
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respect, to make it increasingly more human'®. To justify this, the Pope quotes
a significant statement from Gaudium et Spes that man is “the only creature on
earth whose existence God wanted just for himself”"". Following the teaching
of the Council, the Pope also emphasizes repeatedly the idea of the communion
of Christ with man. At the same time, he develops the meaning of the significant
statement of the Constitution Gaudium et Spes that “the Son of God, through his
Incarnation, has somehow united himself with every human being.”** He argues
that Christ is somehow united with every human being without exception, even
if man does not realize it. The Pope thus takes over and develops in his teaching
about Redemption a method of presenting theological issues — developed at
the Council - not as they appear in themselves, in their essence, but in terms
of their salvific function, their meaning for every human being, their impact
on human life and action, for all human culture.

Features that characterize the work of Redemption
in relation to man

After a deeper analysis of the doctrine of man and Redemption presented in the
Redemptor Hominis encyclical, we can probably say that Redemption, in the
Pope’s view, is a work of divine and human love, inscribed in a concrete story
and covering the whole of human existence. Very clearly and comprehensively,
the Pope presents Redemption as a work of love. At the same time, he seems
to combine in one harmonious synthesis the Eastern and Western concepts
of Redemption, expressly disregarding a legal-social view of Redemption, which
adopted its classic form in the Satisfaction theory of atonement of Anselm
of Canterbury. He regards Redemption as God’s initiative, the result of which
is granting man the priceless gift of forgiveness and divination and as a collab-
oration of man with God’s grace leading to full humanization, or as an action
of a Father’s and forgiving love of God, which grants man anew the grace
of divine filiation and as an expression of a living, sacrificial human love that
gives him ultimate dignity and meaning to the whole of human life. The Pope
emphasizes that the work of the Redemption is the expression and fruit of love

1 The Pope refers to GS 91.38. Cf. RH 13.

"' GS24. Cf. RH 13. Cf. also S. Grzybek, Kerygmatyczne wartosci encykliki Jana Pawta 11
“Redemptor hominis”, in: Redemptor hominis. Text and commentary, 67; M. Jaworski, Anthro-
pology for God, ibid., 13; Rev. R. Rogowski, art. cit., 170-171.

12 GS22.Cf. RH 13. Cf. also R. Rogowski, art. cit., 172.
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as an attitude and action that is something most appropriate for each person and
that creates a real community bond between people. On the one hand, God’s
fatherly love is manifested here, striving to bestow man with the grace of being
a child of God, and on the other human love that is the answer to God’s love and
which grants the whole life of man ultimate dignity and meaning'®. Divine and
human love has found a concrete personal expression in Christ, our Redeemer.
It is by his very example that on the one hand, God’s saving action towards all
people was revealed in the most complete and effective way, and on the other, the
highest ideal of the saved man. In this way, according to the Pope’s arguments,
the very mystery of Christ turns out to be the best justification and guarantor
of human dignity, freedom and development.

The Pope then presents the mystery of Redemption as a historical work'*. He
presents the great drama of the Redemption of mankind, as a multi-dimensional
work of the Father’s love of God towards people, manifested and implemented over
the centuries in the form of historical events. God’s love for man was manifested
immediately with the act of creation, by granting man the grace of being a child
of God, yet it was then rejected by the breaking of the first covenant in paradise
by Adam and further covenants known from Old Testament history and it was
only recently accepted anew on behalf of humanity in the human heart of the
Son of God, boundlessly subjected to the Will of the Father in the mystery of the
Cross'®. The whole work of the Redemption is a gradual realization of the divine
plans for the salvation of mankind through the whole of history, from creation
and the original fall to its renewal in Christ. It is the renewal of the act of cre-
ation, which was announced in the Old Testament and realized in Christ, the
restoration of goodness originally attributed to him and violated by the disorder
of sin, especially the restoration of the dignity of the image of God - which was
depraved by sin - in man himself'®. Overcoming the sinful state of man, his
weakness and moral misery was accomplished through the Incarnation and

*  Cf.,, among others, W. Hryniewicz, Obcowac z glgbig Odkupienia. Z rozwazat nad so-

teriologig encykliki Redemptor hominis, Znak 31 (1979), 1255; A. Zuberbier, Pierwsza encyklika
Jana Pawta II, AK 94 (1980), 33.

' Cf., among others, M. Jaworski, art. cit., 135; C. Niezgoda, Refleksje nad “starym”
i “nowym” w encyklice “Redemptor hominis”, HD 49 (1980), 7.

'*  Cf. RH 9. Cf. also W. Lydka, Nauka o Odkupieniu w encyklice “Redemptor hominis”,
KFD 45 (1979), 283-284; Cz. Rychlicki, Czlowiek wspétczesny wobec tajemnicy Odkupienia, in:
Redemptor hominis. Text and commentary, 147-148; S. Wiodarczyk, Odkupiciel czlowieka Jezus
Chrystus osrodkiem wszechswiata i historii, ibid., 120-121.

¢ Cf.RH8.Cf.also W. Lydka, art. cit., 282-283; B. Sikorski, Odkupienie jako nowe stworzenie,
in: Redemptor hominis. Text and commentary, 106-109.
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sacrifice of the Son of God. The Holy Father reminds us that “Christ, the new
Adam (...) fully reveals man to man himself,” reaffirms him and shows him his
proper dignity". Christ as the incarnate Son of God, living in a specific time
and place, among particular nations and its culture and is the cause and origin
of the salvation of every man, and at the same time an existential and personal
model of the entire realization of a renewed humanity. At the same time, the
Pope emphasizes not only the Incarnation and sacrifice of Christ crucified, but
the entire life of Christ. Speaking of the unification of Christ with every human
being through the Incarnation, following the Constitution Gaudium et Spes, the
Holy Father states that the Incarnated Son of God worked with human hands, he
thought with the human mind, acted with human will, he loved with a human
heart, born of the Virgin Mary, he truly became one of us, he was similar to us
in all things except sin'®. Christ’s whole life and every word appeals to many peo-
ple, even non-believers. Not only the divinity — as the Pope writes — of Christ but
also His humanity appeals to them, His faithfulness to the truth, His love for all,
and finally His death on the cross, an amazing depth of suffering and devotion®.

Thus, the mystery of man’s Redemption finds its expression in the Pope’s
teaching not in the form of a purely abstract truth, but as an event taking
place through a particular story, especially through the concrete life and action
of Jesus Christ; not only the Mystery of the Incarnation and the culminating
events of the Passion and resurrection, but also the whole life of Christ, all his
actions and words, behaviors and attitudes in various situations and conditions,
have a salvific value for man, the value of the cause and pattern for the renewal
of human life*. The mystery of the Redemption is finally presented by the
Pope as a work concerning all of humanity and all the dimensions of human
existence. The Holy Father stresses very firmly that the Son of God - already
through the Incarnation - is united in some way with every man without any
exceptions®’. Hence, every human being is covered by the mystery of Christ’s
Redemption. Every man was from the beginning wanted by God for himself?*.

7 Cf. RH 8.10. Cf. also M. Jaworski, art. cit., 131-134.

% RH8.Cf.GS22.

¥ CfRHZ

2% Cf. A. Nossol, Chrystologia encykliki “Redemptor hominis”, in: Redemptor hominis. Text
and commentary, 97-103.

*' Cf.RH13. Cf. also GS 22.

> Cf.RH13. Cf. also W. Lydka, art. cit., 288; S. Nowak, Duchowos¢ Odkupienia srodkiem
odnowy Kosciola wedlug encykliki “Redemptor hominis”, in: Redemptor hominis. Text and com-
mentary, 167-168; A. Zuberbier, art. cit., 37.
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Everyone is personally called by God by one’s individual name, he is created
as a picture of God and hence has been granted eternal dignity and inalienable
rights. In the light of the mystery of the Redemption, therefore, there are no
people or situations more or less important or privileged.

The Pope further explains that Redemption always concerns a concrete
man, considered in his unique “existential” situation, in specific socio-histori-
cal conditions. Therefore, it is not about humanity in general, but about every
individual, considered not in isolation from their socio-historical conditions,
but in a concrete hic et nunc. Ultimately, the Holy Father finally emphasizes
that Redemption concerns every person in their entirety, in his spiritual and
physical structure, individual and social life, natural and supernatural plane,
religious and secular activities, in temporality and in eternity. In this way, the
Redemption of man is tantamount also to his authentic humanization. Thanks
to Redemption, the gift of divinization, participation in God’s life postulates
a voluntary response of man, and enables this answer, making man able to ef-
fectively join the work of salvation, the work of restoring the highest dignity
and full personal development to every human being. Considering both the
possibility of becoming a child of God and enabling him to act freely and re-
sponsibly throughout life, we can define the salvation of man resulting from
the Redemption as a “supernatural inner liberation, enabling man to undertake
mature and responsible action in all areas of individual and social life, which
is the space of human freedom.”** The entire teaching of the Pope on Redemp-
tion prompts concern for full development and happiness, teaches respect for
human dignity and freedom, justifies comprehensively the conviction of the
special significance of human affairs and thus shows the deepest foundations
of true and full humanism. The Pope also explicitly states that deep amazement
over the value and dignity of man who in the mystery of Redemption has been
reaffirmed and who has deserved such a powerful Redeemer, is called the Gos-
pel and Christianity and constitutes the mission of the Church in the world*,

The Holy Father is deeply concerned not only about the final deliverance
and happiness of the redeemed man, but about all concrete human matters®.
He indicates the proper hierarchy of values, proclaiming the primacy of ethics
over technology, the person over material things, spirit over matter. He em-
phasizes that man cannot give up himself or his place in the visible world, he

»*  Cf. J. Krucina, “Redemptor hominis” - inauguracyjna encyklika Jana Pawia II,

ChS 12(1980)2, 18-20.
2% Cf. RH 10. Cf. also S. Nowak, art. cit., 167; A. Zuberbier, art. cit., 33.
25 Cf.RHI13.
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cannot become a slave of things, economic relations, production or his own
products; a materialist-oriented civilization imposes such a bondage upon
man. He points out that the various instincts of interest, struggle and domina-
tion must be captured, directed and controlled by the deeper forces inherent
in man, which constitute the true culture of nations. It is necessary to adopt,
establish and deepen the sense of moral responsibility that must be undertaken
by a human being?®. The Pope gives priority to what is spiritual and what in the
life of humanity is expressed through religion and in turn through morality,
affecting the whole of culture. He states that the deepest pursuit of the human
spirit, which is expressed in searching for God and thus in seeking the full di-
mension of humanity, the full sense of human life, proceeds in one direction,
though manifested in various ways>”. He also states that the basic task of the
Catholic Church is to make human life more human, more worthy of human®®.
The church is the guardian of the great treasure, which is humanity expressed
in the eternal and creative anxiety of the spirit: in seeking truth, in need of good,
in the hunger for freedom, in longing for beauty, the voice of conscience. Con-
sidering this treasure of humanity, deepened additionally by the grace of being
sons in the Only-Begotten Son of God, the Church becomes able to serve man,
that is to fulfill the task commissioned by Christ*.

Conclusion

What conclusions of the Pope’s doctrine are significant for our way of teaching
the treaty on Redemption?

1) The lecture should include an analysis of the concrete existential sit-
uation of today’s individual, our nation and all modern humanity. Awareness
of the contemporary existential situation and contemporary conditions should
be both a starting point in the considerations on the Redemption, their relevance
and indispensability, as does political theology or liberation theology in their
own way, and the basis which makes it possible that lectures on Redemption
would demonstrate its significance for today’s man and teach people effective
concern for specific matters of existence of Others. When talking about the
effects of Redemption, one should ask what is its significance today for human

*¢ Cf.RH16.
*”  Cf.RHIL
*  Cf.RHI13.
*  Cf.RHI18.
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existence, for example in the burning matter of human dignity and rights, or
in the field of the Church’s tasks in the world. Thus, both the starting point and
effects of the Redemption should be presented in a concrete way, in relation
to the current socio-historical situation, based on current experience.

2) All teaching on the Redemption should be based on biblical sources,
obviously interpreted in light of the last Council and entire Christian Tradi-
tion. Referring - to a greater extent — to the content and statements presented
in the Bible, may help to overcome the abstractness and the one-sidedness
of traditional soteriological treaties, which consider Redemption only in terms
of substitute compensation, the most perfect sacrifice and individualistic and
ethical participation in the atonement and merits of Christ.

3) It is necessary to harmoniously combine - as the Pope does in his Encyc-
lical - various aspects of the doctrine of the Redemption, often interpreted sepa-
rately in earlier theological treaties. In the spirit of such a harmonious synthesis,
it is necessary to demonstrate the relationship between the work of Redemption
and the work of creation, between the Incarnation and the Passover of Christ,
between man’s Redemption and the Redemption of the whole world, between
moral liberation from sin and social liberation from all forms of oppression,
the concern for eternal salvation and for authentic humanism in earthy life.

4) Among many biblical categories that provide a closer view on the mys-
tery of Redemption, it is especially important to present the category of love, not
only in order to overcome the narrow, legal and social approach to Redemption
in terms of satisfaction and merit, but above all because love is a preeminent
category in the theory of Christian revelation, the attitude and action most
appropriate for God and for every human being, and the source or bond of true
and full communion between people and God.

5) One should teach about the Redemption using a concrete language,
and not the abstract one. When analyzing the biblical texts it is necessary to ex-
plain that the revelation of the mystery of the Redemption took place gradually,
within the framework of history, in the context of certain cultural categories,
that people were redeemed from the situation of sin through concrete events,
carried out by God throughout history, especially through life, death and res-
urrection of Christ.

The Christ who lived in a certain place and in a certain time carried out
the Redemption by restoring the broken covenant of mankind with God, and
today He allows us to enjoy the effects of the Redemption. Through meeting
and uniting with Him in faith and love, confirmed and strengthened in the
sacraments, each person regains the highest dignity and the possibility of full
development. Thus, the teaching on Redemption using a concrete language
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will be thus also tantamount to emphasizing the historical, Christocentric and
personalist character of Redemption.

6) Finally, following the biblical approach, one should refrain from con-
fining oneself to recognize the mystery of the Redemption in a purely objective
and essentializing manner - which was common in earlier textbooks - from
carrying out considerations about its essence in isolation from man and his
situation, but instead one should try to recognize this mystery in terms of its
role in human life and humanity, its significance for specific human historyj, its
influence on human activity and human culture.
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Implications of that Expression*
(Thoughts on theological anthropology)

Introduction

The subject of “Man as imago Dei” has long been considered crux interpretum.
In the course of time, exegetes and dogmatists proposed quite diverse interpre-
tations of it. At times, the subject was not even discussed at all. Today, however,
the interest in this subject is on the increase, probably because theology is in-
creasingly expected to provide answers to a number of anthropological questions.

The concept of imago Dei is not identical in the Old and New Testaments.
However, a close relationship exists.

Man as /mago Dei in the Book of Genesis

Vital elements of Old Testament theology of similarities are to be found in the
Book of Genesis 1:26ff—in a fragment originating in the priestly source (P.).
In the younger Story of Creation (Gen 1:1—2:4a), the basis of which is the scheme
of seven days (ritual rules!), on the sixth day man (Adam) is created: “God
said, ‘Let us make man in our own image (selera), in the likeness of ourselves
(demut), and let them be masters of the fish of the sea, the birds of heaven, the
cattle, all the wild animals and all the creatures that creep along the ground.’
God created man in the image (selemn) of himself, in the image of God he created
him, male and female he created them” (Gen 1:26fT).

* STV 27(1989)1.
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For understanding and capturing the theological-anthropological rele-
vance of man’s imago Dei an analysis of the expressions of “selem” and “demut”
is not sufficient, as theories of an image can be numerous. Only by considering
the context can we arrive at a viable exegesis.

a) The entire text of the Book of Genesis 1:1—2:4a is a theology of creation
and attempts to provide an answer to the question of the beginning: Where does
everything that exists come from? The answer is: Everything was created by the
God of Israel. Because, in accordance with the priestly source, He is the God
of any ritual rules and the source of religious shaping of history, therefore, in the
same orderly manner He will act as the Creator of the world. Man becomes cre-
ated on the sixth day as “the crowning and completion” of God’s act of creation.

b) The value of the human being is reemphasised by the Creator’s will
to make human beings in His image (selem). The concept of “image” consists
of a certain relationship. That human being is an image of God implies his
peculiar relationship to God, a connection with Him. To avoid any erroneous
interpretations, the author adds “demut,” that is, “after our likeness,” not the
same—as man is a creature and never will be God (Gen 3).

c) “Selem” is closely associated with the task of governing. A human being,
as a creature remaining in a peculiar relationship to the Creator, dominates
all other creatures—the relationship to other living creatures assigned to him
is to dominate them. Because this task entrusted to man is based solely on his
likeness (that is his relationship to God—the Lord of all creation), he may not
rule autonomously. That likeness is realised in fulfilling the role in the world.

d) Gen 1:27ff provides yet another idea related to the likeness to God: “being
male and female.” Dominating other creatures shall be creative and life-giving.
By the same token, what is expressed in human likeness to God is God’s domi-
nation and creativity—and that is what constitutes the basis of human dignity.
The Book of Genesis 5:1—2 confirms conclusions of this exegesis by the same
context (“he created them male and female”). The idea of imago Dei in man as
arelationship to God, which determines the relationship to other living creatures,
is what constitutes the basis of human dignity and is an obligation for respect
towards human life: “...And I shall demand account of your life-blood, too.
I shall demand it of every animal, and of man. Of man as regards his fellow-man,
I shall demand account for human life. He who sheds the blood of man, by man
shall his blood be shed, for in the image of God was man created” (Gen 9:5¢—6).

Summing up, we may conclude that in the Old Testament, man’s immago Dei
is understood not as a static definition of a human being, but rather as an expres-
sion of his “significant relationships,” whereby the “relationship towards God”
is the primary relationship determining in turn his “relationship to the world.”
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Revolution in Paul’s Thinking

Excerpts from the Book of Genesis originating in the priestly source and con-
cerning imago Dei were interpreted in various ways in the Wisdom Literature
of the Old Testament and subsequently by Philo of Alexandria and Gnostics.
Some of those interpretations differ from others quite significantly. The concept
of imago Dei is continued in the New Testament in Paul’s literature. It consists
of so extremely diverse traditions, however, that it is virtually impossible to talk
about a coherent and consistent teaching of St. Paul on imago Dei. Yet, clearly,
for the most part the apostle develops the idea of imago Dei in the context
of Christology and the history of salvation. And what is the result of that?

1. For Paul, it is not as much man-Adam, as Jesus Christ who is the image
and likeness of God. Two excerpts shall be evoked here, namely 2Cor 4:4 and
Col 1:15—as important, though, is also Heb 1:3.

a) In 2 Cor 4:4 Paul concludes with sorrow that not everyone to whom he
preaches, “saw the light of the gospel of the glory of Christ, who is the image
of God”. (... ton fotismom euagge-liou tés doxés tou Christou, hos estin eikon
tou Theou); as “the god of this age has blinded the minds of the unbelievers.”
The gospel is the news of the doxa of God and glorified Lord. The doxa of God
himself shone in Him and manifests itself in the world as God’s eikon. Both
concepts explain the Christological epiphany. What it means for our cognition
filled with faith is: those who get to know Christ are watching, “the image
of God” and “the glory of God” in Him.

b) According to Col 1:15, Christ is “the image of the invisible God, the
firstborn of all creation” (...eikon tou Theou tou aoratou, prototokos pasés
ktiseds). In the entire hymn of Col 1:15—20 highly interesting is the accumulation
of God’s creative and redemptive action in Jesus Christ; He is the Cosmocra-
tor and the Redeemer. God is present in Him in all His fullness (line 19). This
is why the “fullness of the invisible God” is manifested in Christ, so He is for us
a viable “image of God” and “as the Firstborn of all creation” holds the power
over that creation. Christ represents God in the creation. The community shall
realize they are not forced to rely on some cosmic powers but that God is acting
(creatively and redemptively) in and by His “eikon—Christ” and holds the en-
tire world in His hand. As “the Firstborn of all creation,” Imago-Christ points
to resurrection and announces new, eternal existence and life for all creation.

¢) This same eikonic Christology is shown in Heb 1:3, although the very
word eikon does not appear there per se: “in these last days, he spoke to us
through a son, whom he made heir of all things and through whom he created
the universe” (line 2). The next sentence illustrates why this “Revelation in the
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Son” exceeds all prophetic revelations: “The Son who is the refulgence of his
glory (apaugasma tés doxés) and the very imprint of his being (charakter tés
hupostaseos)...” The terms charaktér and apaugasma are substantial parallels
and ultimately replace eikon.

Jesus Christ is the intercessor of the creative and redemptive actions
of God—as is illustrated in all evoked excerpts. His gospel is viable because
in Him the shining of God’s “doxa” is revealed (2Cor 4:4; Heb 1:3) and in the
“image” he makes the “invisible God” (Col 1:15) visible. These Christological
predicates explain the theology of Revelation. Christ reveals to us the “image”
of God. This is why Christ’s “being-the-image-of-God” can be understood only
as an expression of His “redemptive function™ Christ as “the image of God”
remains in an personal relationship to God and this is why His relationship
to the world is a redemptive intermediation.

2. Alongside the aforementioned excerpts, there are also texts pertaining
to the imago Dei of man: Col 3:10; Rom 8:29; 1Cor 15:49.

a) According to Col 3:1, those baptized with Christ “raised from death”
to a new life. The annunciation of Redemption is followed by an imperative
of Col 3:1ff to live in accordance with the new redemptive situation. Man bap-
tised in Christ became a new man who is bound by new rules of behaviour, for
example: lying to one another is reprehensible, “since you have taken oft the old
self with its practices and have put on the new self...” (Col 3:9—l0a). That new
self “is being renewed, for knowledge (of God), in the image (kateikona) of its
creator” (3:10b). The baptised one is renewed through Christ. A crucial differ-
ence shall be noted here, though: Chris is eikon tou Theou (2Cor 4:4), whereas
the baptised ones are and will be renewed kat’ eikona (Col 3:10, also Eph 4:24).
They become “an image of the image.”

b) Apart from the parenthetic-ethical context, in Paul’s literature we
encounter also the eschatological context: Christ’s resurrection marks the be-
ginning of fulfilling our salvation and grants us hope for rising from the death
(ICor 15:35ft). Naturally, we are still wearing the “image of the earthly (man),”
Adam, however, we are to be granted the “image of the heavenly (man)” (1Cor
15:49). To clarify this, in the Letter to the Romans Paul adds: “For those he fore-
knew he also predestined to be conformed to the image of his Son (summorfus
tes eikonos tou huiou autou), so that he might be the firstborn among many
brothers” (Rom 8:29).

¢) Transformation into a new man occurs “as from the Lord who is the
Spirit” (2Cor 3:18). Now, thanks to “turning to the Lord” the veil is removed
for those who are baptised (2Cor 3:16). “All of us, gazing with unveiled face on
the glory of the Lord, are being transformed into the same image from glory
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to glory, as from the Lord who is the Spirit” (2Cor 3:18). In “the ministry of the
Spirit” (2Cor 3:8) a hope is given (2Cor 3:12), so that in the future, in the escha-
tological, ultimate sense, we shall “be conformed to the image of his Son” (Rom
8:29). Then the “image of the heavenly (man) shall definitively overshadow the
image of the earthly (man)” (1Cor 15:49). The Spirit of the Lord stimulates the
process of transformation into the image of Christ; the same Spirit leads to the
eschatological final when in resurrection the somatic man will be transformed
as well. This is the Spirit “who raised Jesus from the dead,” now dwells in us
and “will give life to your mortal bodies also” (Rom 8:11; Eph 1:17—20). Which
is why the body in its ideal is soma pneumatikon (1Cor 15:44ft).

3. I would like to add three comments to the above insights to the New
Testament: 1) What I have outlined here does not constitute a complete exege-
sis, rather is a summary of its most vital conclusions. 2) In this overview, first
I presented a Christological and then anthropological-ethical and eschatolog-
ical dimensions of the teaching on imago, whereas in fact they are inseparable.
In particular, separating the ethical regulation from the eschatological perspec-
tive is not in accordance with Paul’s teaching on imago Dei. Unravelling this tan-
gle on the exegetical grounds is impossible. 3) Both contexts, the Christological
one as well as the anthropological-ethical one, are found in the young Church.
Quite remarkable here is the pneumatological curiosity: the Holy Spirit, who
stimulates the transformation of man “in the likeness of the image (...) of the
Son” is described as “a perfect image of the perfect Son”—for the first time by
St. Gregory Thaumaturgus. Later on, Athanasius and Cyril of Alexandria will
accept that pneumatological version of the teaching on imago.

One-Sided Interpretation—Simplifications

In tradition, the imago Dei of man remains an important subject in theol-
ogy and preaching. In particular, one should evoke here an expression from the
New Testament: Christ is a true image of God and man is, or shall become, “an
image of the image” of Christ. For many Church Fathers, Logos is the perfect
image of God in its divinity, not as verbum incarnatum. Therefore, we encoun-
ter here a new anthropological concept: it is not the bodily-spiritual wholeness
of man, but only the “higher man”, i.e. his nous—mens that is shaped in the
image of Christ. Imago Dei radiates to the body and everything that is some-
how body-related in an indirect manner at best. “Spiritualization” in the sense
of “dematerializing” the imago in man gains an enormous influence on medieval
theology. Even theologians of the modern era are not always able to face this
tendency. Modern exegetes, however, tend to agree that the division of a human
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being into “two static parts”—spirit and body—is not in accordance with the
biblical priestly source.

In the history of theology one more one-sided interpretation was de-
veloped. In the theology of imago one can clearly sense a scholastic thinking
in terms of “static beings and substances”. Such a line of thinking makes us
face a peculiar question: Did man lose imago Dei through sin or did he not?
This question triggered a heated discussion between protestant and catholic
theologians. The scholastic theology described imago Dei as an “innate attrib-
ute,” unalienable and grounded in the “essence of a human being”. By contrast,
protestant theologians insisted that sin erased imago Dei from man or left only
some “remnants” of it—as imago Dei as a “supernatural” grace is an “addition”
to the “nature” and “essence” of man. Such disputes were overly one-sided.
In the course of time, the “innate-supernatural” scheme proved too static, as it
did not allow for capturing the essence of the biblical expression of “man as the
image of God”. The assumption made in Gen 1:26ft as well as in the Christolog-
ical-historical-redemptive excerpts from the New Testament is that of man as
a dynamic operator who as such remains in relationships in which he “perfects
his essence and lives in conformity with it.”

Theological Significance

Dogmatics therefore faces an interesting task. Based on the category of “rela-
tionship” and the concept of “dynamic subjectivity and personality” it is pos-
sible to develop teaching on imago Dei prolific for Christology and theological
anthropology, as well as for other dogmatic treatises.

Man as a “being in a relationship”

Exegetes decisively focus on the relationship between man and God. This coram
Deo denotes a personal relationship. Wherever man is perfecting his essence as
a person, he thinks, plans, acts—he does it all “in front of God”. From the point
of view of the theology of creation it must therefore mean the following: man
is created by God as a “partner of a dialogue”. In other words: God summons
man and expects from him a reply in behaviour (Gen 1:26ff).

The theological category of “likeness to God” expresses “relational being”
of man. As a creature, man is introduced into the world and defined by a dual
relationship—to God and to the world. This is why a human being shall be defined
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as a “being in a relationship”. If man in the philosophical manner is defined as
a “static and self-contained being,” the relationship to God can only be understood
as accidental. In my view, such ontology cannot be accepted in theology as it en-
dangers the theology of creation in its very core. From the theological point of view,
man is what he is primarily because of the relationship of dependence on God the
Creator. As a coram Deo creature, he remains in a relationship to the world and
in terms of this relationship he is to be understood. In other words: the tie of man
to his environment is essentially linked with the dependency of man as a creature
on God. The phrase “man is the image of God” refers to this inextricable unity
of the relationship towards God and the world. Man “puts God as the image” to the
world and in the world, as he understands his acting in the world as a task entrusted
by God and this is why he adopts this relationship towards God as his criterion.

Sin as a Negation of imago Dei

In fact, man commits a sin at the very moment of creating himself as an absolute
subject of his relationship to the world and breaks the personal unity of his rela-
tionship to God and to the world. In result, he becomes a sinner and his action
in and in relation to the world becomes a sin. Neither the creative-ontological
relationship of dependence on God, nor the relationship to the world cease
to exist, however an option and actions of man become contradictory to them.
“The absolute subject” remains contradictory to the unity of the relationship
either by negating or regulating and defining his relationship to God on his own.
The premise for this absolutisation, from the theological point of view, is that
of “an illusory ontology” and false understanding of oneself.

The result of the “absolutisation of oneself” is an absolute autonomy
in behaviour: man sets the norms and rules of his actions all by himself. This
is why he cannot relay to the world the “image and reflection of God” but only
the “image and reflection of himself”. The human footprints he leaves lose
the potentiality of transcendence and imago Dei. Sin is a permanent attempt
of substituting imago Dei with imago hominis. In other words: sin is oriented
at “being a human without God,” splitting what in fact is connected, namely
being a human and relation to God.

From these considerations we move towards a positive conclusion: be-
ing truly a human comprises a relation to God, which means that being truly
a human is “being coram Deo”—never its negation. Therefore, if man in action
assumes such an understanding of himself, he puts the world in relation to “the
image of God” and eo ipso to “the image of being truly man.”
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God’s incarnation in Jesus Christ as the principle of imago Dei

Paul, aware of the contradictory with a sense effect of sin (Rom 1:18ff), does not
say: man is “an image of God;” it is Christ who is His viable image (2Cor 4:4;
Col L:15; Heb 1:3). Incarnation as intensivum of the Revelation unites being God
and being human (unio hypostatica!) and unites them in one eikon tou Theou.
As the Word incarnated and the essence of God, Jesus Christ is also the new
Adam (Rom 5:15)—the man in whom “the image of God” is present in an un-
distorted manner and in whom the “relationship to God” became an absolute
measure of being human.

Christ embodies the pre-image of God in man. Through baptism we are
renewed by the grace of Christ (indikativus) and in a dynamic process we become
related to Christ. Yes, we become the image of God as so much as we answer
Christ’s calling and subject ourselves to His gravity. Faith and following Christ
is the process of “shaping the image of God in ourselves”—a process located
in time and space guided by the Holy Spirit of Jesus Christ, entrusted to us,
however, as our everyday calling—meaning permanent “taking off the old self
with its practices” and “putting on the new self” (Col 3:9).

The Theology of imago as a Rationale for Ethics

The imperative for zealous imitating the imago Dei in Christ refers to the earthly
life. In the light of the process of shaping in human that imago, we can justify
Christian ethics—ethics that in principle excludes the ethics of achievements
and successes only. Human action is seriously demanded, the aim, however,
is not reached by “the success of human achievements”. A renovation and trans-
formation into imago Dei is an eschatological expression and a gift from God
(Rom 8:29). “As from the Lord who is the Spirit” (2Cor 3:18) we become alike
to the image of God in Christ—but later we shall be transformed into existence
in accordance with the image of Christ resurrected.

Hope and the eschatological perspective are for ethics—the premise
of which constitutes the theology of imago—an integral element of the foun-
dation of the ethics itself. A deep meaning is revealed in putting together Paul’s
texts on imago of which it is parenthetic-ethical and which is eschatological.
In this way, Paul points to ethics which considers the perspective of an escha-
tological transformation. This is the “ethics of hope,” which by the power of the
eternal meaning with all seriousness approaches the “Now” in this world.
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in Man in the Mystery of Creation*

Introduction

The biblical statement about the creation of man in the image and likeness of God
(Gen 1:26) indicates first of all God as the One who calls man into existence and
gives life to all things. There is also something in this picture that directs our
attention to the human being. The image and likeness of God, because we want
to discuss them here, are two terms which define the mystery of our humanity.
Man created in the image and likeness of God is not only the one who was
conceived by God, but also the one who was the only creature that was called
into existence in unimaginable closeness with his Creator. He is the only one
who was invited to participate in God’s life. We are now living in times when
it is difficult for people to realize this truth.

The concept of the creation of man in the image and likeness of God
is often narrowed down only to the case of the first parents. Meanwhile, this
truth also applies to us. Reducing its meaning only to Adam and Eve, some-
times results in forgetting about this truth, and in consequence leads to the
complete removal of it from the horizon of our thinking and life. The fact that
this is a basic truth and the one, which is crucial for understanding the very
nature of a human individual is, as emphasized by the participants of the last
Vatican Council (GS 12). Much depends on the proper recognition of the essence
of our humanity.

If his understanding is true, then it is much easier to discover the mean-
ing of life assigned to man by the creative plan of God. The origins of the
contemporary crisis affecting man himself and his relationship with others
have their beginning somewhere in this place. Until we recognize ourselves

* STV 34(1996)2.
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as God’s creatures, we will be living in uncertainty and anxiety. Taking up
the topic initiated by the Second Vatican Council, we want to take a closer
look at the mystery of man created in the image and likeness of God. We
want to base our investigations on the doctrine of one of the greatest Doctors
of the Catholic Church, Saint Augustine of Hippo. We must, however, point
out here that this subject investigated by the Bishop of Hippo, was previously
undertaken by L. Krupa'.

Considering however, that his latter research work concerned all the works
of St Augustine, we decided to consider this topic again, significantly narrowing
down the source material. The sources on the basis of which we intend to present
the thoughts of the Bishop of Hippo regarding discussed subject, are his three
comments on the Book of Genesis” and the treatise On the Trinity’. Our inten-
tion is to present the Augustinian teaching on the image of God in man in the
mystery of Creation. We want to investigate the concept of the human who,
among other creatures, is the most important creation of God. It is the creation
of man in the image and likeness of God that constitutes his uniqueness*. First,
we will present the Augustinian vision of man as the image of God, then we will
take a closer look at the analogies drawn from the structure of the human soul,
which according to Saint Augustine constitute the image of the Holy Trinity.

Man as the Image of God

The whole universe consists of different kinds of beings. They all owe their
existence to God. This is because God is the supreme being. Only God, thanks
to the fact that he has the reason of his existence in Himself, is able to create
and sustain all beings in existence. Among them, man occupies a special place.
Situated somewhere between two worlds, spiritual and material, he enjoys the
special respect of God. As the only of God’s creatures, he is the representation

1

Cf. L. Krupa, Obraz Bozy w czlowieku wedtug nauki swigtego Augustyna, Lublin 1948.
Augustine, Exegetical writings against Manicheans, PSP vol. 25, Warsaw 1980,
(PL 34,173-486).

3 Augustine, On the Trinity, POK vol. 25, Poznan 1963, (PL 42,819-1098).

*  Before we begin to get to know the teaching of Augustine, concerning the creation of man
in the image and likeness of God, it is reccommended that one reads a good article which presents
the achievements of patristic exegesis regarding this subject. Cf. R. Wilson, S. Andrews, The
Early History of Exegesis of Gen. 1,26., in: Studia Patristica, 1. Texte und Untersuchungen 63,
1957, 420-437.
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of the living God. It is to this fact, namely the fact of him being created in the
image and likeness of God, that man owes his honour and dignity".

However, what legitimizes the elevation of man above the sphere of the
animal world is not only the fact that he was created in the image of God, in what
this fact finds its very expression. Saint Augustine emphasizes here one more
feature that distinguishes man from other creatures, namely a slightly different
way, in which human beings were created. Man, like other beings, is the creation
of God. In this respect, he is equal to animals and the entire inanimate world. For
everything that has been created by the Creator has been called into existence -
“in the likeness” (per similitudinem)®. This similarity is the Only-begotten Son
of God’. However, not everything was created - “in the likeness” (ad similitu-
dinem). This way of having origin in the Creator, according to Saint Augustine
is reserved exclusively for man: “Not all things, but only this intelligent being
was created in the likeness.”® In connection with the above, the question arises
about the quality of God’s image in man. If man is the only one created in the
image of God and by the one who acts in the most perfect way, what can be
said about the perfection of the image, which is present in him? Is it therefore
equal to the perfection of the image which is in the Only-begotten Son of God?

The Bishop of Hippo responds to the problem formulated in this way as
follows: “By sticking to His ideal and image, we too should not be distancing
ourselves from God, because we too are an image of God, although an uneven
image, because it was created by the Son in the image of the Father, not born like
the Son of God.” This statement leaves no doubt about the issue that interests
us. Augustine states firmly and clearly that there can be no equality here. Man,
like the Son of God, is the image of God. However, the image of God in man
does not match - in terms of perfection — the image of the Father in the Son.
This inequality is based on the origin of Jesus directly from the Father, which
is completely different from our origin from Him. In comparison with the Son
begotten by the Father, man was only created by God". The Bishop of Hippo

°*  Cf. Augustine, On the Trinity X1, X1, 16, 339.0
¢ Cf. Augustine, Unfinished Literal Commentary on Genesis X VI, 59, PSP vol. 25, Warsaw
1980, 110, (henceforth: Unfinish.).
7 Cf.1bid.,X VI, 58, 110; X VI, 61, 111-112.
& Ibid., X VI, 59, 111. At this point, we have slightly revised the translation by J. Sulowski.
In the original, the sentence reads as follows: “Ad ipsam tamen similitudinem omnia non facta
sunt, sed sola substantia rationalis.” PL 34,243.
> Augustine, On the Trinity VIL, 111, 5, 245.
1 Ibid., VII, VI, 12, 256.
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also adds that even the total sinlessness of a human being would not be able
to eliminate this inequality'.

In the course of further searching for the image of God in man, let us
now take a closer look at human nature'® St Augustine states that it too was
created in the image of God: “And God created man, in the image of God he
created him, he created a man and a woman, and blessed them. It is said here
that human nature was created in the image of God complementary as both
sexes, and the woman is not excluded from what is meant here by the image
of God.”"*

In this statement, the Bishop of Hippo cites the words of Genesis (1:27-28),
which refer to the creation of man and woman in the image of God. Immedi-
ately, however, he refers to the words of the Apostle Paul (1Cor 11: 7), who seems
to reserve the position of being the image of God only for the male part of the
human race. Could there be any contradiction in the words of Scripture? The
problem that arises here, is resolved by our Author as follows: “A woman with
her husband is an image of God in such a way that all human nature constitutes
one image. However, if a woman is considered to be an additional being, which
aim is to serve man, which is a function attributed only to her, then in this sense
she cannot be regarded as an image of God. While the image of God is so per-
fectly and fully represented in a man, in what is specific only to him, like when
he and the woman are considered as one image of God.”**

By creating man, God created him as a man and a woman. Despite the
diversity of sex in the entirety of human nature, man and woman constitute
one human being. Augustine rightly notes that one cannot refuse to grant
awoman the status of God’s image. Due to the fact of the unity of human nature,
she constitutes, together with a man, one, complete image of God. According
to the Bishop of Hippo, the right problem only arises when we begin to look at
a woman in view of the function, which was granted to her by the creative plan
of God. God created a woman as an additional being, whose aim it is to serve
man. In this sense, according to the significance of the task that she was granted,
she cannot be considered an image of God. This is because due to her pursuit

"' Cf. Unfinish. XVI, 61, 112.

> This problem, i.e. human nature as a God’s image, is completely overlooked by L. Krupa.
Cf. L. Krupa, op. cit.

*  Augustine, On the Trinity X1I, V1L, 10, 335. Cf. also: Augustine, Unfinished Literal Com-
mentary on Genesis III, 22 (34), PSP vol. 25, Warsaw 1980, 163-164, (henceforth: Commentary).

' Augustine, On the Trinity X1I, VII, 10, 335.
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of temporal matters there is a danger of paying attention by her to lower realities
and not to the spiritual ones'®.

The last sentence from the quoted above Augustinian statement also seems
to suggest some ontological advantage of a man over a woman. For man is the
image of God both when he and woman are one nature, and when he is consid-
ered through the prism of what is specific only to him. The final solution to this
issue is found in the further part of the Augustinian argument. The Bishop
of Hippo states there that “the contemplation of eternal ideas” is available to both
men and women'’. Thus a woman is not excluded from what seems to be the
primary occupation of a man. In view of this statement, it would be unreasonable
to accuse Saint Augustine of recognizing a woman as a worse or less perfect
part of human nature.”” When considering the teaching of our Author from the
perspective of a dozen or so centuries, we would just like to add that concern
for the affairs of this earthy life can also happen to men. This remark in no way
diminishes the role of a woman, from the Augustinian perspective, created like
aman in the image of God. At this point, it is worth keeping our attention to the
polemics of Saint Augustine with the Gnostics regarding the problem of the
image of God'®. The view emerged in Gnostic circles, according to which the
family, i.e. husband, wife and child, should be regarded as an image of the Holy
Trinity. In relation to the analysis of human nature as an image of God, carried
out above, we would have to add a certain modification of discussed problem
here. All this, among others due to the child’s figure, which, as can be seen in this
example, can cause a lot of trouble not only to parents but also to theologians.
Although this opinion of the Gnostics seemed quite unbelievable to Augustine,
in De Trinitate we find its exact representation: “According to that opinion, the
husband would occupy in a sense the place of God the Father. A child, which
has its origin in him by birth would represent the Son. And the third person,
corresponding to the Holy Spirit, would be - as they say - a woman who comes
from her husband, but is neither his son nor his daughter (Gen. 2:22), although
she conceives and gives birth to their offspring.”*’

The inappropriateness of this manner of thinking can be demonstrated
very easily. The greatest difficulty of this analogy is the lack of equality between
the individual elements of the triad, which is formed by the father, mother and

> Ibid.

¢ Cf. Ibid., XII, VII, 12, 337.

7 Ibid. XI1, VIII, 13, 337.

' This theme is also overlooked by L. Krupa. Cf. L. Krupa, op. cit.
¥ Augustine, On the Trinity, XIL, V, 5, 331.

87



Piotr Kotacz OP (6]

their child. Our author proves this in the following words: “And because it is so,
if we were to discover the image of the Trinity not in one human being, but
in the following three persons: father, mother and son, then man would not be
able to become the image of God before he did not marry his wife, and before
the two of them would give birth to the child.”*° The opinion of Gnostics also
contradicts the statement of the Holy Scriptures, which, after all, clearly speaks
of creating a single human being in the image of God. There is one more dif-
ficulty in all this analogy. For the Holy Spirit is representing the woman who
is the wife of her husband and the mother of their son*. How then would the
Holy Spirit become the mother of the Son of God and the Bride of the Father at
the same time? However, it is not possible to explain it on the basis of Christian
thought. Let us now turn to the Augustinian anthropology; its analysis will help
us to understand the concept of man regarded as the image of God.
According to Saint Augustine, human nature consists of two essential
elements: the body and the soul. An illustration of this division is the defini-
tion of the man we find in De Trinitate. The Bishop of Hippo states that: “Man
is a rational substance composed of soul and body.”**> Among these two ele-
ments of human nature, the soul is what is the most perfect aspect of man. One
should, therefore, look in it for the image of God*’. On the basis of only this
statement one could accuse Saint Augustine of extreme Platonism and despising
the body. However, this is not the case. The thesis on the creation of man in the
image and likeness of God, discussed by us, clearly contradicts this hypothesis.
In the thinking of the Bishop of Hippo, it also applies to the body. In three
commentaries on the Book of Genesis, Augustine expresses it several times:
“However, also our body was created to indicate that we are beings of a higher
order than animals, and therefore we are similar to God. For the bodies of all
animals, whether living in water or on earth or flying in the air, are inclined
to the ground and their position is not upright, as is the body of man.”** In the
light of the above observations, it can be seen that the upright posture of the
human body naturally directs the human towards the sky, towards the spiritual.
Thus, it indicates that also in terms of his body, man was created in the image

20 Ibid., XII, VI, 8, 334.

> The main reason for the formulation of this analogy was probably the fact that in the
Semitic languages the word “spirit” is feminine.

** Augustine, On the Trinity, XV, VII, 11, 417.

» Ibid., XIV, 1V, 6, 384.

> Augustine, On Genesis, Against the Manicheans 1, XV1], 28, PSP XXV, Warsaw 1980, 39.
Cf. also: Commentary V1, 12(22), 225.
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of God**. So while one can discern similarity to God in the human body, the
concept of creation in the image of God refers, in fact, only to the soul. For man
is an image of God: “...only in terms of the intelligent soul who can be a place
of cognition of God.”*® Augustine refers to the concept of mind or reason when
describing this intelligent soul””. We must note here that in Augustinian anthro-
pology reason has been granted two functions. The first is focused on dealing
with temporal matters, while the second has eternal things as the object of its
action®®. The duality that arises here is based, however, in another distinction
that our Author made in relation to man. While maintaining the internal unity
of man, Saint Augustine distinguished in him two aspects, namely the “outer
man” and “inner man.”*® According to this division, “outer man” is the one who
achieves knowledge of the material world. By contrast, the knowledge of eternal
truths is attributed by the Bishop of Hippo to “the inner man.” Thanks to these
distinctions, we can now precisely define the concept of God’s image. Following
Saint Augustine one should state here that what constitutes it is the nature of the
whole human soul. In the strict sense, however, one is legitimated to speak about
God’s image only in relation to this “part” of the soul, whose action concerns
the contemplation of eternal things: “According to what we have previously
said about the nature of the human soul, if the whole soul is engaged in the
contemplation of the truth, then it can be - in its all entirety — considered the
image of God. And when there is a division in it and some part of its attention
is directed to the activity in the field of temporal matters, then it constitutes
image of God only in the part that contemplates the truth, not in the one which
is preoccupied with action and matters of lesser importance.”*°

Analogical Image of the Holy Trinity in the Soul

Saint Augustine tried to look for manifestations of the Holy Trinity in all cre-
ation. However, strictly speaking, the most complete trace of the Trinity exists
in man. Only man carries in himself the image of the living God. This image
is the image of the Holy Trinity. It was this reality, the trinitarian character

**  Cf. Unfinish. XV, 60, p. 111.

¢ Augustine, On the Trinity X11, V1, 12, 336. Cf. also Ibid., XIV, 1V, 6, 384.
27 Ibid., XV, I, 1, 407.

28 Ibid., XII, I1I, 3, 330.

2 Cf.Ibid., On the Trinity, XII, I, 1, p. 328.

30 Ibid., XII, VII, 10, 335. Cf. also Ibid., XII, 1V, 4, 331.
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of God’s image, which Augustine tried to emphasize through various analogies
which he discovered in human nature. Therefore, following his idea, we now want
to proceed investigation of the analogous image of the Holy Trinity in the soul.

| Triad: Soul, Knowledge, Love

The first triad proposed by the Bishop of Hippo is made up of: soul, knowledge
and love™. The starting point for this analogy is the analysis of the idea of love,
in which Augustine distinguished three realities. They are: 1) a loving subject,
2) the object of his love, 3) love™.

Our author is primarily interested only in the special instance of this
process. It is about a situation in which a loving person loves him/herself. The
one who loves is, therefore, identified with the object of his/her love. And if so,
then it makes no sense to say that someone loves him/herself and is loved by
him/herself, because these two realities can be reduced to one in this situation.
All this reasoning of Saint Augustine sums up in the following way: “So there
are two things when one loves him/herself: love and the object of his/her love.
For then the loving subject and the object of his loves constitute one being. Thus,
not always love must be accompanied by those three things.”*

After concluding this analysis, the Bishop of Hippo focuses his attention
on the soul itself, in order to seek God’s image in its depths. If the soul loves
itself, then according to the above reasoning, we then have two things: soul and
love. When we then assume that love is a spiritual substance, then we will also
have to admit that along with the soul it constitutes certain unity: “So when
they refer to each other, they are two of them; but when one make absolute
statements about each of them individually, each of them is a spirit, and both
are one spirit, and each is a soul, and both constitute also one soul.”** The soul
and love do not however create the triad only by themselves.

Augustine is, thus, forced to proceed further. In order to do that, he
also analyzes the idea of love and notes that: “The soul cannot love itself if it
does not know itself. Because how can you love without knowing what is the

*1 At this point, it is worth noting that already in Confessions the notion of a triad occurs,

which previously caught the attention of Saint Augustine, which is different than the one we
present at present. It was a triad of being, cognition and will. Cf. Augustine, Confessions XIII,
II, Warsaw 1987, 344.

2 Cf. Augustine, On the Trinity, 1X, 11, 2, 279.

¥ Ibid., IX, 11, 2, 279.

* Ibid., IX. 11, 2, 280.
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object of who you love.”*> We see, then, that the soul’s love for itself depends
on its self-knowledge. If the soul does not know itself, it also cannot love itself.
Knowledge, therefore, appears here as a condition of love. In order to provide
closer insight of the whole problem, Augustine analyzes the process of cogni-
tion, as he did earlier in the case of love. Here, too, he is primarily interested
in the soul and in the way it is achieving knowledge of itself. Carefully carried
out argument ends with the following conclusion: “So just as the soul through
the senses of the body collects information about bodily things, it also collects
information about non-corporeal things — through itself. Therefore, the soul
recognizes itself through itself because it is immaterial.”** Now we can conclude
that we have discovered the whole triad. It consists of: soul, cognition and love.
“And so: the soul itself, its love and cognition are three things, and all three are
one, and when they are perfect, they are equal.”’

At this point of the analysis of Augustinian thought the problem of re-
lations that occur between soul, cognition and love, already arises. According
to Saint Augustine, these three elements are one. In addition, they can be equated
with one another. Our author, however, makes such an option dependent on
the perfection of each of these elements. However how should one understand
the perfection to which Saint Augustine refers here? Well, in the view of Bishop
of Hippo, perfection here consists in acting in accordance with the nature
of a given being. Therefore, according to this approach, the soul should not love
itself neither less nor more than it is implied by its nature. Its love will not be
perfect if it loves herself, just as it loves its body. Nor should it love itself with
love, which is reserved only for God®®. The same is the case with the cognition
of the soul. It can be considered perfect only in case when the soul gets to know
itself, i.e. when it is the only and complete object of its cognition. Only then is the
concept of the soul equal to itself, i.e. it is neither lower nor higher than it*.

However, we need to mention here a certain reservation that Saint Au-
gustine himself expresses. All this reasoning becomes acceptable, when we
carry out our investigations in ontological terms. Namely, this triad can be re-
garded as the image of the Holy Trinity only when we attribute the status of the
substance both to cognition and love. Love and cognition are not the powers
of the soul here, which would be rooted in it like in a subject. However, they

* Ibid., IX, 111, 3, 280.

*¢ Ibid., IX, 111, 3, 280-28L.
¥ Ibid., IX, IV, 4, 28L.

% Cf.Ibid., IX, IV, 4, 281.
*  Cf.Ibid.
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exist substantially, just like the soul does*’. Nevertheless, with regard to this
approach, a new problem immediately arises, which concerns the coexistence
of these three elements. Is it possible to reconcile their separateness with their
unity? Seemingly, it might seem that we have found ourselves in hopeless situa-
tion. However, it is not the case. The whole issue is self-resolved when Augustine
notices that these three parts of our triad are of the same nature: “But I do not
see why these three elements of the soul would not be of the same substance,
since the soul loves itself and knows itself, this is also the nature of these three
things, that the soul in no other way can be loved or known. So these three
things must be one and the same nature. If they were a mixture, they would not
be three things and they could not stay in relation to each other.”*!

The aforementioned remark about the unity of nature: soul, cognition
and love allows the Bishop of Hippo to proceed to further explanation of their
mutual co-existence. Since our author states that each of these three realities:
“...exists in itself, and yet they also exist in each other, each of them exists
in its entirety in the other two and two of them in their entirety exist in each
one individually. And so each of them exist in each other and in all of them.”*?
These three elements thus remain a trinity without any confusion, although they
also create certain unity. Admittedly, each of them is a substance, while taken
together, they all are one substance and a being, because they are in a mutual
relationship™’. In view of what we have said above, it can be stated that between
the soul, its cognition and its love, assuming that they are perfect, there are
relations of equality and mutual interpenetration.

Il Triad: Memory, Intellect, Will

The next triad, in which one can discern the image of God, is constituted by:
memory, intellect and will. Unlike the previous one, as the Bishop of Hippo
notices later, this one is more distinctive in its nature**. We need, however first,
to indicate here, that this next triad does not constitute a completely abstract
new concept in the whole thought of Saint Augustine. It is simply the result
of a more thorough and insightful analysis of the very same issue*>. In the course

40 Cf. Ibid., IX, IV, 5-6, 281-282.
41 Ibid., IX, IV, 7, 283.

42 Ibid., IX, V, 8, 283.

43 Cf. Ibid, IX,V, 8, 284.

4 Cf. Ibid., XV, 111, 5, 411.

4 Cf. Ibid., X, L, 1, 293.
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of a closer analysis of this problem, it can be seen in the approach of Bishop
of Hippo, the unique style of thinking about the Holy Trinity, which is charac-
teristic of the thought of Western Church*®. Before our Author begins to discuss
the individual powers of the soul, he first emphasizes their unity: “These three
things” - memory, intellect, will — “are one, not three lives; they do not form
three souls, but they are one soul; and so they are not three substances, but one
substance.”’

So we can say, following Saint Augustine, that these three powers not only
co-exist, but also contain each other, thanks to the equality between them: “And
if they were not equal, not only individually among themselves, but also if each
of them separately was not equal to all of them together, and if they all together
were not equal to each one of them individually, then they could not contain
each other. Because not only are they contained in each, but also all of them
are contained in each one individually.”*® The essential component of this triad
is memory, or more specifically, the soul’s memory of itself (“memoria sui”). It
is the basis for the entire process that takes place in the soul. It allows one not
only to recall events that took place a long time ago. Thanks to the memory,
the soul can also be present for itself. Thus, the memory of ourselves is what
we would today call the sense of identity: “That is why, as in the case of past
events, we define memory as the power to remember them and to recall them
through a reminder. Analogically, when it comes to this presence of the soul
for itself, one can, without falling into ridiculousness, call the memory power
that allows the soul to be present for itself, so that it can understand itself with
its own thought, and thanks to the love directed towards itself, connect the
memory with understanding.”*’

Thus, as we can see, memory concerns both past things and what is hap-
pening in the present. It allows the soul to have insight in itself. It is what shapes
the sight of thoughts.® Because of it, “because the soul perceives itself in an
intellectual way, it understands and recognizes itself, so it gives rise to un-
derstanding and self-cognition. Indeed, one perceives a non-corporeal reality

# Western theological reflection regarding the Holy Trinity, begins its investigations from

considering one divine being, to finally conclude the considerations with the establishing the
separation of the three divine Persons. Cf. J. Kelly, The Origins of Christian Doctrine, Warsaw
1988, 191-210.

*7 Augustine, On the Trinity, X, X1, 18, 307.

* Ibid., X, XI, 18, 308.

* Ibid., XIV, X1, 14, 394-395.

%0 Cf.Ibid., X1V, VI, 8, 387.

93



Piotr Kotacz OP [12]

by understanding it and one achieves its cognition by its understanding. Not
in this way, however, the soul gives birth to the knowledge of itself, as if it were
unknown to itself before. On the contrary, it already knew itself, just as there
are known things present in memory, even when you do not, actually, think
about them.”! The cognition that Saint Augustine mentions here comes from
memory. Thanks to it, the soul is aware of itself. It knows the fact that it is a soul
and that is why it can seek to know itself. It does it with its entire being, because
only the whole soul in its entirety can achieve knowledge of anything®.

Here the second constitutive element of the Augustinian triad appears:
intelligence, which is defined by the Bishop of Hippo as follows: “By intelligence
I mean in this case the actual cognition, this is the discovery of ideas present
in the memory that the soul has not thought of before, thanks to which our
thought takes a certain form.” In this triad, which we present here, in contrast
to the previous one, there is a certain dynamics. The second part of this analogy
has its origin in soul.

Namely, as a result of thinking, the soul gives rise to knowledge of itself,
its inner word**. This knowledge is closely related to love: “When the soul knows
and loves itself, then its word connects with it through love. And because it loves
its own knowledge and it knows love, then the word is contained in love, and
love in contained in the word, and both are contained in the soul who loves
itself and expresses itself.”>® In this way, together with the Bishop of Hippo, we
have discovered in our souls another triad, which is the image of God. The two
first components presented above are connected by a third, i.e. love, which is an
expression of the activity of will. Therefore, the will is what unites the soul and
the word that was created through it>°.

At this point, however, we must mention a key important remark by
Saint Augustine. According to him, this triad of memory, intellect and will
is the image of God, not because the soul can remember, understand and love
itself. Admittedly, the basis of its being an image of God lies much deeper. Our
author sees it in the fact that the soul can remember, understand and love the
very creator who has placed life in it*”. If only the soul does it, then it becomes

*t Ibid., XIV, VI, 8, 387.

2 Cf.Ibid., X, 1V, 6, 299.

> Ibid., X1V, VII, 10, 389.

> Cf.Ibid.

* Ibid., IX, X, 15, 289.

% Cf. Ibid., X1V, VIL. 10, 389.
> Ibid., X1V, XI1, 15, 395.
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wise. As we mentioned above, this triad is more dynamic than the first one,
since it demonstrates a certain process that takes place in the soul. In these life
activities that constitute this process one can see an analogy with the inner life
of the Holy Trinity. In this way, the relation of memory to the intellect represents
in this triad the image of the relation of the Father to the Son. On the other
hand, by combining the relation of fatherhood and giving birth, the will, in this
way, represents the very image of the Holy Spirit®®.

However, despite the similarity that can be seen here, Saint Augustine
is aware of the great difference between the Holy Trinity and its created im-
age™. First of all, it should be said that these three elements of our triad are
characterized by a distinctiveness of their action. However, this is not the case
with regard to the Holy Trinity, since the three Persons of the Holy Trinity al-
ways act together. Their action is one®®. Next, it should be noted that the above
mentioned three powers of man are a kind of human abilities. Though they
are the best human qualities, they cannot be considered human per se. Again,
we must admit that this is not the case with regard to the Holy Trinity. For
the entire Trinity is nothing but one God. God is an infinitely simple being®.
Eventually what clearly determines the difference between the Holy Trinity and
its image is the number of persons. In the image of the Trinity, we have one
Person, while in the Holy Trinity there are three Persons. In spite of this fact,
there is greater inseparability in the Holy Trinity than in the triad constituting
one human person®.

Condusion

Three comments on the Book of Genesis and the treatise On the Trinity enabled
us to become acquainted with the Augustinian teaching on the image of God
in man in the mystery of Creation. Thanks to such a narrowing of the source ma-
terial, we could more carefully and with greater prudence analyze the thoughts
of the Bishop of Hippo. We hope that in this way we managed to avoid the risk
of superficiality and we took into account all the statements of Saint Augustine
regarding the problem posed. Unfortunately, L. Krupa did not prevent himself

58 Ibid., XV, XXI, 40-41, 446-447; XV, XXIII, 43, 448-449.
% Cf. Ibid., XV, VII, 11-13, 417-420.

¢ Ibid., XV, VII, 12, 418.

St Ibid.,, X V, X X III, 43, 448-449.

2 Ibid.
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from committing this mistake®. He did not take up the subject of human nature
as an image of God, and completely passed over in silence the polemics of the
Bishop of Hippo with Gnostics, who regarded the human family as the image
of the Holy Trinity. Based on the analysis carried out, we could see that accord-
ing to Saint Augustine’s image of God in man is to be sought in his soul, and
in the strict sense, in this “part” of him, which is focused on the contemplation
of eternal ideas. The essence of the image of God is expressed in the ability of the
soul to participate in God’s life. All this reflects, as Saint Augustine states, the
true honour and dignity which man owes to his Creator. A characteristic feature
of God’s image, even a basic one - in view of the Augustinian approach - is its
trinitarian character.

Saint Augustine tried to seek the traces of the Holy Trinity everywhere.
This significant task was the passion of his life. Finally, he has found the image
of the Holy Trinity in man. He tried to provide his readers with an insight into
this reality through the trinitarian analogies, the source of which he discovered
in the structure of the human soul. Considering the entirety of St. Augustine’s
teaching on the image of God in man in the mystery of Creation, the analogous
images of the Holy Trinity in the soul seem to be the most interesting for us.
On the other hand, like Saint Augustine, however, we are aware of their great
limitations. For what is created, even in its most beautiful representation, in com-
parison with the Creator will always be in a vulnerable and poor condition.

63

Cf. L. Krupa, op. cit.
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The Old Order Of Captivity Of Sin And Death:
A Man Before Coming Of Christ*

A Man Captivated By Powers Of Sin And Death (Introduction)

We can talk about a life of a man in many ways, about his current situation.
A man experiences different captivations and restrictions. From the perspective
of faith, we will be discussing the need of salvation, redemption and liberation
of a man by Christ. It was true for people living before His coming and fulfilment
of His paschal mystery. It remains true nowadays as well. And it is true for aman
believing in Christ. Let us see what God himself says about his Revelation. We
will not be able to entirely deal with this issue. The point of view, which we will
attempt to present, deserves the attention. Due to, among others, its topicality
for a contemporary man.

“Because everybody sinned and they are deprived of God’s grace, but
they obtain justification for free, from His grace, by salvation, which is in Jesus
Christ” (Rom 3:23-24). As it seems, this sentence perfectly reflects a situation
of a man in temporality, that is in the current order of the economy of salvation.
A man experiences here a peculiar ‘participation’ in the order, which actually
and perfectly conditions his existence, his being. Despite all his efforts, he must
eventually admit that he is not able to convert himself into an ideal being or his
temporality in paradise. Despite his exceptional, inimitable positions, through
his restriction a man remains like other created beings. He experiences a con-
tinual conflict in himself, a struggle between good and evil. What is more, by
himself, that is being only stranded, he is not sure of victory over the latter.
Sin unfolds its power over a man so many times. A man remains a successor
of Adam, Abel and Cain. He experiences that his being is permeated by: order
of spirit and order of matter, thoughts and desires absolutely noble but also

* STV 36(1998)2.
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these lowest ones, gestures and deeds worthy of a hero and these appropriate
for a coward. A man is such. Our world is such.

This is a mystery of a man and the world which co-exists with a mystery
of Christ’s presence. The latter permeates, transforms the former. In other words,
we are not alone. We are not stranded to pessimism or mirages of self-sufficiency.
Christ is with us'. We cover in Christ, in Him and through Him the meanders
of history, in which - just like in ourselves — there is already a current order
of new heaven and new earth: if someone [is] in Christ, [he/she is] a new being,
the old one has gone, the new one has become (2Cor 5:17; cf. 2P 3:13)*. Those
who were called to become the citizens of heaven (cf. Phil 3:20), do not leave
their earthly homeland to itself with its difficulties and problems. They accept
Divine decisions. Being aware of temporality and complexity of the situation
at the current stage of the economy of salvation, they await with faith for the
eventual realisation of God’s plans. With love and hope, awaiting the return
of the Saviour in glory, they answer in Christ, through Him and in Him, His call:
they are to represent in the world, transfer a message of salvation and eternal
life to others (cf. 2Cor 5:20). They are to transform and cure. In a nutshell, they
are called to participate in God’s mystery (cf. e.g. Eph 1:3f).

We can reflect the current situation of a man in temporality by situating
him with reference to sin and death. If we talk about the latter, then it is difficult
not to mention the first man. In this way we face, e.g. the expression of this type
“in death” (en thanat6) and “in Adam” (en t6 Adam). In the temporal order
of things good and evil can blend somehow and even permeate (cf. e.g. Rom
7:15nn). This paradox will be described e.g. by means of expression of this type
“in body” (en té somati, en sarki) and “in law” / “in Law” (en t6 nomd). Appar-
ently, the provision of a more systemic vision or the synthesis of definite aspects
corresponding to our life in temporality will not be possible at the selection and
during the discussion of particular expressions. In such a case, it would be neces-
sary to also analyse, on the one hand, other wordings encountered e.g. in Corpus

' Christ’s presence overpowers everything. Cf. e.g. 1 Cor 8:6 and Cor 10:4. These texts

describe the creation of the word and the Exodus of Egypt and the way to the Promised Land.
These two are the main points for the act of salvation. As you may easily notice, they do not
belong to the economy of the New Covenant.

> Letusreturn here, even if it does not concern Corpus paulinum directly, to the last ges-
ture of Christ, that which is describes by St. Luke. The gesture is so precious, e.g. for the icons
of the East or medieval cathedrals of the West. “He blessed them” (Greek: en t6 eulogein auton
autous, Lk 24:5). The Acts of the Apostles start from this gesture. The acts of Christians do not
only begin from this gesture but progress permanently. This gesture is related to the beginning
of a new stage of history. It takes place ‘in” Christly “blessing” (cf. en t6 eulogein).
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paulinum in the so-called authentic epistles of St. Paul’. On the other hand,
the very issues related to the afore-mentioned wordings, even if in view of the
elements creating them, seems to be immensely broad and complicated. In the
first and the second case we would have to exceed the scope of this paper. Most
certainly, however, at least a short analysis of the wordings of such type “in death,”

“in Adam,” “in body” (en t6 somati, en sarki) and “in law” / “in Law” (en t6
nomo) will be interesting at least due to totality of panorama of our temporal life.

A Man - A Successor of Adam: the Wording “In Adam”

In the New Testament we will find the wording “in Adam” only once, and
namely in 1Cor 15:22: “just like everybody dies in Adam, then everybody will
be restored in Christ.” It should not be surprising, since the very word “Adam”
is seen only 9 times in this collection of writing®. The meaning of the term
discussed could not be overestimated, however, e.g. at least for the theology
of the New Testament”.

It seems that diverse speculations concerning the person of Adam or the
role he was supposed to act in the history of the world and humanity, constitute
something enormously significant for the thought and Hebrew theology prior
to and contemporary for St. Paul.’ To some extent the Apostle could take certain

*  Rom, 1-2Cor, Phil, 1 Thess and Philemon are believed in our considerations to be the so-

called the authentic epistles of St. Paul. Cf. e.g. E.R. Martinez, La vita cristiana e la spiritualitd
secondo san Paolo (ad usum studenti), Rome 1992, 4f on the issue of the division of particular
documents included in Corpus paulinum into different groups (also including the issue of the
so-called the authentic epistles of St. Paul). Certainly, the issue of the division of the documents
constituting Corpus paulinum into groups (also including the problem of the so-called the
authentic epistles) is not easy and the particular attempts of classifying the epistles included
in Corpus paulinum is still a subject of discussion and research. Out of necessity, we confine
ourselves to a selection of one of the solutions. In this article we will rely mostly on the texts
copied from the so-called authentic epistles of Paul the Apostle.

*  Cf. Rom 5:14ab; 1Cor 15:22.45ab; 1 Tim 2:13.14 as well as Lk 3:38 and Jude 14. As for the
word discussed, cf. e.g. L.J. Kreitzer, Adam and Christ, 9; J. Fitzmyer, Pauline Theology, in:
The New Jerome Biblical Commentary, Edited by Raymond E. Brown etc., London 1992, 1385f;
J. Jerernias, Adam, TWNT L, 141f and Vocabulaire de théologie biblique publié sous la direction
de Xavier Léon-Dufour etc., Paris 1971, 18f.

®  We could pose a question here as well if the word “Adam” was a proper name or not for
St. Paul the Apostle, cf. e.g. L.J. Kreitzer, op. cit., 9.

¢ E.g.according to B. Rey, Créés dans le Christ Jésus, La création nouvelle selon saint Paul,
Paris 1966, 75. In the times of the Apostle Adam was at the centre of a great deal of research:
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elements here for his own vision of the history of salvation’. Let us observe here
as well that it is possible that the wording “in Adam” (or alternatively similar
expressions to this one if they existed) served for St. Paul to some extent, par-
ticularly theologically, for the model of the formulas of this type “in Christ.”®
Anyway, it is an indisputable fact that the antithesis — the juxtaposition between
Adam and Christ is not least something unknown to the Apostle (cf. Rom
5:12-21; 1Cor 15:20-22.45-49)°. Adam and Christ mean two cardinal points as
far as e.g. salvific work is concerned. We could even say about, with reference
to their meaning, about two beginnings of history'®. We have the first Adam and

people wanted to understand and respect him as the first man in history and in human destiny
(as for St Paul the author sees references to such speculations, e.g. in Rom 5:14: “he is a type
of The One, who was to come”). Cf. also H.H. Schade, Apokalyptische Christologie bei Paulus.
Studien zum Zusammenhang von Christologie und Eschatologie in den Paulusbriefén, Gottingen
1981, 74: “Die Bestimmtheit der Menschen durch Adam ist eine im Judentum verbreitete An-
nahme: Adam bringt durch seine Stinde das Todsverhdngnis und verantwortliche Tal iiber die
Menschheit, wobei Auffassungen tiber die Siinde als Verhdngnis und verantwortliche Tat, auch
in derselben Schrift (4Esr; syBar), unausgeglichen nebeneinander stehen. Wahrend das ,, in”
(1K 15,22) durch judische wie gnostische Parallelen abgedeckt wird, hat das “durch” (IK 15,21)
nur in jiidischen, nicht aber in gnostichen Parallelen volle Entsprechung.”

7 H. Schlier, Grundziige einer paulinischer Theologie, Freiburg 1978, 175.
Cf. e.g. Ibid., also in G. Bornkamm, Der Romerbrief als Testament des Paulus, in: G. Born-
kamm, Geschichte und Glaube. 2 Teil, Miinchen 1971, 133f.

®  According to F. Amiot, Lire saint Paul, Paris 1962, 50, by St. Paul “toutes les options,
antithéses ou contradictions apparentes, se résolvent dans la considération du renouvellement
apporté par le Christ et de Pobligation d‘y collaborer, dans une vie dominée el constamment
inspirée par la foi et par 'action de I’Esprit de Dieu” (cf. Rom 2:28-29; 1Cor 7:19; Gal 6:15), and
different Pauline antitheses “se référent r'une autre plus fondamentale dont elles sont les expres-
sions partielles, I'antithese entre les deux chefs de ’humanité, Adam etle Christ.” Cf. G. Eichholz,
Die Theologie des Paulus im Umrif§, Neukirchen 1972, 189: “Ich hebe noch einmal hervor; dafl
Paulus, wenn er das Evangelium verkiindigt, ein Ereignis verkiindigt. (...) So erzahlt Paulus
in Romand 5,12-21 die Geschichte des Handels Gottes in Jesus Christus in der Sprache der
Adam-Christus-Typologie” (he also cites B. Pascal, Pensées, 523: “Toute la foi consiste en Jésus
Christ et en Adam”). Cf. H. Schlier, op. cit.,175. As for the antithesis — the juxtaposition of Adam
/ Christ and the expression of this type “with Christ” (son Christo), cf. W. Grundmann, son etc.,
TWNT 7, 784f.

1% Cf.e. g, about Christ, 2Cor 5:17: “hence if someone [is] in Christ, [he/she is] a new be-
ing: [this what is] old has gone, and the new has become.” Cf. also E. Kdsemann, Leib und Leib
Christi. Eine Untersuchung zur paulinischen Begrifflichkeit, Ttibingen 1933, 184: “Christus ist die
Erfiilllung der Zeiten und steht Adam gegeniiber als die eschatologische Neuschépfung. Das en
Christ6 bedeutet als ,,im Geiste” das Stehen in Gottes Neuschopfung, das selber neue Schopfung
ist;” cf. H. Schwantes, Schopfung der Endzeit. Ein Beitrag zum Verstindnis der Auferweckung bei
Paulus, Stuttgart1963, 70f; U. Luz, Das Geschichtsverstindnis des Paulus, Miinchen 1968, 307.194;

8

100



(5] The Old Order Of Captivity Of Sin And Death: A Man Before Coming Of Christ

the last Adam (1Cor 15:45)", the first man and the last Man, the earthly man
and the heavenly Man (1Cor 15:47f)"2.

1Cor 15:47-49 (cf. In 45-46 and Rom 5:12-21), also seems to follow this
view, according to which we have two groups of people, which are led by Adam
and Christ'*:

what [a man taken] from earth what [a man taken] from heaven

then [people taken] from earth as well then [people taken] from heaven as well
how we were carrying we will be carrying

the image of [a man taken from earth] the image [of a man taken] from heaven

Since the coming of the Saviour a man can leave Adam’s domain (every-
one dies in Adam, 1Cor 15:22) and proceed to a domain, to Christ’s kingdom
(everyone will be animated in Christ, ibid.)'*. Belonging to the first Adam means
submission to the power of death and this - paradoxically - because of the one,
who was to provide life for the entire humanity. Belonging to the second Adam,
to Christ, is to possess a guarantee of endless life — thanks to the one, who was

H. Schlier, Der Brief an die Galater tibersetzt und erklirt von Heinrich Schlier, Gottingen 1971,
276; A. Oepke, Der Brief des Paulus an die Galater Zweite, verbesserte Auflage, Berlin 1960, 30
and G. Bornkamm, Taufe und neues Leben bei Paulus, 34f.

" According to F. Prat, La théologie de saint Paul, vol. 2, Paris 1933, 360, the way in which
the formulas “in Christ” are constructed by St. Paul indicates that the Apostle “ne considere
pas la personne individuelle de Jésus, mais sa fonction de Messie, sa qualité de second Adam,
en un mot son caractére représentatif.” Cf. W, Grundmann, art. cit., 789.

> W. Grundmann, art. cit., 789, sees “incorporating people” in Adam and Christ (korpo-
rativen Personen), cf. also J. Jeremias, Adam, TWNT 1, 141; J. Gnilka, Der Brief an die Philipper:
Auslegung von Joahim Gnilka, Diisseldorf 1961, 81 (Die Ausweitung des Christusschichsal auf
die Menschen hat ihre Wurzeln in der biblischen Vorstellung von der korporativen Personlich-
keit); R. Schnackenburg, Die Taufe, 459 and Die Adam-Christus Typologie (Rom 5,12-21), 38;
E. Larsson, Christus als Vorbild, 74f. According to H.H. Schade, Apokalyplische, 74f, the concept
of ‘incorporating people’ (corporate personality) could allow a better understand of the meaning
of formula ‘in Christ’ (in particular if we would like to include relations between the Apostle
and a sapiential tradition), cf. also p. 83n and M.A. Seifrid, In Christ, in: Dictionary of Paul and
His Letters. Editors: Gerald E Hawthorne, Ralph P. Martin. Associate Editor: Daniel G. Reidi,
Downers Grove-Leicester 1993, 434 and 436; H. Schlier, Grundziige. .., op. cit., 175f; W. Thiising,
Per Christum in Deum, 66 and 74n; F. Froitzheim, Christologie und Eschatologie bei Paulus,
Wiirzburg1979,193 and 210; P. Hoffmann, Die Toten in Christus. Eine religions-geschichtliche und
exegetische Untersuchung zur paulinischen Eschatologie, Miinster 1966, 310; R. Schnackenburg,
Todes- und Lebensgemeinschaft mit Christus, 379f.

*  Cf. G. Eichholz, op. cit., 172 and B. Rey, op. cit., 167.

' H. Schlier, Grundziige..., op. cit., 175. Cf. F. Prat, op. cit., vol. 2, 361 and vol. 1, 160f. Cf. also
e.g. Rom 6:8: “because if we died with Christ, [then] we believe that we will be living with Him.”
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to die for people (cf. e.g. 1Cor 15:22 and Rom 5:10.17)"°. Certainly, dependence,
communion, solidarity “for life” in Christ compensates much more than de-
pendence, solidarity “for death” in Adam (cf. e.g. Rom 5:12-21; 6:1-11)*°. As for
1Cor 15:22, we can present the antithesis Adam — Christ in the following way:'”

because if everybody dies in Adam'® then everyone will be animated in Christ

Because Adam incorporates, “comprises” the entire humanity in him-
self as its progenitor and the first head, because all people are his successors,
hence the expression “in Adam” from 1Cor 15:22 may denote not only “because
of Adam,” but also “belonging to Adam,” “remaining dependent on Adam,”
“participating in his fate,” “as a result of community with him” (cf. Rom 5:12-21).
Hence, we will be able to talk about a peculiar order of things, as the wording
“in Adam” reflects. As it is demonstrated, at least, in 1Cor 15:22 this order is not
indifferent to us at all. One of its basic features is that a man is subject to death:
“everyone dies in Adam” (1Cor 15:22).

A Man - Submitted to Death: the Wording “In Death”

In the so-called authentic epistles of St. Paul, we observed the expressions of such
a type “in death” only twice: in Rom 5:21 and in 2Cor 11-23". Seeing that in the
last of two pericopes the wording often in danger of death (en thanatois pollakis)

*  Cf. A. Deissmann , Paulus. Eine kultur- und religionsgeschichtliche Skizze. Zweite vollig

neubearbeitete und vermehrte Auflage, Tiibingen 1925, 140 and H, Schlier, Grundziige. .., op. cit., 175.

16 E. Amiot, Les idées maitresses de saint Paul, Paris 1959, 222. Cf. P.H. Menoud, Le sort
des trépassés dapres le Nouveau Testament, Neuchatel-Paris 1945, 32 and H. Frankemolle, Das
Taufiverstandnis, 36f.

7" According to F. Prat, op. cit., vol. 2, 361, the best remark to the formula “in Christ”
is constituted by 1Cor 15:21-22.

' Cf. B, Rey, op. cit., 49. The author emphasises the fact that “they die” is grammatically an
indicative mood of the present tense. It means that the Apostle signifies the whole of humanity.
In this context this author reminds us that the word tagma (“group”) recalls the idea, e.g. of be-
longingness to a specific, strictly hierarchised group (e.g. a military one), where we are under a par-
ticular chief, we are strictly dependent on him and share his fate. Hence the expression “in one’s
order” / “in own group” from 1Cor 15:23 would indicate, according to this author that the people
of all times are mentioned in Corinthians. According to A. Feuillet, Mort du Christ et mort du
chrétien, 487.512, the wording “everyone dies in Adam” from 1Cor 15:22 corresponds to the truth,
fundamental for the history of salvation and for the life of each man that we all dies in Christ on
Calvary and in the sacrament of (cf. 2Cor 5:5; Rom 6:11; Gal 2:20 as well as 1 Thess 4:16 and 1Cor 15:18).

19 As for the New Testament, see also J 3:14 and Revelation 6:8.
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refers only to the person of St. Paul and constitutes a part of the description
of circumstances, in which he fulfils his apostolic service, we restrict here only
to several remarks related to Rom 5:21.

The one, who was to provide life for the entire humanity, namely Adam,
left his heritage of sin and death: sin ruled in death (Rom 5:21, cf. also e.g. Rom
5:12)*°. Sin stepped into the history of the world and reached all people with its
power. In a sense it even started ruling in the world instead of God?, ruling
such like death itself (cf. Rom 5:21, 14:17). The ruling of sin and death starts
by Adams’s crime?”. Whereas by Christ those, who belong to Him, who are
in Christ, experience salvation. They become liberated from the reign of sin and
death. What is more, they will rule together with their Lord*’, with the One,
in whom there is a gift and grace of eternal life: because the retaliation of sin
is death, but grace given [from] God [is] eternal life in Jesus Christ our Lord
(Rom 6:23). We have, then, as if two eras, two orders, and they are of common
importance, the First starts for the humanity (and for the whole world) with
Adam’s crime. His economy leads through sin to death®®. The second order
opens before people together with Christ*’, through Him and in Him. His
economy leads to eternal life:

sin those who receive abundance of grace and a gift of justice
reigned will rule
in death in life?".

2 Rom 5:12: “therefore, so when a sin got through one man and into the world, and death

through sin, and in this way, death transferred on all people, because they all sinned.”

> Cf. L. Cerfaux, Le chrétien dans la théologie de saint Paul, Paris 1962, 382.381, where the
author writes on Rom 5:21 in the following way: Rz 5121: “Des deux couples antithétiques, c’est
le second, “mort-vie”, qui régle le mouvement de la pensée, 'usage du verbe “régner” I'indique
sufisamment” (Rom 5:17.21).

*? Cf.e.g. Rom 5:15: But not in the same way as with crime but with the gift of grace; because
of the crime of one person death was brought to all, and then how more abundant will the grace
and gift of God affect everyone, graciously given by one Man, Jesus Christ. Cf. M. Zerwick,
Analysis philologica Novi Testamenli Graeci, Editio quarta (nova impressio), Rome 1984, 345.

?*  Cf. e.g.1Thess 4:17; 2 Tim 2:12; 1Cor 6:2-3, 4:8.

**  Cf. e.g. J.J. Scott, Life and Death, 554; L. Morris, Sin, Guilt, 878; A. Bonora, Morte, in:
Nuovo dizionario di teologia biblica a cura di Pietro Rossano etc., Torino 1994, 1023 and also
S. Virgulin, Peccato, in: Nuovo dizionario di teologia biblica a cura di Pietro Rossano etc., Torino
1994, 1132.1137.

**  Cf.e.g. R. Bultmann, thanatos etc., TWNT 3, 18.

*¢ Cf.Rom 5:2L17.
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It is obvious that we still need a return of God in glory so that the sec-
ond order could receive its ultimate dimension. However, even now, namely
in temporality marked by a stigma of sin and death, those, who are in Christ,
experience the result of a transfer from a domain of sin into a domain of grace®,
from a domain of death to a domain of life: “(1) now there is [no] condemnation
yet for those [who are] in Jesus Christ: (2) because the right of the Spirit of life
in Jesus Christ released you from the right of sin and death” (Rom 8:1-2, cf. also
in 24: we are redeemed by hope).

A Man - Subject to Law:
the Wording of the Type ‘In law’ / ‘In Law’

In Corpus paulinum , in the afore-mentioned authentic epistles, we encounter
the wording of the type “in Law” / “in law” (Greek. en nomd) in the following
texts?®: Rom 2:12 (“because those, who sinned without Law, will also die with-
out Law, and those who sinned in Law, will be judged by Law”?*?); Rom 2:20
(“the educator of the unskilled, the teacher of cavemen, having an expression
of knowledge and truth in Law”); Rom 2:23 (“who boast in Law, by violating
Law you insult God”); Rom 3:19 (“because we know that everything Law states,
is applied to those, who are in Law, so that each mouth could quieten, and the
entire world had to regard itself as sinful towards God”); Rom 7:23 (“in my body
I notice other law, which fights with law of my mind and conquers me in captivity
under this law [literally: in law] of a sin living in my body*°); Cor 9:9 (“because
it is written in the Law of Moses”); 1Cor 14:21 (“it is written in Law”); Gal 3:11
(“and that in Law nobody reaches justification before God”); Gal 5:4 (“you
broke relations with Christ, all, who seek justice in Law, fall from grace”); Phil
3:6 (“as for zeal a pursuer of the Church, as for justice, justice in law, I became
impeccable”).

* Cf.e.g. in Rom 6:2 “if we died in sin, how shall we still live in it?); 6,12 (may then a sin

not rule in our deadly body submitting us to its lusts” and in 1Cor 15:17 “if Christ did not rise
from the dead, our faith is in vain and you remain in your sins until now.”
> As for the New Testament, then the expressions of this kind are also found in the fol-
lowing texts: Mt 12:5; 22:36; Lk 2:23-24; 10:26; 24:44, Jude 1:45; 8:5.17; 10:34; 15:25; Acts 13:38, as
for Corpus paulinum, we found the wordings discussed only in the so-called authentic texts.
**  As for the expression “in Law” in Rom 2:12 cf. also the critical apparatus.
As for the expression “in law of sin” in Rom 7:23, according to some witnesses of the
text, there is lack of the particle en (“in”), cf. critical apparatus.

30
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The group with the expressions “in Law” / “in law” could be categorised
as follows: Rom 7:6 (“now Law lost its power over us, we died with this [literally:
in this], which kept us on a leash, so that we can serve in novelty of the Spirit,
but not according to [literally: in] an obsolete letter”); Rom 8:3 (“this, however,
which was impossible for Law, because a body was making it powerless [lit-
erally: in which, namely in Law, it became powerless through a body], [it was
done by God]. God sent his Son in a body similar to a sinful body and for [the
removal] of a sin delivered a judgment in this body which condemned a sin”);
Rom 10:5 (“because Moses writes about justice, this resulting from Law: a man
who obeys them, will [literally: in them] live from them”); Gal 3:12: (“Law is not
from faith, but who obeys them [that is regulations, commands of Law], then
he will [literally: in them] live from them”)*".

All texts enumerated above can be divided into two groups. The first one
comprises fragments, in which the wordings of the type: “in Law” / “in law”
mean one or more books of the Old Testament. 1 Cor 9:9, 14,21 as well as prob-
ably Rom 2:20.23 and Phil 3:6 may be included here. The second group is con-
stituted by the texts, in which the wordings of this kind: “in Law” / “in law”
serve to reflect the ideas, as if we could say, of certain order or dependence on
it (cf. e.g. Gal 5:4: “you were broken away from Christ, you, who are searching
justice in Law, fell from grace”)*>. In our case we need to include: Rom 2:12;
3:19; 7:23; Gal 3:11; 5:4 as well as Rom 2:20.23; Phil 3:6** and Rom 7:6; 8:3; 10:5;
Gal 3:12 in the second group. Given the subject of our interests, we will confine
here only to a short presentation of the texts comprising just the second group.
It is also obvious that we will not be able to discuss the abundant, equally sig-
nificant and complex at the same time, issue related to the term “Law” / “law”
(nomos) at least in the epistles of Saint Paul the Apostle*. The attempt to classify

*t Obviously, we need to remember that in two last texts “in them” is not a synonym

of “in Law” in the strict meaning of the word. A more precise definition of what the wording
“in them” reflects is beyond the scope of this paper.

2 Cf.also Rom 8:2.

**  Aswas already outlined, the three last texts may also be included in the first group.

** Onthisissue cf. e.g. H. Kleinknecht, W. Gutbrod, nomos etc., TWNT 4,1016n, F. Thielman,
Law, 5291, T.R. Schreiner, Law of Christ, 542f, L. Morlandi, Legge / diritto, in: Nuovo dizionario
di teologia biblica a cura di Pietro Rossano etc., Torino 1994, 788f, H. Cazelles , Loi israélite,
SDB 5, 498n, Vocabulaire de théologie biblique, 667n, S. Lyon net, Libertr cristiana e legge dello
Spirito secondo san Paolo, in: 1. de la Potterie — S. Lyonnet, La vita secondo lo Spirito. Condizione
del cristiano. Introduzione di Y.M.]. Congar. Seconda edizione, Roma 1971, 203, F. Neugebauer,
In Christus. Eine Untersuchung zum paulinischen Glaubensverstindnis, Gottingen 1961, 72,
A. Schweitzer, La mystique de ’Apétre Paul, Paris 1962, 113.
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the texts interesting for us in accordance with the key suggested above in two
groups specified above, sufficiently demonstrates the problems related to the
interpretation of the word mentioned (cf. e.g. Rom 7:23).

As the Apostle writes, even if a man takes delight in God’s law (Rom 7:22,
cf. 7:14f), then he simultaneously notices some other law in himself. The latter one
underlies a continual conflict taking place in a man in our temporality: “in my
body I notice other law, which fights with law of my mind and conquers me
in captivity under the law of a sin living in my body” (Rom 7:23). There is then
some law of sin, which captivates Adam’s successors in a way, influences them.
It is in them and they are in it (“which conquers me in captivity under the law
of sin being in my body,” Rom 7:23).

Those, who practise Judaism and refer to Law and its regulations, have “an
expression of any knowledge and truth” in Law (Rom 2:20). They boast in Law
(cf. Rom 2:23)*°. They are “under” Law (literally “in Law,” cf. Rom 2:12: “those
who are in Law”). They belong to the order of Law (cf. Rom 3:19: “because we
know [that] what Law says, [it] says it to those being in Law”) and that it is to such
an extent that they will be judged by Law (dia nomou, Rom 2:12).

In this context we need to enumerate two interesting texts, which describe
a peculiar relation between Law and life. The first of them is Rom 10:5: “because
Moses writes about justice from [ec] of Law: a man who obeys them, will live
in them.” The second one is Gal 3:12: “because Law is not from [ec] of faith,
but: who obeys them, will live in them” (cf. Phil 3:6, where St. Paul states about
himself: “as for zeal a pursuer of the Church, as for justice, which [is] in Law,
I became impeccable.”**

There is another group of texts. They describe the antithesis between
Law and Christ, between order “in Law” and order “in Christ.”®” In Gal 3:11

35

Cf. Romans 2:17: “if you proudly call yourself a Jew and you completely fall back on Law
and boast in God.” Cf. as for Christians, e.g. Romans 5:11 (“boasting in God by our Lord Jesus
Christ, through whom we obtained reconciliation now”), 1 Corinthians 1,31 (“who boasts oneself,
may he boast in Lord”), 2 Corinthians 10:17 (“who boasts oneself, may he boast in Lord”); Gala-
tians 6:14 (“as for me, may I not boast from something else but the cross of our Lord Jesus Christ”),
Philippians 3:3 (“boasting in Jesus Christ and not behaving owing to bodies [literally: in body]”)
and Philippians 1:26 (“may your glory abound in Jesus Christ in me”).

3¢ Cf. also e.g. The Book of Leviticus 18:5: “you’ll obey my laws and my judgments. A man
who obeys them, lives thanks to them” (LXX: “in them,” en autois).

% Cf. L. Cerfaux, Le Christ dans la théologie de saint Paul, Paris 1954, 376.373, H. Conzel-
mann, Grundrif der Theologie des Neuen Testaments, Tiibingen 1987, 234, E. Lohmeyer, Grundla-
gen paulinischer Theologie, Tiibingen 1929, 142, F. Prat, op. cit., vol. 2, 478f. Cf. also F. Neugebauer,
In Christus, 92: ,Das Heil en Christé stand dem Heil en nomé gegeniiber (...) Paulus hat eben
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the Apostle writes: “and that in Law nobody reaches justification before God,
the result from it is that the just will live from [ec] of faith” (cf. also the sources
quoted above: Gal 3:12; Rom 10:5 and Phil 3:6). According to Saint Paul, if
a Christian sought his justification in Law, then simultaneously he would break
away from Christ and fell from grace (Gal 5:4: cf. Rom 7:6: “because now we
became released from Law, having dies in it [en ho], which captivated us.”)*®
In conclusion, let us add one opinion, according to which the expressions
of this type: “in Law” / “in law” could serve St. Paul as a sort of model for the
formulas of this type: “in Christ” and their meaning and application. It would be
related, for example, with multiple, strict relationships between the Old and the
New Covenant (of such a type, e.g. chronological, linguistic, theological, etc.).”

A Man - Physical Material Being: the Wording “In Body”
(EN SOMATI And EN SARKI)™

As the title indicates, we will stop at present on the issue related to the expressions
“in body” (en somati and en sarki). In the context above we need to mention
that according to some authors the formulas of the type: “in Christ,” which we
come across in St. Paul the Apostle, are related to the Pauline concept of “body
of Christ” (soma Christou, cf. e.g. 1Cor 12:27)*".

nicht nur in Antithesen geredet, ging es ihm doch auch weniger um den Gegensatz, sondern darum,
daf das eschatologische Heil in Christo Jesu geschehen ist, geschieht und geschehen wird.”

*  Cf. also Romans 8:3 (“because this what was impossible for Law, in which helplessness
through body, God [did it] by sending his Son in similarity to body of sin”) and e.g. Romans 3:24
(“the justified for nothing by His grace through redemption, which is in Jesus Christ”); 5:9 (all the
more justified in His blood we will be redeemed by Him from wrath”), 1 Corinthians 5:4 (“rising
in the name of Our Lord Jesus”).

*  Cf. e.g. W. Schmauch, In Christus. Eine Untersuchung zur Sprache und Theologie des
Paulus, Githersloh 1935, 161f; E. Lohmeyer, Grundlagen paulinischer Theologie, 23 and 142n;
A. Schweitzer, La mystique de 'Apétre Paul, 113; F. Neugebauer, In Christus, 78 (Diesen Sach-
verhalt, ndamlich daf8 Christus das Ende des Gesetzes ist, bringt Paulus 6fteren in praziser und
explikativer Weise durch die Formel ‘in Christo (Jesu)’ zum Ausdruck), cf. also p. 79f.

%0 The title of this section outlines a known and difficult problem in need of solving: how
to interpret séma and sarx in Polish? As this does not constitute our basic theme we will refer
only outline this problem.

1 Cf. e.g. M.L. Alves, Il cristiano in Cristo. La presenza del cristiano davanti a Dio secondo
S. Paolo, Braga 1980, 48f, ].F. Collange, Enigmes de la deuxiéme épitre de Paul aux Corinthiens.
Etude exégétique de 2 Co 2,14—7,4, Cambridge 1972, 55f and by the same author Lépitre de
saint Paul aux Philippiens, Genéve [1987], 230; H.H. Schade, Apokalyptische, 147; E. Kdsemann,
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Previously we outlined the issue related to the expressions of this type:
“in Adam,” “in death,” “in Law” / “in law.” At least grammatically they seem
to be close to the expressions “in body” (en sémati and en sarki). In this way also,
the latter ones may help us, e.g. to better explore the meaning of the wordings
“in Christ” in the writing by St. Paul, also what the latter ones tell us about our
temporal life as life in Christ*”. Considering, e.g. the similarities and semantic
relations between the terms séma and sarx it seems justifiable to us to present
the wordings “in body (en somati and en sarki) together*’.

In Corpus paulinum, as for the so-called authentic epistles of St. Paul, we
come across the expression of this type: ‘in body’ (en somati) in the following
texts**; Rom 6:12 (“may a sin reign then in your deadly body so that you will
not have to succumb to its passion”), Rom 12:4 (“because we have many parts
in our body, and they all do not fulfil the same task”), 1Cor 6:20 (“then wor-
ship God in your body)*’, 1Cor 12:18 (“now while God created body parts, each
of them in your body [just as] he wanted”), 1Cor 12:25 (“so that there was no
tear in body, but so that particular parts cared about each other), 2Cor 4:10a
(“we are continually carrying death of Jesus in our body”), 2Cor 4:10b (“may
the life of Jesus revealed in our body)*®, 2Cor 5:6 (“having constant faith we

op. cit., 184; R. Schnackenburg, Signoria e Regno di Dio. Uno studio di teologia biblica, Bologna
1971, 308.

2 Cf.e.g. W.Elliger, en, in: Exegetisches Worterbuch zum Neuen Testament. Herausgegeben
von Horst Balz — Gerhard Schneider. Band 1 Aarén Henoch, Stuttgart Berlin — K6ln — Mainz
1980,1095; M.1. Alves, Il cristiano in Cristo, 48f; ].F. Collange, Enigmes de la deuxiéme épitre de
Paul aux Corinthiens, 55 and by the same author Lépitre de saint Paul aux Philippiens, 230.

* Cf. e.g. the sentence by H. Mehl-Kdéhnlein, Lhomme selon lapotre Paul, Neuchatel —
Paris 1951, 17: a man is a being marked by the past, he is, e.g. a successor of the sin committed by
Adam; hence in ‘man-according to-nature’ (“homme naturel”), according to this author in the
end a permeating of the aspects expressed by the words séma and sarx takes place (cf. p. 12fand
36). It is obvious that we will not be able to devote appropriate attention to broad and complex
issues related to the terms séma oraz sarx; more on this issue: cf. e.g. E Neugebauer, In Christus,
53; Vocabulaire de théologie biblique, 146n, 210n, 213n; E. Schweizer, F. Baumgartel, séma etc.,
TWNT?7,1024n; Kreitzer, Body, 71f; R.Y.K. Fung, Body of Christ, 77f; E. Schweizer, F. Baumgirtel,
R. Meyer, sarx etc., TWNT 7, 98n; R.J. Erickson, Flesh, 303f; M. Lurker, Carne, in: M. Lurker,
Dizionario delle immagini e dei simboli biblici. Edizione italiana a cura di Gianfraco Ravasi,
Torino 1994, 38 and R. Cavedo, Corporeitd, in: Nuovo dizionario di teologia biblica a cura di
Pietro Rossano etc., Torino 1994, 308f.

** As for the New Testament we also need to enumerate: Ephesians 2:16; Colossians 1:22;
3,15; To the Hebrews 13:3 and P 2:24.

4 Cf. critical apparatus.

¢ Asfor the expression en td somati in the afore-mentioned line, cf. also critical apparatus.
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know, remaining in body we remain far from Lord”), 2Cor 12:2 (“I know a man
in Christ, who fourteen years ago, whether in body, I do not know, or out of body,
I do not know, God knows, was kidnapped as far away as to the third heaven”),
2Cor 12:3 (“I know that this man, whether in body or out of it, I do not know,
God knows it”), Gal 6:17 (“because I [literally: in] carry marks of Christ on my
body”), Phil 1:20 (“Christ will be adored in my body).

In Rom 12:4 and in 1Cor 12:18.25 the Apostle refers to the wording “in body”
(en sémati) to talk about unity of Christ’s disciples. In body, which is one, as if
we could say today “in an organism,” there are different parts, different limbs,
which complement each other, fulfil different tasks and this is possibly the
most important thing, one in favour of others (cf. Rom 12:4 and 1Cor 12:18.25).
Similarly, Christ’s disciples, being so different, constituting, in the full meaning
of this word, and with all consequence of this fact, separate people, create just
one body in Christ (cf. e.g. Rom 12:25: “similarly numerous we are one body
in Christ, one is the part of the other”).

Another group of texts, which should be distinguished here, is pericopes,
where the term “body” (séma) corresponds to our definition of “(human) body,”
most probably becoming more and more almost a synonym of a word “person”
in the contemporary meaning of this term*’. Christians, already nowadays,
having died for sin live for God in Jesus Christ (cf. Rom 6:11)*®. It means that
a sin cannot Reign in their body any longer - even if the latter is to experience
the power of death (cf. Rom 6:12: “may then a sin not reign in your deadly body,
so that [you] will not be succumbed to its lust,” cf. also 7: 14-24 and 1Cor 6:13-14).
They should already worship God in their body (worship God in your body,
1Cor 6:20). Their body belongs to Lord (cf. 1Cor 6:13-14) and is the temple of the
Holy Spirit (cf. 1Cor 6:19). St. Paul writes about himself, and possibly also about
someone from his co-workers (cf. e.g. 2Cor L:1) that he carries death of Jesus
in his body (2Cor 4:10a), so that the life of Jesus could reveal in our body (1Cor
4:10a, cf. line 11). He carries marks (Greek: ta stigmata) of belongingness to Christ
on his body (literally: “in”) (Gal 6:17). The Saviour will be adored “in the body”
of Apostle: is it through life or through death (cf. Phil 1:20, cf. line 21).

The wording “in body” (en sémati) may also have a negative connotation.
In this way, e.g. “remain in body” means for a Christian “to be far from Lord,”

*7 Cf.e.g. E.Kdsemann, op. cit., 119; R. Bultmann, Das Problem der Ethik bei Paulus, ZNW
23(1924)137; M.I Alves, Il cristiano in Cristo, 217; H. Mehl Kohnlein, Lhomme selon lapotre Paul,
9f and 36; F. Neugebauer, In Christus, 52f; U. Luz, op. cit., 227.

*  Cf.also e.g. Romans 6:6: “then you should know that to destroy a body of sin, our old man
was crucified with Him, so that we were not in the captivity of sin anymore.”
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» «

“not achieve one’s goal yet,
we remain far from Lord”).

Let us also state in this context 2Cor 12:2-3, where a propos received rev-
elations and visions (line 1), the Apostle writes that “he was kidnapped to the
third heaven.” St. Paul characterises this event, among others, by using two
almost identical expressions. We could provide them in Polish - as for the aspect
we are interested in — through: “whether in body I do not know, whether out
of body - I do not know” (line 2 and 3).

The wordings “in body” (en sarki) in Corpus paulinum, in the so-called
“authentic epistles of St. Paul” may be found in the following texts*’: Rom
2:28 (“either circumcision is not [it is which it is] visible on [literally: in]
body”), 7:5 (“because when we were in body”), 7:18 (“I know that he does not
live in me, that is in my body, good: because it is easy to want it, however I do
not do something which is good”), 8:3 (“and for [the removal] of sin he gave
a judgment in body, which condemned a sin”), 8:8 (“those who are in body,
cannot be liked by God”), 8:9 (“you, however, are not in body, but in Spirit
[or: in spirit]”); 2Cor 4:11 (“may also the life of Jesus reveal in our deadly
body”), 10:3 (“when living in body we do not fight according to body”); Gal
2:2 (“I do not live anymore, Christ lives in me: although I still live in body,
I live in faith of God’s Son, who loved me and gave himself for me”), 4:14
(“and you neither regard my attempt in body as anything nor you rejected
it with disgust, but you took me over as God’s angel, as Jesus Christ”), 6:12
(“those who present well in body, who force you to circumcise, only not to be
persecuted because of Christ’s cross”), Gal 6:13 (“to boast in your body”); Phil
1:22 (“if I live in body;, it is fruitful work for me”), 1:24 (“to remain in body - it
is more necessary for you”)*’, 3:3 (“when we are already circumcised, those
who officiate liturgy with the Holy Spirit and we boast in Jesus Christ, and
we do not behave according to body [literally: in body]), 3:4a (“although and
I can place my trust also in body”), Phil 3:4b (“if somebody else thinks to place
trust in body, I think more about it”), Philemon 16 (“not as a slave anymore,
but more than a slave, adored brother, particularly for me, but much more for
you in body and in Lord”).

Rom 8:3 may be alternatively included in the group above in its similarity
to the body in sin.

to be a pilgrim” (cf. 2Cor 5:6: “remaining in body

* As for the New Testament, we need to also enumerate the following texts: Ephesians

2:11ab, Colossians 1:24; 2:1; 1 Timothy 3:16 as well as 1 Peter 4:2; 1 Jude 4:2 and 2 Jude 7.
3¢ As for the wording “in body” (en sarki) in this text, cf. also critical apparatus.
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In such texts as: Rom 2:28, Gal 4:14; 6:13, Phil 1:22.1:24 the term sarx may
be translated into Polish as “body”*". The same may be understood by the word
discussed also in 2Cor 4:11; 10:3; Phil 1:22; 3:4ab; Gal 6:12 and Philemon 16.

As for such pericopes as Rom 7:18 and probably 2Cor 4:11, the term sarx
would probably correspond best to our definition of “person” (obviously in the
contemporary meaning of this word)™.

On the other hand, in the texts, which will be enumerated by us now, the
expression “body” (sarx) may serve the Apostle to reflect the idea of certain
orders or even more of one’s belongingness to it*>>. According to Rom 8:8 those,
who are “in body,” cannot be liked by God. For St. Paul Christians are no longer
“body,” but “in Spirit” - “in spirit”** (Rom 8:9; cf. also 2Cor 10:3). We would
have to deal with two orders and opposite to each other (cf. e.g. “but”, Greek:
alla in Rom 8:9). A man belongs to these orders in temporality as well. As for
the first one, then a man experiences the captivity in it. Death is his end: ,when
we were in body, we were subject to sinful lusts existing in us and fed by Law
and bringing fruit, which brought death” (Rom 7:5)*°. Gal 2:20 also allows for
a similar interpretation of the wording “in body” (en sarki) in the sense of re-
gime, which gave way (or is giving way) to new order introduced by Christ*:

it is not me who lives anymore Christ lives in me
although I live in body I live in faith, [in faith] of God’s Son

For its part, Gal 2:20 somehow “comments” the texts from 2 Corinthians
10,3. According to the latter, in temporality Christians in a certain way still
remain “in body”, they live in its order, developing in body, but not fighting
according to body. The latter did not experience all the consequences of work

*1 As was already outlined, we cannot deal with the broad and incredibly difficult task

to reflect on the difference between the words sarx and séma in Polish here. As far as it is rea-
sonably possible, we will remain with their translation of ‘ciato’ (Eng. body).

2 Cf. H, Mehl-Kéhnlein, Lhomme selon Tapdtre Paul, 12-13 as well as P.H. Menoud,
op. cit., 36.

**  Cf. E. Kdsemann, op. cit., 120.

We deliberately provide the wordings ‘in Spirit’ - “in spirit™ in this way we may preserve
the richness of the very text, not confining ourselves to the meaning of the expression: en pneu-
mati (‘in Spirit’ | “in spirit’) to one explanation.

5 Cf. Romans 7:4.6: (4) so and you, my brothers, thanks to body of Christ, died for Law, to be
united with others — with the One, who rose from the dead, so that we could bring fruit to God.
(6) Now Law lost its power over us, when we died for this, which kept us in captivity, so that we
can fulfil our service in new Spirit, and not according to the obsolete letter.

°¢ Cf. H. Schlier, Der Brief, op. cit., 276 and G. Bornkamm, Taufe..., op. cit., 34f.
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already done by Christ (cf. e.g. Phil 1:22.24 as well as 1Cor 15:35n.51n and Phil
3:21). However, a man is already, he already lives in the order of the reign of the
Saviour.”” And the last one is a decisive factor - although due to Divine dispo-
sition - the old regime does not totally belong yet to a domain of the past and
it may still influence both a man and the fate of the world. This is how we may
present what the Apostle writes about it in 2 Cor 10:3:

because in body not according to body
developing fighting

Christians do not put confidence in body anymore - even if it was pos-
sible®® - but they boast in Jesus Christ: because circumcision means us, who by
means of the Holy Spirit officiate liturgy and boast in Jesus Christ and we do
not put confidence in body (Philippians 3:3; cf. also Galatians 6:13: those want
to present well in body, who force to circumcise, just not to be persecuted due
to Christ’s cross). Those, who believe in Christ and belong to Him, pin their
hope just in their Lord.>® This hope does not only refer to the past. It is related
to transitions, which complement before our eyes just now, that is in tempo-
rality. The following fact noticed by Saint Paul may be an example of this. For
his lord, Philemon, a slave Onesimus becomes an adored brother and as a man
and as a Christian, equally well in order of nature and in order of grace: already
as somewhat a slave, but more than a slave, an adored brother, particularly for
me, even more for you, and in body and in Lord (Philippians 16). Thus, in some
way, temporality still remains itself. The old order in “body” (en sarki) is still
present and important. It is not, however, something absolute. It is somewhat
complemented by the new order “in Lord”. The latter surpasses the former,
constitutes its goal and accomplishment.®

The texts presented above present how the terms “body” (soma) and “body”
(sarx) may have different meanings and applications. They may serve for talking
about something which is positive and about something which is negative. They

%7 Cf. e.g. Romans 7:5.18n and 8:8-9 as well as Romans 6:4; 8:4; 2 Corinthians 10:2. Cf. also
E. Lohmeyer, Probleme paulinischer Theologie, Stuttgart 1955,102-106 and 118, R. Penna, Lo Spirito
di Cristo. Cristologia e pneumatologia secondo un’originale formulazione paolina, Brescia 1979,
249f; P.H. Menoud, op. cit., 33.

°%  Cf. Philippians 3:4a (and I can put confidence in the body) and 4b (if someone else think
that they may put confidence in the body, so I can do it even more); cf. also 3:7n.

*  Cf. Romans 14:14 (I know, and I am convinced in Lord Jesus); Galatians 5:10 (I have
confidence in Lord about you); Philippians 1:14 (and so more brothers emboldened in Lord by my
chains dare more without fear to preach the word); 2:24 (I trust in God).

0 Cf.R. Penna, Lo Spirito di Cristo, 249f.
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preserve great “flexibility” and many semantic “nuances” as far as e.g. the qual-
itative evaluation of a given aspect is concerned. Sometimes it is even difficult
to declare for only one interpretation and conduct a clear-cut classification.
At least some outline texts with the wordings: “in body” (en somati) and
“in body” (en sarki) allow for talking about a certain order, regime, which
is much more than different from the order of grace. We could talk here about
opposition, conflict or even about mutual exclusion. As for the order of grace,

we could call it “order in Christ”5>

Conclusion

The wordings presented by us do not belong to the most popular either in the
New Testament or in the afore-mentioned so-called authentic epistles of St. Paul
the Apostle. It does not mean, however, that they do not have those meanings.
God’s word, also by their assistance, tells us about our human life. At this current
stage, we did not manage to possess this gift in full, which eternally stays with
God, or eternal salvation. Simultaneously, we are aware, however, that together
with the coming of Christ, our situation radically changed for the better. We
are not slaves anymore of such powers as sin or death. It is true that our lib-
eration is neither complete nor final yet. We cannot go to the other extreme,
however, and not to admit that we do not belong to them, that Life stays behind
us, that He is already an absolute Lord now and Lord of us, ourselves and of all
this, which was created (cf. e.g. Philippians 3:21). In other words, following the
Apostle of nations, we could describe our current situation in the following
way. As Christians we are already in Christ (Greek: en Christ6). In temporality,
however, we are the successors of Adam: just as if our fates became “closed”,
“programmed” in Adam. We remain beings limited by Death. We still and
continually experience a frightening burden of its reign. Repeating the words
of St. Paul we may reflect this aspect of our existence in temporality, reaching
for the expression “in death” as we still belong in its zone. We also “live” in it
in some way. However, this is not everything. Our temporal life also has other
aspects. Thus, to reflect on them, the Apostle will refer to the mystery of law /
Law and to the mystery of what is material, in particular in man himself, to the

61

Cf. e.g. E. Kdsemann, op. cit., 120; H. Mehl-K6hnlein, Chomme selon lapotre Paul, 14f.
2 Cf. W. Elliger, en, 1095; A. Schweitzer, La mystique de | Ap6tre Paul, 116f and 122.
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mystery of thebody (Greek: séma and sarx).*> As we noticed, also the last three
may be something negative, captivating a man, not least serving for his good.
A man, waiting for his meeting with Christ, or already living with this meeting,
is also a living being, also in a pejorative sense, in body (en sémati and en sarki).
We can state the same about another of God’s gifts, about law / Law, as well as
about order, which the Apostle reflects on by the expression “in law” / “in Law”.

As we noticed, such a defined image is not unanimously negative. A man
living in a described situation has not lost his chance yet. He needs salvation and
may obtain it. When it occurs, his situation changes. The transition is radical,
although usually a given person gradually experiences it. It is often divided
into their entire life. Most frequently the old order does not disappear at once.
It becomes partially abolished, annihilated. It partially becomes transformed,
cured. It partially influences us as well. Our temporality is such. And just as such,
it constitutes time and place of salvific work of God and an integral part of the
Divine economy. And it frequently outgrows our potential of understanding,
reminding us at the same time about the place and role of faith, hope and love.

One of the aspects of the Pauline vision of salvific work could be presented
in a great outline in this way. It is noticeable in a specific, interesting way in the
wordings we come across in e.g. the so-called authentic epistles of St. Paul the
Apostle. This, expressed by them, being God’s Word, refers not only to people
living in the Apostle’s time. It concerns people of all times. It concerns us also.

% Aswas outlined above, we deliberately do not discuss the problem of the interpretation

of such terms as: nomos (“Law” / “law”), soéma (“body”) and sarx (“body”). The problem is broad
and complex. It is easy to present simplifications, and as a result to deliberately impoverish the
inspired text. In just this context we will refer to an interesting issue worthy of consideration,
although directly referring to another issue, the opinion by L. Cerfaux (Le Christ dans la théologie
de saint Paul, 223): “Il nest pas toujours possible, ou il n’est daucune utilité, dassigner la limite
exacte d’un terme. Le mieux est dentendre chaque formule avec I'imprécision qu’elle avait dans
Pesprit de saint Paul. L'imprécision est signe de richesse et non de pauvreté: Paul envisageait en
gros tout ce que comporte de virtualités les notions d’Esprit et de spirituel.”
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Anthropological Bases On The Path
To the Sanctification Of Man*

The reality in which contemporary people live is a perfect space and as such
it allows us to fulfill the everlasting inner desire to reach perfection. There is,
however, a constant urge for answers regarding such matters as human nature,
personality and subjectivity, and our relation to God, who is selfless Love. Other
equally important aspects include the relation to other individuals, to ourselves
and to the reality in which we live. These are the fundamental issues that influ-
ence the inner life of the human striving for perfection.

Human Nature

Touching upon the issue of the human pursuit of perfection, we face the ques-
tion of the mere nature of humans and the nature of God with whom they wish
to unite. Therefore, one of the fundamental matters of spiritual theology is the
question: who is man? Any attempt to answer the question leads to multiple
possibilities, because self-reflection is the object of constant examination'.

The very same question was posed at the Second Vatican Council in regard
to issues and opinions stemming from the grounds of history of philosophy and
religion. As we read in one of the constitutions that followed the Second Vatican
Council: “But what is man? About himself he has expressed, and continues
to express, many divergent and even contradictory opinions. In these he often
exalts himself as the absolute measure of all things or debases himself to the
point of despair. The result is doubt and anxiety” (GS 12).

* STV 42(2004)1.
' Cf. A. Stomkowski, Teologia zycia duchowego, Zabki 2000, 32; L. Borie, Giovanna della
Croce, B. Second, in: Historia duchowosci, Wspétczesnosé, vol. 6, Krakow 1998, 353f.
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To answer this complex question fully, one needs to examine the relation
between humans and God, the Creator who brought us into existence. To reach
definite conclusions, it is crucial to address the question of human nature,
in which humans are understood as the subject of spiritual life. Even a brief ob-
servation leads to the conclusion that humans are beings brought to life directly
by God the Creator, and hence cannot think of themselves as a perfect being, an
equal to God. Man is not an ultimate and completely independent being, which
results from the simple fact of creation — being brought into existence — that
aks questions of causality and purpose. Therefore, we experience the necessity
of constantly referring to the authority of the One who conditioned our origins®.
As Romano Guardini stated, the fact of humans originating from God does not
threaten humans themselves in any way; on the contrary, it allows us to find the
right image of the Creator and of ourselves®. This is how the process of putting
human life in order happens. This means introducing harmony to our inner
and outer life, a harmony that has been disturbed by sin (cf. GS 13).

Analysing human existence, we realize how complex it is. Apart from the
material aspect of existence, a whole vast territory of spiritual life is called into
question. Hence the constant attempts in the history of humankind to detach
humans from identifying solely with the material world. One example of such
an attempt is the Platonic system with its distrust towards the material world.
Plato focused on detachment from materiality and his thought echoed in Saint
Augustine’s teachings, as well as in the early anthropological approach that
developed within the Church in the first centuries AD*.

Throughout the history of this school of thought several opposing stances
were formulated, pointing to empirical knowledge as the only source of truth®.
Contemporary radical materialistic theories claim that matter, and that includes
human, created the animate world in the process of development according
to the rules of dialectics. According to these theories, the world is uniform,
but matter is varied and divided into three categories: inanimate, animate and
thinking matter. This explains why man is defined as thinking matter in Marx-
ism. Therefore, it is materialistic monism®.

?  Cf. A. Stomkowski, op. cit., 33.
*  Cf.R. Guardini, Swiat i osoba, Krakéw 1969, 108.
Z. Targonski, Przestanki antropologiczne duchowosci, in: Teologia duchowosci katolickiej,
ed. W. Stomka, M. Chmielewski, J. Misiurek, A. Nowak, Lublin 1993, 85.
®  Por. W. Granat, Ku cztowiekowi i Bogu w Chrystusie. Zarys dogmatyki katolickiej, vol. 1,
Lublin 1972, 69.
¢ Cf. S. Kowalczyk, Podstawy swiatopoglgdu chrzescijariskiego, Lublin 1993, 33-38.
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Neither of the two gives a comprehensive answer to the question of human
nature. They are partial descriptions, mere fragments that do not reflect man as
a corporeal and spiritual being. The material and spiritual perspective places us
in front of the subject of human’s nature integrality’. The integrality of a human
being was already reflected upon by Aristotle, who wrote about the relation
between intelligence and human modality®. The matter was continued in the
works of Saint Thomas Aquinas who pointed to the direct correlation between
the human soul and body®. What is important is that the name human itself
incorporates a statement of our grand nature (kataphasa). Observations and
experience points to human limitations (apophasa). Human nature constantly
develops integrity in this area (henozis). It is materiality (soma) with all its lim-
itations and spirituality (psyche) as something completely opposite, immaterial,
non-corporeal'®. Defining these two ranges of human existence is crucial for
spirituality, because of the constant necessity of introducing harmony between
the two. As Bartnik wrote: “Man is split not only into two realms: of matter
and spirit, earth and heaven, time and eternity; but also into two themes: ex-
istence and death, being and nothingness, affirmation and negation, identity
and dispersion, values and anti-values. And at the same time human beings
strive to overcome this opposition of structure and subject matter. Thereby,
dialectics is the source of becoming, historicity, inconceivable possibilities and
chances, of self-transcendence.”! This perspective on integrality of humans
who are brought to existence in order to constantly overcome barriers of ma-
teriality creates a sort of third dimension of human life. Anthropology cannot
be narrowed down to a phenomenological approach. The grandeur of human
nature keeps slipping out of man’s control. It is important to emphasize the
tragedy and the insufficiency of reductionist efforts in anthropological her-
meneutics. Such as: man is an ape humanized by work (Friedrich Engels); an
animal that builds tools (Benjamin Franklin); an animal with an erect walk

7 Cf. Z. Targonski, op. cit., 85.

8 Cf. W. Granat, Ku syntezie w definicji osoby, ZN KUL 3(1960)4, 22.

°  Cf. W. Granat, Personalizm chrzescijarski. Teologia osoby ludzkiej, Poznan 1982, 576.

19 Cf. Cz. Bartnik , Dogmatyka katolicka, Lublin 2000, 362; Cf. K. Wojtyta, Osoba i czyn,
in: Osoba i czyn oraz inne studia antropologiczne, ed. T. Styczen, W. Hudy, J. Gatkowski, A. Rodzi-
Aski, A. Szostek, Lublin 1994, 227-228. In regard to the integrity of a person in the context
of acts and actions, the author points to the condition of a human as a person. He states that
no phenomenological statement can reflect this unity, whereas it is fully perceivable based on
action revealing the transcendency of a person and the perfection of the complexity of human
nature. Ibid.

' Cz. Bartnik, 362.
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(Johann Gottfried Herder); an animal suppressing its urges in pain (Sigmund
Freud); a self-deluded animal (P. Ernst); a structural reflection of social awareness
(Claude Levi-Strauss); existence that desires to become God (Jean-Paul Sartre);
a being that finds itself in violence and blood (Friedrich Nietzsche); a conscious
being towards death (Martin Heidegger); a creature of highest sexual deviancies
(A. Moravia, J. Genet)'2.

In reference to human nature, The Second Vatican Council affirms the
third dimension, that is its integrality (cf. GS 14). One cannot underrate cor-
poreality, because: “Though made of body and soul, man is one. Through his
bodily composition he gathers to himself the elements of the material world; thus
they reach their crown through him, and through him raise their voice in free
praise of the Creator” (GS 14)"°. At the same time, the constitution emphasizes
that: “Now, man is not wrong when he regards himself as superior to bodily
concerns, and as more than a speck of nature or a nameless constituent of the
city of man” (GS 14). As the teachings of the Church assert, acknowledging mor-
tality and spirituality of human soul elevates human beyond physical conditions.
The spiritual dimension of human life allows individuals to reach the essence
of themselves, as well as the essence of the realities around them®*. Therefore,
the concept of a man cannot be simply narrowed down to a sort of compilation
of body and soul creating one substance.

When referring to the teachings of spiritual theologists, one needs to ac-
knowledge that the soul is not limited in its reach to the concept of anima, that
is animating the body. Instead, what is emphasized is its quality as spiritus —
allowing us to go beyond corporeality and sensuality. The autonomy of the spirit
results in a purpose of man that cannot be resolved within the limits of human
corporeality, e.g. the pursuit of truth, the desire for absolute goodness, happiness,
etc.'” The separation of body and spirit purposes results in their being contra-
dictory to each other (cf.: Rom 8:5; 8:10; 1Cor 2:11; Ga 5:17; 1Tes 5:23). This oppo-
sition is affected both by the difference in purposes, as well as by the laws each
of them is ruled by. Hence, work on the sanctification of humans is about the
integration of these two aspects on the basis of cooperation with God. Human
beings in their corporeal and spiritual structure are capable of having a God".

12 Tbid.
* Cf.Ibid., 393-394; Cf. K. Wojtyta, op. cit., 236-238.
4 Cf. GS 14.

*  Cf. A. Stomkowski, op. cit., 34.
Cf.Ibid., 35; A. Ruszala, Ze swigtym Janem od Krzyza ku zjednoczeniu z Bogiem, Krakow
1999, 49.
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For John of the Cross, the idea of “body and soul” is the key issue in dis-
cussing the path to perfection. In fact, the idea has multiple references and
interpretations, but most often it denotes a person. It is possible to define the
scope of the word “soul” in John of the Cross’s work that includes vegetal life
and the seat of human desires. The notion of “spirit” means the rule of spiritual
acts is not connected to the the vegetal aspect of life'”. Another interpretation
of “spirit” was given by Sanson, and according to him the notion can be un-
derstood in a threefold way:

1. It is part of soul where powers reside, and hence it is a communication centre;
2. It is the space of receiving impulses that reach the soul;

3.Itis a space connected to the activity of God who resides there and the activity
of the soul striving for God under the influence of the Holy Spirit'®.

For Saint John of the Cross the “soul-spirit” is the space for communica-
tion between human and God, and thereby the base for spiritual powers to act,
such as: intellect, will and memory"”.

When discussing the integrity of the human being, one needs to refer
to the act of creation, in which man came into existence in body and spirit. This
fact (cf. Gen 1:26-27) should be analysed with regard to the unity that touches
upon the ontic relation to God. One might say man is “a total relation - a ref-
erence to God, His Nature (Essence) and to His Inner Being - to the Persons
of the Holy Trinity.”*° The image of human nature only gains its right form
in respect to the “prototype image” according to which man was brought into
existence. The characteristics of this relation was referred to in writings on hu-
man nature by Saint Irenaeus, Saint Athanasius of Alexandria and especially
Saint Augustine®".

17 Cf. ibid., 63.

'®  H. Sanson, El espititu humano segun San Juan de la Cruz, Madrid 1962, 145-146.

' A.Ruszala, op. cit., 64.

% Cz. Bartnik, 393; A. Ruszala, op. cit., 49.

' Cf. A. Stomkowski, op. cit., 35; L.A. Krupa, Obraz Bozy w czlowieku wedtug nauki
$w. Augustyna, Lublin 1948; cf. GS 12.
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Legal Aspects of the Theory of so-called Brain Death

Until 1968, the legal definition of death, unchallenged by anyone, was used all
over the world, and referred to two main symptoms: the cessation of heart func-
tions and breathing. In American law death is defined as “(...) stopping blood
circulation, and the associated cessation of vital functions such as breathing,
heartbeat, etc.” It continues that “Death occurs when life is over and cannot be
detected until the heart rate and breath have stopped. Death is not a continuous
phenomenon, but takes place at some specific moment.”

However, the development of medical technology, including the use of res-
pirators, has led to doubts as to the validity of such a definition of death. It was
argued that the patient who has not regained consciousness for a long time de-
spite a heartbeat and continuous (although usually assisted) breathing in reality
is no longer alive and doctors’ actions only mask this fact. A new legal definition
of death, based on more appropriate medical criteria, was therefore proposed.

These conclusions were not without consequences. In 1968, a special
committee established at Harvard University (Harvard Ad Hoc Committee)
proposed that death of the entire brain should be regarded as a criterion for
declaring a person dead. This criterion was first used in legislation in Kansas,
USA in 1972. The definition of death adopted there made it possible to pronounce
someone dead solely on the basis of a person’s brain state. It reads as follows:
“A person shall be considered to be dead from a medical and legal point of view if,
in the opinion of a medical practitioner, based on recognised standards of med-
ical art, the function of breathing and cardiac action is not established on its

* STV 42(2004)2.
' Black’s Law Dictionary, 1951, 488.
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own, either because of illness or because of factors which have caused, directly
or indirectly, the cessation of these operations or because of the time from the
cessation of these operations, any resuscitation effort shall be regarded as not
giving rise to any hope; in this case death shall take place when these operations
cease; or a Person will be considered to be dead from a medical and legal point
of view if, in accordance with a medical opinion based on recognised standards
of medical art, there is a lack of spontaneous brain function; and if, in accord-
ance with recognised principles of medical art, during attempts to maintain or
restore spontaneous circulation and breathing it appears that further attempts
at resuscitation or support of bodily functions are unsuccessful, death will occur
when these conditions occur for the first time. Death must be declared before
any vital organ is removed for transplantation (...)"%

As we can see, the new legal and medical definition of death is alternative:
on the basis of this definition, the doctor can rule on the death of the patient on
the basis of both the criteria of previous ones, i.e. cessation of blood circulation
and breathing, as well as new ones: cessation of brain functions. In most coun-
tries of the world, legislation modelled on that above-cited approach has been
adopted. One detail should not escape our attention: the new definition of death
refers for the first time to the procurement of organs for transplantation. One
may therefore have the impression that this definition was introduced in order
to legalise this practice. The authors who supported the efforts to change the
law in this direction did not hide the fact that this was what they wanted.

These authors assumed that:

(A) In the event of irreversible cessation of all brain functions, we are dealing
with the death of a human being;

(B) The cessation of any brain functions can be clearly demonstrated by appro-
priate medical tests;

(C) There is a consensus on this issue in the healthcare communities and society
as a whole.

Initially, it seemed that this new definition of death would not arouse more
serious controversy. This was indeed the case until the 1990s. For some time
now, however, opposing voices have started to appear increasingly more often.
All three assumptions mentioned above, on which the new definition of death
is based, are subject to criticism. Thus, it appears that:

> A.S. Moraczewski, J.S. Showalter, JD, MFS., Determination of Death. The Theological,
Medical and Ethical Issues, St. Louis-Missouri 1982, 12.
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Ad. (A) Itis not certain that even a complete cessation of brain functions
signifies the death of a human being;

Ad. (B) We cannot confirm the complete and irreversible cessation of all
brain functions on the basis of tests which are designed for this purpose; more-
over, the vast majority of patients with brain damage meeting the criteria of so-
called brain death show signs of action of at least some parts of the brain;

Ad. (C) There is no consensus on the rightness or wrongness of the theory
of so-called brain death in many different environments, especially among doctors.

Medical Aspects of the Theory of so-called Brain Death

It can be noticed that in medical circles the protest against the theory of brain
death is strongest®. The criteria of cerebral death cannot be defended first of all
from the medical point of view. The paradox is that 27% of those who procure
the human heart for transplantation are convinced that they are murdering
a still alive human being*. Why is that? We must come back to accusation B
for a moment.

Many authors criticise the crushing medical criteria of cerebral death.
In their opinion, they are superficial, inadequate and in no way does it inform
us about the state of the whole brain. During the discussion on this subject
even supporters of the theory of brain death admitted this fact®. In almost all
patients with symptoms of so-called brain death, there are signs of activity of at
least some parts of the brain. It includes:
1) The occurrence of cerebral body temperature control exercised by a temper-
ature centre located in the hypothalamus, which is part of the brain;
2) The secretion of hormones by the pituitary gland, which protects the body
against uncontrolled urine excretion®;
3) Positive EEG results in 20% of patients who underwent this examination
using the classical method” and in a much higher percentage of patients with
an intraventricular electrode®;

* M. Potts, P.A. Byrne, R. Nilges, Beyond Brain Death. The Case Against Brain Based
Criteria for Human Death, Dodrecht 2001, 1-2.
4 Ibid., 202.
Ibid., 150. Evans is quoting Pallis, Harley, ABC of Brain Stem Death, 30.
Ibid., 148.
Ibid., 164.
Ibid., 197.

® N o W
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4) Many patients, from whom a heart for transplantation has been procured
react to a cut in the form of an accelerated heart rate, increased blood pressure
and violent movement of the limbs’ (these symptoms are evidence of brainstem
function and may indicate the person feels pain);

5) Due to the above described reactions in donors, there is a necessity of un-
dergoing general anaesthesia as for “normal” surgery (routine practice in many
countries)'®

6) The possibility of a significant (even over one year) extension of life of patients
diagnosed as dead according to cerebral death criteria, if appropriate drugs are
used;

7) The fact that a pregnant woman, after falling into what is known as brain
death, was able to give birth to a healthy baby some time later'".

All these symptoms are ignored when assessing the health of a patient
with a brain injury and, despite their presence, such a patient, after a superficial
test, is considered a deceased person under the applicable law. For this reason,
for so many doctors who are familiar with the problem, the theory of brain
death is pure fiction.

This is the reason why so many doctors have protested in various coun-
tries. According to these doctors, the condition of patients classified as deceased
due to the occurrence of “brain death” can at most be regarded as close to death
(near death syndrome), but certainly not as a condition of death that has already
occurred".

In addition, many of these patients respond positively to new types
of treatment for brain damage. The use of therapy by lowering the temperature
of the brain to 33° in many cases allows the avoidance of the development
of a condition defined as cerebral death in patients with a damaged brain.
Therefore, the practice of implementing preparatory procedures for the removal
of organs in patients still alive and refusing them appropriate treatment cannot
be accepted. It should be remembered that some tests and examinations, e.g. in-
tentional breath-holding or angiography in patients with damaged brains cause
their condition to deteriorate and accelerate the onset of symptoms known as

®  1Ibid., 188.

1 Ibid., 151.

"' D.A.Shewmon, “Is it reasonable to use as a basis for diagnosis death the U.K. protocol for
the clinical diagnosis of ‘brain stem death’? Presentation to the Linacre Centre for Health Care
Ethics 20" Anniversary International Conferences,” “Issues for Catholic Bioethics,” Queens’
College, Cambridge, July 1997.

2 M. Potts, P.A. Byrne, R. Nilges, op. cit., 197.
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the state of cerebral death. Some critics of the theory of brain death therefore
propose the withdrawal of the very concept of brain death and replace it with
brain failure, which seems to be a proposal that is justified in all respects'’. It
is therefore impossible to conclude that argument (B) has a sufficiently strong
scientific basis.

On the basis of these opinions, it is evident that there is no consensus
among doctors themselves on the issue of brain death. Thus, argument (C)
of the three mentioned above, on which the justification of so-called brain
death is based, is also challenged. We have yet to consider argument (A). This
argument is an example of a meeting of medical and philosophical problems
with the predominance of the issue on the side of the latter.

Philosophical and Ethical Analysis of the Issue

Argument (A) is certainly the most interesting from a philosophical point
of view. It cannot be unravelled by medical arguments alone, but requires the
choice of an anthropological vision. In it we come to the question about the
very nature of man. Prof. Seifert, one of the experts on the subject, stresses that
the concept of death necessarily depends on the concept of human life, the
human individual and the human mind". In this sense, this issue cannot be
regarded as the domain of empirical sciences, but as a philosophical issue. So
if human life is considered to be the life of the whole human body understood
as an integrated whole, then death means the end of physical life (the death
of that particular bodily being). However if life is interpreted in terms of higher
consciousness, thought, willingness to act, speech, and the suchlike we have
to choose between two possibilities:
(1) the ontological background of the human mind as a subject of higher human
consciousness is the brain (or part of it),
(2) the mind has the ability to exist on its own and the brain is only a necessary
condition for the emergence of human consciousness, but not its main cause.
The proponents of (1) believe that the cerebral cortex is “the seat, source
and subject of thought,” while those who consider (2) to be the true view claim
that the human mind is different from matter and not accessible to matter.
In the thinking of the proponents of view (1) Seifert notes an error, which he

1 Ibid., 192.
* Ibid., 206-207.
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calls actuality. This error consists in identifying the ability to act consciously,
that is to say, some attribute and function of the human individual, with the
subject of consciousness itself.

Seifert and other authors (e.g. D.A. Jones) also make a precise distinction
between medicine as an empirical science and philosophy'®. They stress the lack
of a necessary link between the death of the brain and that of a human being.
For such a relationship to be logically necessary, an additional assumption must
be made that the existence of the human individual is necessarily linked to the
existence of a functioning brain. However, this is a philosophical assumption,
not an empirical truth, and as such, on the basis of the natural sciences, it
is impossible to prove. In such a case, a doctor’s competence is limited to de-
termining the patient’s brain condition and possible degree of damage to the
organ, and does not entitle one to decide whether this means death or not.
Even if the brain were to be completely destroyed, which, as we know, almost
never happens in patients classified as deceased due to brain death, the doctor
can only competently conclude that such a fact (total destruction of the brain)
has taken place. Whether this means the death of a human being is a question
beyond the reach of medicine as an empirical science.

Life itself provides us with important arguments for this discussion. Many
authors dealing with the issue of brain death quote a shocking fact in their
speeches. This is the case of a child who had his whole brain destroyed as a re-
sult of a history of meningitis'®. The child, meeting all the criteria for cerebral
death, survived fourteen years in this state. This fact is systematically ignored
by proponents of the theory of brain death. It destroys the philosophical basis
of this theory, which is based on the conviction that the organ integrating the
body as a whole is the brain (or rather the brain stem) and if it can be shown
that this organ has been destroyed, then such integration no longer takes place
and that the body is dead.

However, some extremely important details should be noted here. The
belief that the brain stem must function for the life of the body is an empir-
ical issue, just like any other medical problem, and not an a priori theorem,
as is presented by the proponents of the theory of brain death. It is only right
to repeat after Jones that it is becoming increasingly apparent that damage,
or even death of the whole brain, is not tantamount to death of the body as
a whole'”. Observational data concerning patients with cerebral death confirm

*  Ibid., 101.
¢ Ibid., 98.
7 Ibid., 99-100.
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this position. The bodies of these patients are undoubtedly integrated when
they control their temperature, blood pressure, circulation, food assimilation
processes, urine production and resistance to infections. Also, breathing, under-
stood as a metabolic process, continues (the respirator only replaces the action
of the diaphragm). A comprehensive, strong reaction to skin incisions, which
even necessitates the use of general anaesthesia during heart procurement for
transplantation, is further confirmation of the fact that we are dealing with
integrated organisms, i.e. living organisms.

Jones rightly points out that the integration of the body is its work as
a functioning whole, not the effect of a single organ, even if it is the brain. There-
fore, the death of the body cannot be equated with the death of any single organ,
but is the result of the destruction of whole systes, on which the functioning
of the body depends. Let us reiterate that the bodies of people with cerebral
death symptoms are alive, not dead.

However, can it not be legitimately claimed that the death of a human
being must not be tantamount to the death of his body? This dualistic way
of thinking is now common. It is said that the body is alive, but the human in-
dividual is no longer. This is the Cartesian separation of a person from his or her
body, which, however, is not philosophically legitimate. The human individual
cannot be identified with his thought or consciousness without falling into log-
ical contradictions. Man discovers his existence and develops his consciousness
and has a sense of his identity precisely (though not exclusively) because he has
a body. Already the Boeotian definition of the person as an intelligent entity
(Persona est rationalis naturae individua substantia) drew attention to the bodily
aspect of the person as belonging to its nature. It does not seem possible for this
aspect to be omitted in the description of the person. However, this is what all
those who, despite the fact that the body of a sick person with a damaged brain
being alive, claim that this does not mean the life of a human being, because
the sick person will probably not regain consciousness any more.

To sum up, it must be said that in the thinking of various authors a certain
characteristic mistake can often be observed, consisting in reducing the human
being to his mind, and then to the brain itself (or even only a part of it) identified
with thinking and consciousness. In short, the life of the human individual
is reduced by them to the life and functioning of the brain. This is also often
understood by believers, who place the soul, according to Descartes’ thinking,
only in the brain and not in the whole human body. However, we know that
the philosophical tradition associated with Aristotle and St. Thomas of Aquinas
solved the problem of the relationship between body and soul in a different
way. According to this tradition, the soul is a form of the body and as such it
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is bound first to the body as a whole and only secondarily to individual parts
of the body, including the brain'®. Thus, man cannot be considered as a mind
functioning in a foreign, as it were for him, environment, which is the Cartesian
body-machine, but should be understood as a particular being, in which the soul
and body enter into a very deep relationship of mutual dependence, in which
the soul fulfils the function of a substance form, and the body of matter.

The empirical data given above confirm the truth of this view. The hu-
man body does not die when its brain is damaged, if other organs are working
properly. The human body can remain alive, even if it has lost consciousness,
perhaps forever. If we assume that the death of a human being can precede the
death of his body, on which the whole theory of cerebral death is based, then
we will have to consider that a person dies twice:

1) when his death is pronounced on the basis of brain death criteria,
2) when his body dies.

After all, it is difficult to deny that the body of every human being, even
one who has been found to be in the state of so-called brain death, is still a body
of a representative of the homo sapiens species. So what does the death of this
body mean in this situation? Can it be called something other than the death
of this man? Does this fact not even show the artificiality of the whole concept
of so-called brain death, which tries to separate the death of a human being
from the death of his body?

The legal acceptance of the theory of brain death has also led to many
contradictions and paradoxes. So we have a situation in which a person is alive
according to the law of one country and deceased according to the law of another
country. This is due to the fact that the criteria for determining brain death,
adopted in individual countries, differ considerably"’. In Japan, however, we deal
with an extremely specific situation, since a person in the state of so-called brain
death is considered to be alive or dead, depending on the record in his Donor
Card (transplant donor card). So if this person agrees to be a donor, he or she
is considered dead, and if not, Japanese law treats him or her as a living person®”.
In addition, doctors who are obliged to make decisions about the condition
of patients suffering from brain damage are under enormous pressure from

' Summa Theologiae 1, q. 76, art. 8: ,,(...) Tarnen attendendum est quod, quia anima re-

quint diversitatem in partibus, non eodem modo comparatur ad totum et ad partes: sed ad totum
quidem primo et per se, sicut ad proprium et proportionatum perfectibile; ad partes autem per
posterius, secundum quod habent ordinem ad totum.”

' M. Potts, P.A. Byrne, R. Nilges, 66.

20 Ibid., 191.
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transplantation teams to classify these patients as deceased. These problems at
the legal level confirm the thesis that the theory of brain death inevitably leads
to a dead end not only in medicine, but also in law, philosophy and morality.

For how can the concept of brain death be judged from the ethical side?
Can it be defended? Supporters of this concept can be divided into two groups:
(1) those who seek to demonstrate that a person really dies when a syndrome
called brain death occurs, and
(2) those who consider that a person in a state of so-called brain death, even
if alive, can be treated as a donor of organs for transplantation because of the
greater good that is achieved through this.

The (1) group includes defenders of the theory of brain death on the
Catholic side. They believe that this theory has a sufficiently strong scientific
basis for it to be considered valid. And the (2) group includes all those who
recognise the utilitarian principle that says that an act is good if the sum of the
good in the world is the result of this act increased. Since it is believed that people
in a state of so-called brain death have no chance of survival, it is also believed
that their death can be accelerated for the good of others. In fact, it is consent
for the killing of a living, innocent person.

If, however, people in a state of so-called brain death are living, as shown
by the arguments above, it is indisputable that the Catholic Church cannot
accept the treatment of these people as donors of organs for transplantation.
After all, the act of depriving each such person of his or her life is something
worse, from a moral point of view, than euthanasia. Euthanasia, as we know,
is justified by the good of the suffering person, who in this way is freed from
suffering, and in the case of killing a person who lives in order to remove his
organs for transplantation, there can be no talk of any good for that person
resulting from such action.

Summary

In this article I first tried to demonstrate that the theory of so-called brain
death is unsustainable from a scientific point of view. The data that the medical
profession provides on this subject clearly contradicts such a theory. It is im-
possible to prove, on the basis of the knowledge available to this science that
people who are in a state of cerebral death are really dead. The only thing that
the doctor can say, without exceeding the limits of the discipline he represents,
is that these people have a significant degree of brain damage. This does not
mean, however, that the brain is so damaged that is has ceased to perform all
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its functions. On the contrary, these patients usually show many symptoms
of brain activity. Recognition of these sick people as dead, therefore, contradicts
the principles of the medical art.

The acceptance of the theory of so-called brain death has also given rise
to many problems from the legal point of view. Recognition as a living or de-
ceased person depends on the criteria for brain death, which vary from country
to country. The law has therefore become arbitrary in such an important area
as human life and death.

The adoption of the theory of brain death on the basis of such un-robust
scientific criteria has undoubtedly become possible only through the accept-
ance of certain philosophical assumptions that reduce the human to his or her
consciousness. A permanent loss of consciousness was de facto considered to be
evidence of human death. This position contradicts the achievements of Chris-
tian thought in the field of philosophical anthropology, which emphasises the
unity of the individual and the importance of his or her bodily aspect. What
is even more important, however, is the fact that modern man tends to think
in terms of moral utilitarianism. Many people believe that it is possible to sacri-
fice the life of a person who is seriously ill and who has no hope of improvement
(in this case, a person with cerebral death syndrome) for the benefit of other
patients. This attitude explains the passivity of many circles and the failure
to discuss such an important issue as the rightness or wrongness of the theory
of so-called brain death. It is not without significance that there is a specific
transplant lobby in individual countries, which puts moral pressure on entire
societies to accept the removal of organs for transplantation from people who
are in a state of so-called brain death, and suppresses the discussion of moral
problems associated with it.

It is necessary for the Catholic Church to develop a clear position on this
matter. This has not yet happened. There is even a surprising lack of consensus
among various the authorities. However, some of the hierarchy of the Catholic
Church have already spoken on this matter. These include Cardinal Meissner,
Archbishop of Cologne, who clearly rejected the theory of brain death as in-
compatible with the principles of the Church’s teaching?'. Pope John Paul II
also wrote in the encyclical Evangelium Vitae: “Nor can we remain silent about
the existence of other, better camouflaged but no less dangerous forms of eutha-
nasia. We would be dealing with them, for example, if, in order to obtain more

21 C. Pallis, Returne to Elisinore, “Journal of Medical Ethics” 16 (1990), 10-13.
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organs for transplantation, we proceeded to collect these organs from donors
before they were declared dead according to objective and adequate criteria.”

Although these words do not mention the concept of brain death, they
refer to it indirectly. This paper was written in order to draw attention to just
such a moral problem hidden in the concept of so-called brain death.

In conclusion, I would like to give the floor to one of the participants
in the discussion on brain death, Dr Tomoko Abe. She wrote: “It is true that
the latest developments in science and technology have brought many benefits.
At the same time, however, they have brought unprecedented confusion in phi-
losophy and culture to our societies. Due to the destructive tendencies of the
present day, it is becoming increasingly important to establish social standards
to protect the most vulnerable members of society, such as young children and
unconscious patients who cannot defend themselves. We therefore conclude
that the current diagnostic criteria for brain death should be abolished and
that a worldwide ban on transplants from people with cerebral death syndrome
should be introduced.”*?

Dr. Abe is not alone in a desire to overthrow the theory of so-called brain
death and to consider its criteria as non-scientific. The same is demanded by
many other authors. The voice of the Catholic Church in this matter is undoubt-
edly one of the most important. As the greatest authority in the world in matters
of morality and human rights, it cannot fail to explain the issue of so-called
brain death in its teaching.

*> M. Potts, P.A. Byrne, R. Nilges, 199.
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Mystery of Man*

Man is the synthesis of the world of matter and spirit, finiteness and infinity,
mortality and eternity, freedom and necessity. Man is both capable of heroism
and crime, but is not designed to fail. Man is neither an angel nor a beast, the
misfortune is that he who wants to play the angel plays the beast (B. Pascal).
An angel never falls. The devil falls so low that he will never get up. Man falls
down and rises. To be human is to be responsible but this is also a reason to be
unhappy. In spite of this God calls man not only to humility but also to the
courage to be and to build the world. Especially through suffering, because it
makes man predictable and the world transparent. Suffering is an attempt at
human humanity, an attempt at the inner truth of man. Suffering associated
with the ethos of birth to the fullness of life is a temple in which God wants to be
alone with man. That explains why whatever happens to man he should always
rise and move forward, rise and move forward all his life. Therefore, a man
who did not feel the taste of his tears will not become a real man. Surrendering
to fate, he becomes a human wreck. Man is invited to talk to God from the very
beginning. Christ is the explanation of the mystery of man.

Grace Inscribed in the Structure of Man

God’s creative presence in man’s nature is manifested in the oldest transmissions
of the Bible.! The first man, Adam, has a life-giving breath of life (cf. Genesis 2, 7).
The creation of man is a specific work of God, different from others. God commu-
nicates His qualities to the human like a father to a child (cf. Ps 139, 13-15). Man
is shaped and woven by God and this shows his inalienable connection with his

* 43(2005)1.
! Cf. L. Koehler, Die Grundstelle der Imago-Dei-Lehre, in: Der Mensch als Bild Gottes,
Darmstadt 1969, 3-9.
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creation. At the same time, God knows that we are dust (Psalm 103:14) and that
He has brought us out of nothingness through the womb. That is why man calls
him “his God” (cf. Ps 22, 10-11). God is a friend, guardian, companion of human
life. From the beginning, there has been a relationship between God and man
through the dwelling of the Creator in the substance of the soul (cf. ZPM 4, 14)>.
It is basic and impossible to erase the image of God. From it will come, if man
permits, an increasing resemblance to Christ as a source. Living in the substance
of the soul lays the foundations for a personal relationship of love and walking
sticks. According to the tradition of the Eastern Christianity, man is a body, soul
and Holy Spirit. He is the living form and godliness of man. Man’s resistance to his
transforming love keeps the person tethered in the matter, concrete and the object’.

The mysterious presence of God in man is expressed by the word “the-lem”
shadow. Shadow means that the person to whom it belongs is close, offering help
and friendship. That is why Mary was shaded by the Holy Spirit (cf. Luke 1, 35).
Before God appears in the lux beatifica in clarity the glory of the Saviour hides
under the cover of a shadow that provokes a dynamic and organized response
to reach the light from the darkness (cf. ZPM 3.13). On the other hand, “man as
a shadow passes away” (Ps 39:5-7). It is like a cast shadow and exists in the shadow
of a creature that is the shadow of future affairs: These are only shadows of future
affairs, and reality belongs to Christ (Colossians 2,17). By intensifying realization
without the Creator, man hurts and becomes unhappy. He becomes a danger-
ous shadow for himself and his neighbours (cf. Ps 73.20), he is capable of crime.

The Gospel reveals Jesus Christ to us as an image of the Father (2 Colos-
sians 4:4; Colossians 1:15). Jesus reveals the Father and he who wants to know
the Father must contemplate the face of Christ. He “came in the body” (cf. 1
] 4, 2-3; 2] 7). It is a “reflection of invisible God” (Colossians 1, 15). He is the
new Adam (cf. 1 Cor 15, 45-49). Following Christ is for man - “beings with
deficiencies” - ascent sanctitas. Man can become the imago of Christ (cf. 2
Corinthians 4, 4; Colossians 1, 15; 1 Corinthians 15, 49; 2 Corinthians 3, 18)*
Human beings should be read from a Christological perspective. This can be
expressed as follows: Jesus Christ Imago Dei Patrem (cf. 2 Cor 4, 4; Cor 1, 15);
Imago Dei absconditus (cf. Ef 1, 3n). 2. Homo religiosus imago Dei. 3. Homo
novus imago Filii Dei. (cf. (Romans 8:29; I Cor 15:45-49).

> The following abbreviations refer to the works of St. John of the Cross: ZPM= Living

Flame; 1,2,3 D= Ascent of Mount Carmel; 1,2 N= Dark Night; PD= Spiritual Song.

*  Cf.T.Spidlik, I. Gargano, Duchowos¢ ojcéw greckich i wschodnich, translation J. Dembska,
Krakow 1997, 11.

*  Cf.K. L. Schmidt, Homo imago Dei im Alten und Neuen Testamentem, in: Der Mensch
ais Bild Gottes, Darmstadt 1969, 22-23.
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St. Augustine god’s image was noticed in the triad: mens (memoria),
notitia (intelligence), amor (woluntas). Mens is the deepest depth of the soul
responsible for contact with God. The bond of authority, the number of which
corresponds to the Persons of the Holy Trinity, is love. According to St. Thomas
the human body contains ‘traces’ of (vestigia) of God®. Master Eckhart calls the
presence of God in the soul: image, likeness, mirror.° The soul is a “spark™ there
is a power in it that separates all the inferior and unites with God; it is a spark
of the soul” At the same time, man remains torn apart in himself and has
two faces. Hence the imperative of transformation®. John of Ruusbroec speaks
of alikeness to God (christiformis)®. In the life of St. John of the Cross God sub-
stantively supports the existence of every human being. He is present in his soul
(cf. PD 8, 3). The centre of the soul is God, and when it comes to Him according
to all possibilities of its essence and according to the strength of its actions and
inclinations, it will reach its ultimate and deepest centre, God. In the new man,
God dwells by grace and spiritual feeling as the core of mystical life (cf. 2D 5,4).

A man is a person. The definition of a person, Boethius states, as the person
is an individual substance of a rational nature, needs to be completed. It should be
remembered that the term person was given to us through the theological reflec-
tion on the mystery of the Holy Trinity.'* The Divine Persons remain in mutual
devotion to the love of I — You - We. The term “God” for the new man means
primarily: Father, Son, and Holy Spirit. Love is their nature, and only it opens
the door to the coexistence of God and man. There is nothing else in the Most
Holy Trinity but a Person. The Relation in the inner life of God in the Trinity
alone is the Person.”'" The first man invited to participate in the deepest life
of the Holy Trinity is Mary. The Logos has a mother who gave him the body.
Mary’s “Fiat” builds a divine and happy anthropology of dialogue and love'?.
That is why the term “man” essentially includes the relationship between man
and woman in a mutual mystical devotion to each other (K Barth). In incarnation

Cf. “Sum”, I, q. 93,a. 5, 4.

Cf. J. Tauler, Kazania, translated W. Szymona, Poznan 1986, preaching 67 and 47, 381, 297.
Ibid., Kazania, 20a, p. 177.

Cf. P. P. Ogorek, Mistrz Jan Eckhart a Swigty Jan od Krzyza, Warszawa 1999, 157-164
Cf. Ruusrbroec.Dzie/n, t. 1, translated M. Lew-Dylewski, Krakéw 2000, 35-36.

10 Cf. W. Granat, Osoba ludzka. Préba definicji, Sandomierz 1961, 7-14.

' Cf. A. ]. Nowak, Maryja w relacji do Tréjcy Przenajswigtszej, in: Signum Magnum -
duchowo$¢ maryjna. Homo meditans XXIII, ed. W. Stomka, A. J. Nowak, J. Misiurek, Lublin
2002, 91.

12 Cf. A. Nowak, Maryja jako Signum Magnum, in: Signum Magnum - duchowos¢ maryjna,
157-158.
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anthropology, the body is the privileged place of God’s experience'’. In the mind
of R Guardini, a person is a layer of characters, individuality, and personality
with an inner centre. ]. Maritain points to the spirit as an integrating principle
of individuality and personality. He speaks of subconsciousness and spiritual
unconsciousness'. E. Mounier defines a person in the context of personal and
social activity and development. A person is a call (vocation) to flourish as an
incarnate spirit (incarnation), to communion in the community (communion)
and transcendence towards God. At the same time, it cannot exist in a “de-sex-
ualised” way; it is not a statue or a static figure. The psyche is shaped by sexuality
that demands a precise definition". In both men and women, a disorder of self-re-
lationship, anima or animus growth distorts and disrupts mental balance; a basic
condition of sexual balance... masculinity of the spirit... is gender acceptance.
Mounier states that creating values, desires, aspirations is a human attribute.
A person cannot be replicated, is a movement towards something (etre-vers), he
is not existence in himself and for himself, he is not a lonely, individual, monadic,
but open being. “The person only finds himself when he loses himself”, “is not
even a social unit, but is the peak from which all the paths of the world depart”.
“We are members of each other” (Romans 12:5) - this way Mounier understands
existence (co-existence, German Mitsein), I'enistence avec autmi namely Marcel:
Letre Cest T'etre avec, l'etre est communion. The dominant feature of such a being
is the divine spark contained in it as a process of dynamic expansion, intensi-
fication, and self-sacrifice in resignation from himself. This movement is a real
maturation and metamorphosis of the person, i.e., ‘mouvement de personalisation’
through ‘lengagement’ (Scheler, Marcel, Jaspers). Involvement is not engaging
someone in a game, entanglement, but rather a response by providing services
and participating in life as a subject. Joining the divine, prolonging the original
act of creation, and liberating oneself and giving freedom to others. This effort
is not devoid of dramas and dilemmas, it becomes entangled in dramatic situ-
ations, despair, tragedy, psychosis, humiliation, and death. A person: can rem-
edy this if he understands what the cause is. Understanding himself and others
is a feature of the person, a therapy and allows to distinguish between despair
and tragedy: despair is an individualistic feeling. .. It is a passion for negation, it
results from emptiness and creates emptiness. Tragedism, on the contrary, is born
of excess. A man who closes himself in despair as a result of the difficult grasping

13 Cf. A.]. Nowak, Osobowos¢ sakramentalna, Lublin 1997, 11.

" Cf.). Maritain, Pisma filozoficzne, translated J. Fenrychowa, Krakéw 1988, 332, 335, 334,
394, 339.

*  Cf. E. Mounier, Co fo jest personalizm, translated A. Krasinski, Krakow 1960, 9.
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of the loss of his substance. A committed man enriches himself with the value
of tragedy; it is the world in which he engages, it is a broken world... Moreover,
whatever the experience of tragedy may be, it is an experience of the fullness and
bleeding fullness that brings hope and the beginnings of final reconciliation.'®

This does not imply that Christianity instilled a new Jansenism as an “ac-
tive pessimism”, but rather a “tragic optimism” as a balance between “gloomy
prophetism and the good humour of the sacristy.”"’

The theories of development which treat man as a specific path and tran-
sition from image to likeness; from disbelief to faith; from religious man to the
new; through baptism; in the ascetic path to holiness, in the final exodus and
in the temporal reality through the purifying fire of the test of humanity through
disintegration, the deeper and dramatic, the more integrating and divinizing
they are, have the greatest value. The painful process of disintegration deter-
mines human participation in sanctitas of God. Disintegrating experience
is a platform for the causal connection of somatic, mental and spiritual processes.
Phenomena such as ageing, health and illness, freshness, fatigue, life and dying,
a state of grace and sin fill the soul and give it a special colour. Living and not
possessing gives colour to life and the determinant of a person’s development
is the ability to change (metanoia). Infinity and endlessness inscribed by the Cre-
ator in man is his appeal and cry, divinization of his creation in love and truth.

A Symbol - the Key to Understanding Man

The classic definition of Boethius seems to be discontinuous, incomplete.

The sum of questions about a person seems to grow faster than the sum
of answers. Man simply remains a mystery expressed through transcendent sym-
bols'®. A person constantly exceeds the one-level reality in favour of a multi-level
and multilateral reality. It is this symbol that makes it easier to cross borders and
barriers to cognition and development by opening and closing, darkening and
closing, repelling and pulling. It has two faces, combining the sensual, material
and spiritual world into one whole. For example, the symbol of faith explains
alot, but also darkens and immerses reason in the darkness of faith. The symbol
places the human being on the borderline between immanence and transcend-
ence. Every stage of spiritual life and every cognition is imperfect, makeshift

16

Cf. Ibid., 15. T. Terlecki, Krytyka personali- styczna. Egzystencjalizm chrzescijariski,
‘Warszawa 1987, 27-31.

7" Cf. E. Mounier, Chrzescijaristwo i pojecie postepu, Warszawa 1968, 25.

' Cf. P. Ricouer, Symbolika zla, Warszawa 2002, 15-25.
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and time-consuming. It is a foreshadowing of the reality to come. Now, we see
as if in a mirror, unclearly; and then [we will see] yourselves: Now I get to know
in part, and then I will get to know as well as I was known (1 Cor 13:12). In the
scene of the Annunciation (Lk 2:19), we learn about Mary considering the words
of the angel. The Greek text reflects this activity with the word ‘symballein’.
Mary, therefore, tries to unite God’s affairs with human affairs, the whole at the
interface between reason and faith. Human development should be understood
in the context of symbolic integration and disintegration, pros and cons until
we all come together to the unity of faith and full knowledge of the Son of God,
to the perfect man, to the measure of eternity according to the fullness of Christ
(Ef4,13). It is conditioned by the human system of symbolisation."” At the source
of humanity lies the combination of dispersed elements of the divine-human
world in love, finding inner harmony and freedom. The symbol is a synthesis, an
expression of all areas of human life.>* The symbol appears here as something that
transcends, reaches beyond, strives for fulfilment, it acquires a figurative char-
acter and similarities, but never identity®'. It covers the past, present and future:
good and dark sides, heaven (moon and sun) and earth (animal and biological),
time (night and day), space (time of struggle and rewards), what is masculine and
feminine; love and hatred?? In the Song of Songs, Christ appears as life and light
surrounded by symbols, nights, fiancé, garden, smells... Mystics eagerly refer
to marital symbolism to express man’s maturation until promises hidden in words
and symbols reveal their faces. Behold, I will make them come and fall on their
faces in front of your feet, and they will know that I have loved you (Ap 3, 9). At
the base of the symbol lies its multifacetedness with its derived stages, degrees,
planes, multiplying configurations and constellations, in order to possess oneself
through successive modifications and transformations in the divine union of love.
The symbol has a creative dimension of the transition from one posture to another.

Disorders of neurotic and psychotic development are conditioned by the
non-transparency of cognition and the absolutization of mortality. Man, when
he avoids the value of a symbol, falls into neurosis*’. The absolutization of the

¥ Cf. E. Cassirer; O czlowieku, translated A. Staniewska. Warszawa 1971, 66-70.68.

2 Cf. A.J. Nowak, Symbol, znak, sygnat, Lublin 2000, 41.

>t Ibid., 42-45.

**  Cf.G. Wunderle, Grundzuge der Religionsphilosophie, Padeborn 1924, 214-215. A. Vergote.
Psychologie religieuse, Bruxelles 1966, 46-48.

**  Cf. H. Hark, Religiése Neurosen, Stuttgart 1984, s. 22-25. Derjenige, bei dem stets alles
beim alten bleibt und in dem sich kaum noch etwas bewegt, sollte sich fragen, ob er nicht an
einer gestorten Symbol’funkiion leidet.
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symbol, the omission of its multifacetedness, leads to systemic madness, ex-
tremism, intolerance, also to pathological disorders. Man then identifies the
world with his “mental self”, losing the ability to act intentionally because there
is no distance from himself. E. Cassirer states: We can extend and improve the
classical definition of man... Instead of describing man as a ‘rationale animal’
we should describe him as a ‘animal symbolicus?®. A. J. Nowak calls such an
understanding of the symbol symbolic realism*. In other words, human ma-
turity will be manifested by the ability to integrate the content of truth and the
person (even the most distant) through a system of symbolization. The higher
the permeability of the symbol, the higher the degree of integration, the more
concrete and impermeable, the threatened development. Fear, despair, illness,
death, joy can be a necessary stage to overcome, beyond which we will discover
peace, joy, freedom and life. Rejection of the symbol as a way of cognition and
development for the sake of concretization leads to the absolutization of people,
things and values. Therefore, let us “say goodbye to all hopes” whoever only places
hope in this life (cf. I Cor 15, 19). Resignation from the hopes of symbolic realism
threatens existential boredom, a sister of despair. Man, making a hopeless attempt
to fulfill his being by the power of his own will and reason, condemns himself
to dwarf and, as a consequence, spiritual death. The fact that despair is possible
is the central element here... Central element for metaphysics, which is covered
by such a definition of man as proposed by Thomism. What can be inventoried
is an opportunity for despair (“I counted it, it is not enough for me”)*°. If symbols
mean a combination, integration, binding of this diabolos (same core) means
division, separation, splitting. Satan is fabricator fragmentorum®. He gives an
absolute value to the parts. The consequence of the mystery of the Incarnation
is the continuity between the life of man and God (ex-sistence). The rejection of the
Incarnation is alienation and a turn to oneself (in-sistence)*®. The discontinuity
of the divine-human reality is the cause of despair and anxiety, error and fear
of existence. The once unstable divine-human continuum implemented in the
Incarnation gives bitter fruits. The idea of God replaces His living experience®.

> E. Cassirer, Esej o czlowieku, 70.

?®  Cf. A.]. Nowak, Symbol, znak, sygnat, 53.

¢ Cf. G. Marcel, By¢ i mieé, translated D. Eska, Warszawa 2001, 150; 148.

> Cf. W. Granat. Bég Stwérca. Aniotowie - czlowiek, Lublin 1961, 182.

*®  Cf.]. Arnaud, Wcielenie wiary, translated W. Krzyzaniak, Warsaw 1970, 39-42.

*  Cf. N. Wildiers, Obraz $wiata a teologa, translated. J. Doktor, Warszawa 1985, 7-15.
A. Ganoczy. Stworczy czlowiek i Bog stworca, translated P. Pachciarek. Warszawa 1982, 7-23.
M. Gogacz, Istniec i poznawac, Warszawa 1976, 35.
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The radical sin of refusing to love God and one’s neighbour lies in the
desire to remain in a purely human inner and outer environment®’. God remains
an unrealisable idea, a thought construct®. With the “death” of God meanings
and signs die.”> God is only a phenomenal figure*’. Human beings are placed
between being and nothingness®. Fear (Furcht) dominates and the world into
which man is thrown is full of absurdity, nothingness, rebellion. “Life makes
no sense, but it cannot have it”, “the only way out is to forget”, “death in noth-
ingness”**. E. Mounier speaks of Narcissus alienation, extreme alienation, or
Heracles alienation “absorption of existence”, “limitation to the realm of facts”.
This “hypnosis of facts” threatens to charm the unspeakable Mystery of God and
man and to bring it down to the myth and legend (G. Marcel and L. Hexagonal).
It is the Satanic refusal of a rebellious and self-confident individuality, opposing
signs, opposing the call to which only Love could sensitize them - provided that
this Love could be liberated from the delusions to which it comes down when
it gives itself to reflections on itself instead of being realized.*

Christoforming by Revealing the Mystery of Man

A world without Christ becomes a outline without a face that causes depression.
Disturbed knowledge of the world causes emotional deficit, identity confu-
sion, ideologization of minds*. The world plunges into a crazy orgiastic dance
designed to relieve a strong sense of guilt, into a paralysis of will in a sense
of hopelessness, stimulating each other to newer and stronger births, but without
worrying about the divine harmony of the staff and love®®. Chaos is nothing
more than the result of a fundamental sin — disbelief in the Person of Jesus
Christ. He remains the only and ultimate source of our knowledge of God and

30 Cf. P Schooneneberg, Theologie der Siinde, Einsiedeln-Zurich-Koln 1966, 104-105.

' Cf. A. Ganoczy. Stwérczy czlowiek i Bog stworca, 77-84.

> Cf. M. Buber, Za¢mienie Boga, Warszawa 1994, 59-60.

**  Cf. M. Heidegger, Fenomenologia zycia religijnego, translated G. Sowinski, Krakéw 2002,
301-314; cf. Ibid., Budowa(, mieszkaé, myslec, Warszawa 1977, 89; 165-166.

*  Cf. K. Tarnowski, Bdg fenomenologéw, Tarnéw 2000, 81-84; 88-103.

*  Cf. E. Cioran, Na szczytach rozpaczy, translated I. Kania, Krakow 1992, 84, 150, 153.

*¢  Cf. G. Marcel, Homo viator, Warszawa, 1959, 271. K. Tarnowski states: Heideggerian
Ontology is essentially deprived of God, but in such a way that he does not know about this
deprivation and does not want to know about it. Bog fenomenologow, 70.

%7 Cf.E. H. Erikson, Dziecifistwo i spoleczeristwo, translated P. Hej mej, Poznan 2000, 275.

*®  Cf. G. Deleuze, Nietzche, translated B. Banasiak, Warszawa 2000, 103.
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the dignity and values of every human being. He is the Head of the Church (cf.
Ef 1, 10. 22; Ef 4, 25; Kol 1, 18), through whom everything has happened and
thanks to whom we too are (1 Cor 8:6; cf. Col 1,17), is way and truth (J 14, 6) and
resurrection and life (Jn 11:25); seeing him, we also see the Father (cf. ] 14, 9).
All treasures of wisdom and knowledge are in Him (Col 2:3), the Church is his
body (cf. Romans 12:5; 1 Cor 6:15; 1 Cor 10:17; 1 Cor 12:12. 27; Ef 1, 23; Ef 2, 16;
Ef 4, 4; Col 1, 24; Col 3, 15). He is a form of our freedom because for a Christian
there is no self-liberation. Freedom is a gift from Christ: So if the Son liberates
you, then you will be truly free (J 8, 36). Liberation is the work of the Holy Spirit
who comes from him (cf. 1] 4, 13) by the sacraments and faith. It is she who leads
to a personal encounter with Christ. By faith, Christ dwells in our hearts (Eph
3,17). The only proportional plane of an encounter with Him is faith animated
by love (and not religious structures, knowledge, psychological axioms). Only it
can embrace the infinity and sublimity of God. The sacraments, especially the
Eucharist, are also the source and potential of “sanctification in Christ”. He is an
appeal for us to become saints: but become saints in the whole course of your
life, following the example of the Saint who called you, because it is written: Be
holy because I am holy (1P 1,15-16). In Christ, there was “given” holiness (cf. ] 10,
36) and ‘acquired’ (cf. J 17, 19). That is why the Second Vatican Council speaks
of a universal call to holiness (LG 39, 40). The mystery of man is explained in his
dynamic crossing of the multi-plane and multi-layered reality of the spiritual
biopsycho in relation to the Divine “You”. This strongly stressed thought can
be found at Saint John of the Cross and K. Dabrowskiego and Jozafat Nowak,
OFM. St. John of the Cross sees the meaning of the spiritual man’s life in adapt-
ing to the “disposition of Christ”, that is to his way of existence, character,
temperament, psyche, customs of his tastes and preferences®. Whoever does
not like you/ I will not recognize him/her as my/I like you/For the life of my
life (Romanca VI, 2). Also, St. Teresa of Avila encourages the sisters to grow
zealously in the knowledge of character (condicion) The Divine Bridegroom and
according to the Divine pattern shaped their own personality (Way of Excellence
22,7)*°, on the sacramental path (cf. 2D 22, 9; 16). The Carmelite mystic does
not diminish the importance of mental life through Christolorization; on the
contrary, it is essential and gives value and merit to all external acts and pious

39

456.

40

F. Ruiz, Swia;ty Jan od Krzyza. Pisarz - pisma - nauka, tum. J. E. Bielecki, Krakow 1998,
Cf. Teresa z Avila Krakow 1987, translated. H. P. Kossowski, 114, que condicién tiene,

como podre contentarle mejor, en que’ le hare’ placer, y estudiar como hare mi condicién que
conforme eon la suyal.
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practices. Usually, God leads man to holiness hierarchically from the lowest
to the highest matters (cf. 2D 17, 4). This causes spiritual conflicts, contributes
to the emergence of strong psychological processes: anxiety, instability, desta-
bilization, oscillation on the verge of hope and despair. It is only when subcon-
sciousness and consciousness, body and spirit are completed in the integration
of love in Christ does man achieve a new life. This process takes place through
the mediation of a purifying night of senses and spirit, in which rest periods are
short and are a precursor to higher integration. The night of purification and
unification is a shocking test of humanity. God weakens the soul and exposesiit...
in order to put on it anew, uncovered and stripped of its old skin (2N 13,11; ID 5,
7). The faster the dynamic of development, the greater the faith, hope, and love,
the greater the degree of union and transformation into Christ. However When
you stop over something, you stop striving for everything. In order to avoid any
damage that a person could suffer while stopping on the way to God, he should
always strive further, to the greatest depth of God.

What levels and states should be exceeded? St. John of the Cross points
to a ten-degree scale of love instead of keeping to the beginner, progressive
and perfect periods and ways. The path from step to step is connected with the
breakdown of the previous one, pain, the apparent absence of God. Each step
determines the stage of partial integration, which already contains the begin-
nings of new, higher and more perfect ways. The first phase is relative peace
and spiritual silence, for man sees no vices and obstacles to God. The night
of the senses is the first purification. It is followed by periodic integration and
stabilisation. A night of spirit enters as an extreme and ruthless purification.
Unity and cohesion with God is the fifth stage. The most important of these are
transition periods, full of drama and tension. The night is of interest to St. John
of the Cross as development potential. Flashes of light and full integration with
the Betrothed are only flashes of glory to come. What should we be freed from
in order to exceed the higher grades? The Saint lists the goods and values that
can block accelerated development: temporal goods, natural (body and soul
qualities, e.g. beauty and grace, clear reason and healthy judgement); sensual
(falling under the senses); moral (virtues, good deeds); supernatural goods (gift
of wisdom and knowledge, faith, grace of healing, gift of miracles, prophecy,
recognition of spirits, gift of languages); spiritual (paintings of chapels, places
and holy times). The fascination of mind, will, and memory for any value is fix-
ation and paralysis of development.

K. Dabrowski formulated a theory of development through positive
disintegration. In other words, it identifies development with the dynamism
of accelerated adolescence passing through crisis, neurosis, nervousness,
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psychoneurosis*'. There is a common belief that mental illness makes it impossi-
ble to develop, but already K. Jaspers stated that in order to penetrate the mystery
of man it is necessary to first find out what are border experiences considered
pathological. Dabrowski captured the link between mental disorders and de-
velopment. In the face of traditional ways of interpreting nervousness, anxiety,
such neuroses as: hysteria, psychastenia, depression, obsession... The theory
of positive disintegration is a new orientation*”. It consists in understanding
mental health and spiritual development as a dynamic and creative transcending
the lower and achieving higher levels of integration in search of the personal
ideal, individual and social essence. Neuroses and psychoneuroses are a devel-
opmental dynamism, provided that the person reads them as a code of life. Then
he will discover in them a hierarchy of values and hidden dynamics: object-sub-
ject; “third factor”, a high degree of self-awareness and empathy, the dynamics
of self-development and self-psychotherapy. The ‘third factor’ is the synthesis
of all autonomous and authentic factors*’. Theologically, we can interpret it
as a factor of the staff acting in a human being. The formation of personality
depends on the process of positive disintegration, on the accepted ideal, on the
level of the disposition and management centre (“third factor”). So there are
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Dabrowski Kazimierz (1902-80), psychiatrist and psychologist; initiator of the mental
hygiene movement in Poland, creator of the theory of positive disintegration, according to which
the condition for the development of the personality is the disintegration of the primary structure
of the psyche, an individual, leading - through internal conflicts, searches and acts of choice -
to the integration of the psyche at a higher level; in this context, many mental disorders, espe-
cially neurotic type. Dabrowski treated it not as a disease, but as a manifestation of a positive
developmental crisis, linking mental health not with adaptation, but with development and its
dynamics.

2 K. Dabrowski, Dezintegracja pozytywna. Warszawa 1979, 19. Heraclitus already speaks
of repetitive transformations and contradictory processes of change. The terms integration,
disintegration were already used by Descartes. Theory of K. Dabrowski is analogous to the
development of a child or society (C. Levi -Strauss). It is not new, but it inscribes new content
into old concepts. I. Caruso strongly emphasizes development (progressive personalization)
as to get to the higher organized forms through countless experiences. Cf. A. J. Nowak, Homo
religious, Lublin 2003, 127; S. Arieti. Cf. T Kobierzycki, Filozofia osobowosci, Warszawa 2001,
213.

#* K. Dgbrowski, Dezintegracja pozytywna, 42. S. A. Kierkegaard called the mysterious
“third factor” a “subjective individual experience”, Heidegger — Dassein, A. Schopenhauer -
“what one is”, J. P. Sartre — “being for yourself”, J. Moreno - “an expressive, creative and spon-
taneous basis”. Cited: H. Romanowska-Lakomy, Niektore problemy psychoterapii, in: ,Zdrowie
psychiczne”. Warszawa 1980, no. 4, 36.

143



Jerzy Skawron OCarm [12]

“healthy neuroses” and “healing heresy”**. Nervousness is not sin. However, it
is always connected with life’s heresy, with mistakes, violates the rules of ethics
and metaphysics (I Caruso). Dagbrowski creates a five-stage model of multi-level,
multi-dimensional and hierarchical development. The transition from one to the
other involves the experience of relaxation and disintegration, anxiety, depres-
sion, obsessions combined with an increasing capacity for empathy, reflection,
and integration at a higher level. The starting point is primary integration based
on drive consciousness (narrowed sensitivity, responsibility, egocentrism, lack
of guilt). Its sound is negative. Second, third and fourth levels are disintegrating
phenomena: negative and positive. The second level is one-level disintegration
(ambivalence, ambitions, conflicts, beginnings of creative thinking). The third
is multi-level spontaneous disintegration (ambivalence, guilt, sin conscious-
ness, slow and conscious shaping of personality). The fourth level is multi-level
disintegration organized and systematized (object-object differentiation, auton-
omy, healthy self-activity I and you). The fifth level is secondary integration,
i.e. finding one’s own identity, love relations, responsibility on the “self” line,
reintegration, giving a life full of meaning. Man then, on the altar of love and
self-sacrifice, burns everything equally: sickness and suffering, joy and ecstasy.**

The term “Christoformization” by A. Jozalat Nowak fully reflects the
mystery of man understood as a dynamic process of “planting roots in Christ™*.
Maturation in Christ is the realization through the formation of a sacramental
personality. Its essential content is the dialectic of death and resurrection, dis-
integration and reintegration by the sacramental grace of Christ in the Holy
Church. The determinant of all actions is the living Christ*”. He gives a person
the direction, meaning and purpose of personal and social life. Man achieves
the existential essence of his own life in Christ, who opens up temporal and
eschatological perspectives for man. Dialogue and love become the normal way
to God and man. All self relationships are characterized by maturity, autonomy;,
authenticity, awareness, servant understanding of power, acceptance of respon-
sibility, attitude of dialogue®*®. Man keeps a distance from himself and freedom

* Cf. T. Kobierzycki, Filozofia osobowosci, 215.

4 Ibid., 212.

0 Cf. Kosciét swigty porzgdkiem taski i kryterium normy, in: Kosciét - na upadek i na
powstanie wielu. Homo meditans XVII, ed. J. Misiurek, A. J. Nowak, W. Stomka, Lublin 1996,
118.

47 Cf. A.]. Nowak, Osobowos¢ sakramentalna, Lublin 1997, 81.

*8Ibid., Dojrzatos¢ chrzescijariska wyrazem wolnosci wewnetrznej, in: Dojrzatos¢ chrzesci-
janska, Lublin 1994, ed. A. J. Nowak, W. Stomka, 204-211.
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from the bonds of human systems, groups, from matter. It has a brighter and
more effective perception of reality. He is free from all despair and hopelessness
(cf. Mt 13:5-9)%.

The path to the full development of personality is based on a realistic
symbolism of abandoning and reconnecting that which has been abandoned
at an ever higher level of the personal ideal. Because it is Christ, the multiplic-
ity of symbolic disintegration and integration is simply infinite: how many
things can be discovered in Christ, who is like a huge mine and multiple layers
of treasures, in which, no matter how deep they are, there will be no end to them.
In every corner of these mysteries one can encounter here and there new deposits
of new riches, as St. Paul points out, saying that all the treasures of wisdom are
hidden in Christ (Col 2:3) (PD 37:4). The essence of christoforming is to free
oneself from lower structures towards a higher one. There is a transition from
heteronomy to autonomy, from passivity to activity, from a one-level reality
to a multi-level reality (symbolic realism). Through the wilderness of fears and
hopes, ambivalence and crises®’. Finally, Christianity has a paschal dimen-
sion, a transition from the religious to the sacramental plane, from exuberant
individualism to communion of persons, from collectivism to the ecclesial
sphere, from an attitude of “having” to “being”, from a heteronomic conscience
to a sacramental conscience, from an attitude of alms giving to loving Christ
in every human being, from seeking a sense of life in the hierarchy of values
to finding it in Christ, with which the mystical integration that makes one’s
head spinning crowns the work®".

Conclusion

So much depends on the concept of human nature. It determines the meaning
and purpose of life. It determines what we should do, what we should stop
doing, what we should fight for. The fundamental question is: Is there a “true”
or “inborn” nature of man? Alternatively, maybe there is none. Perhaps man
is a stream of economic, cultural and driving factors? If a society has created us,
it is only society that determines our development. Today, the dangerous view
that there are no objective values but only subjective concepts that find inhuman

* Ibid., 86.

% Cf. A.]. Nowak, Psychologiczny aspekt nadziei, in: Nadzieja w postawie ludzkiej Homo
meditans VII, ed. Stomka, Lublin 1992, pp. 82-83

°1 Cf. A.]. Nowak, Kosciét swiety porzgdkiem laski i kryterium normy, 120-127.
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embodiment in social life is overcome. Only a coherent and dynamic human
project, including the vision of the world, nature and condition of man with
his transcendental openness to eternity and grace and a recipe for its perfection
and development solves the problem of the mystery of a person. Thus, neither
the Platonic rule of reason, nor the economic base of human nature, nor the
Freudian unconscious structure of human nature, or Sartra radical freedom
reveals the truth about the man but the Person - Jesus Christ.

The mystery of the human being really only becomes clear in the Mystery
of the Incarnate Word (KDK 22). Man is destined for complete “divinization”
by God in glory (cf. KKK 398) St. Maximus the Confessor, Ambiguorum liber:
PG 91, 1156 C. What is at stake is the dignity of the human person whose de-
velopment has been entrusted to man by God and of which we are debtors.
No thought system, the most comprehensive shots, or any religion can gain
true knowledge about man. The search for answers within reason and religion
is insurmountable. The knowledge of man comes from outside with Revelation.
A special intimacy with the Father, Son and Spirit is the richness of faith and
its gift. St. Athanasius of Alexandria states: It is through the Spirit that we share
in God. Through participation in the Spirit, we become participants of the Divine
nature... That is why those in whom the Spirit dwells are divinized. In practice,
we find that it is impossible to see two spheres in man: body and soul, because
both have been called to participate in God’s life. Nothing stands in the way
of a person realizing a project of life-based on Jesus Christ, and if he does not
do so, he expresses the ignorance of his fact and mystery. In the theological
language, we call this mystery “Christoforming”. (A. J. Nowak). For God’s will
is your sanctification (1 Thessalonians 4:3, cf. Ef 1,4).

The Lord Jesus, the divine Teacher and model of all perfection, proclaimed
to his disciples any state, altogether and each one individually, the holiness of life,
of which he himself is the culprit and accomplisher: “Be perfect, then, as your
heavenly Father is perfect” (Matthew 5:48). (LG 40). To attain this perfection,
the faithful should turn their strength obtained according to the measure of the
gift of Christ, so that they may follow in His footsteps and conform themselves
to the pattern which He Himself is for them (ibid.). The individual and histori-
cal realization of conforming to the Model will be a purifying “spiritual night”
(St. John of the Cross) called in psychological language “positive disintegration”.
(K. Dabrowski).

Christ urged continuous development and maturation, partial dying and
resurrection, transcending symbolic integration towards mystical union with
Him. If a person refuses, he sinks into darkness and despair, when he opens up,
infinite horizons of happiness and fulfilment shine away from him.
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The Combination Of Ethics And Aesthetics
With Regard To The Representation
Of The Body In Culture*

Human corporeality is present across the whole of history. Contemporary
attitudes towards the body seems to be an important determiner of changes
in mentality. The comparison between the affirmation of the body in the Catholic
Church and contemporary signs of human degradation through corporeality
are of interest. On the one hand, there is enslavement through consumerism
and utilitarianism, and on the other hand the boosting of the body’s confidence
by means of constant reference to human corporeality.

The opinion that Christianity presents a negative attitude towards cor-
poreality is a misunderstanding. This image could be influenced by medieval
ascetic practices, which were supposed to form spiritual perfection by means
of rigorism and internal discipline. Asceticism, practiced and highly valued up
to this day in Christianity, is not a result of contempt and aversion towards the
body, but of the experience that one of the paths towards God leads through
spiritual development supported by giving up sensual experiences'. The Cate-
chism of the Catholic Church indicates several aspects of the truth concerning
human corporeality and respect for the body in Christianity; the body takes
part in the dignity of the image of God* God himself became a human® The
Eucharist, as the body of Jesus Christ, became a symbol of salvation of man*;
the body is the temple of the Holy Spirit, a sign of the beauty of God® according

STV 48(2010)1.

Cf. Apoftegmaty Ojcow Pustyni, PSP 33, vol. 1, 292, Warsaw 1986.
KKK, 364.

KKK 457.

KKK 1333.

KKK 2519.
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to the Biblical parable, a woman was created out of the body of man® man can
control his desires, particularly sensual pleasures’; man should control his
desires also due to the dignity and freedom of other people®; we will rise from
the dead in the same bodies’.

Corporeality In History

The first Christian heresies were connected with the rejection of human cor-
poreality as a source of evil. Up until now, the gnostic spirit affirming only the
spiritual sphere of man has been present in current philosophies and outlooks.
Gnosticism (from Greek gnosis — having knowledge) was a very interesting com-
pilation of Iranian, Persian, Egyptian, Judaist and Christian beliefs. The basic
premise of gnostic philosophy is the necessity to break up everything in the world
that is connected with the body because only the spirit is a sign of fulfilment and
salvation. Due to this fact, the relationship between man and woman was dirty,
and living in the body called for undertaking effort, liberating oneself from the
body. According to Plato and Greek philosophy, the soul is a divine element
and must be freed from the body. Gnostic cosmology was based on the opinion
that there is dualism in the world: good-evil, light-darkness; the demiurge of the
Old Testament was just, but not merciful, the creator of matter, the reason for
everything which is impure in the world, and the God of the New Testament,
the creator of everything that is spiritual. The early Christian

writers, such as Irenaeus of Lyon'’, or Tertullian"', had to deal with gnostic
teachers in defence of the faith. They formulated the first teachings about the
dualism of body and soul in man as two necessary elements which supplement
each other in their writings, based on philosophy and logic.

The apologists were supported by the Greek love of art. Even though
the great ancient philosophers called for liberation from the body, the then
art showed that the beauty of the soul is represented by the body. Right up
to this day, ancient sculpture and the manner of presenting figures constitutes
a model for artists. The Greek admiration for the body which needs to pursue

KKK 371.

KKK 2536

KKK 2535.

KKK 990.

Cf. Irenaeus of Lyon, Adversus Haereses, vol. 1 — Sources Chretiennes 263.264.
"' Cf. Tertullian, Przeciw Marcjonowi, PSP, vol. 58, Warsaw 1994.
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perfection in order to represent the extraordinary character and beauty of the
soul, was an inspiration for Christian art'’. What is more, the Church Fathers
in their writings additionally emphasized the meaning of the creation of man
(also as a corporeal person) in God’s own image and likeness (Gen. 1:26). The
body, which was underestimated, outside Judaism, started to participate in the
dignity of God’s image.

There is no place here for semantic deliberation connected with the Bibli-
cal understanding of the word “body”. We should bear in mind that even Saint
Paul explained the difference between sarx, body understood as corporeality,
as a whole human and soma the physical body subject to desire'®. The very fact
of introducing such notions in Judaism and their adoption by the first Christians
shows strong connotations between man and body.

The history of affirmation and degradation of the “body” is extremely rich
and this topic was raised many times. In this paper, we will only analyse our age.
The departure from metaphysics is a significant feature of the contemporary
interest in the body. One of the first thinkers who radicalized thinking about
the human body was F. Nietzsche'*. He announced the death of God, satirized
the soul and introduced the notion of the birth of super humanity. His opinions
on the issue of corporeality are important, because as of that moment it was
believed that man could fulfil himself by means of using the body. Nietzsche
gives up metaphysics, belief in eternal life. He is liberated by nature. This is the
characteristic opinion of some philosophers who think that the philosophy
of Nietzsche began atheistic trend, as well as the utilitarian and consumerist
vision of the man. According to Gabriel Marcel (and later more broadly to John
Paul II) man starts to care more for “having” than “being”"".

To this day, the Christian concept reminds us of the fact that the body
is a manner of representing human beings, that it is necessary, but not a sufficient
rationale. The existence of a person is connected with an independent soul which
cannot function apart from the body (waiting for the Last Judgment is a separate
topic. The soul exists here without the body, but only in the perspective of the
Resurrection. The body, on the other hand, as dust (Gen. 3:19), awaits a new life).

12 Cf. E. Jastrzebowska, Sztuka wczesnochrzescijariska, Warsaw 1988; M.L. Bernhard,

Historia starozytnej sztuki greckiej, 4 volumes, Warsaw 1993; Z. Abramowiczdowna, O sztuce
starozytnej, Torun 2000; H.G. Gadamer, Aktualnos¢ piekna: sztuka jako gra, symbol i Swigto,
Warsaw 1993; P. Evdokimov, Sztuka ikony. Teologia pigkna, Warsaw 2006.

13 1. Mroczkowski, Osoba i cielesno$é, Ptock 1994, 45.

4 Ibid., 23

*  G. Marcel, By¢ i mie¢, Warsaw 1962. Cf. Jan Pawet I1, Evangelium vitae, 98.
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Karol Wojtyla developed a definition of a man. He wrote that a man is an
entity not only by means of self-awareness and self-determination but also by
means of his body which allows him to act. “The notion of ‘spirit’ and ‘spirit-
uality’ is often, somewhat one-sidedly, identified with the denial of the purely
material nature of man. By “spiritual” we indeed mean an immaterial factor
which is inherently irreducible to matter. (...) Spirituality is open to intuition
as well as to an unfolding analysis. This shape, the shape of transcendence,
is concretely that of human existence: it is the shape of human life itself. Man
both lives and fulfils himself within the perspective of his transcendence”*®. This
is a repetition of the definition of the soul already presented in the Middle Ages
by Saint Thomas Aquinas who rebuilt this concept with Christianity in mind
with the use of Aristotle’s beliefs, determining the soul as a form of the body.
As a side note, the soul and body cannot exist separately, even though these are
separate components because the existence of one element justifies the existence
of the other. Therefore, death constitutes a split for the believers, which can only
be fixed by the Resurrected Christ.

Contemporary Times

It seems that our contemporary time is the time of paradox. On the one hand,
we witness the deification of the body, and its degradation on the other. The
“body” is present in each dimension of a culture. It became a cultural mark.
Effective diets, new clothes designs, plastic surgery, beauty and wellness salons,
healthy food, water from natural sources is all supposed to serve the body, not
man. It is supposed to improve his external image, because the body is an “ad-
vertisement” of a person. The body is a person for sale: advertising agencies,
the media face of a TV presenter, a best-dressed politician or businesswoman.
The perfect image is promoted nowadays, someone who is well-cared for, and
aslim and athletic body is the key to success and the path to having a career. The
body is being contradicted, people are fighting the body. Breasts are enlarged,
noses are subject to surgery. We buy cream in order to fight wrinkles. The body
now seems to be something strange for man, something ‘separate’ which needs
to be fixed. Culture has always created some criteria for the canon of beauty, but
nowadays it is strongly supported by TV and advertisements which are (seem-
ingly) all about the improvement of human corporeality. The most important

1* K. Wojtyla, Osoba i czyn, Lublin 1994, 190.
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thing is that man should give up money (a part of himself), hard work, and time.
Suffering, death, old age and sickness have been eliminated imperceptibly from
the public sphere. We have hospices and retirement homes. The latter is how-
ever more of an enclave for elderly people who get separated from the world
and their family and die alone. There are new health problems which were not
termed disease before: hyperactivism, hyperactivity, depression and identity
problems. Due to problems concerning sexuality, contemporary psychology has
even created new concepts with the body considered a “stranger.” The concept
of gender was created and it describes a set of features and behaviours, gender
roles and stereotypes ascribed to both men and women by society and culture
where biological gender is not separated but is described as sex.

On the other hand, contemporary art becomes increasingly more pro-
vocative. The most frequent topic is breaking the taboo that is human nudity
which was hidden throughout the centuries. Popular culture exploits the body
as much as possible. Artists look for topics combining sex and the sacred. The
sacred entity is lost in mass culture, and its place is taken not by the profane
but by banality. Art looks for new means of expression, new techniques and
artistic forms. However, the result can hardly be called beauty which inspires.

The Christian message on nudity is unambiguous. “Then the eyes of both
of them were opened, and they realized they were naked; so they sewed fig leaves
together and made coverings for themselves.” (Gen. 3:7). Saint Augustine, Doc-
tor of the Church, explained in the commentary to this fragment of the Holy
Bible that nudity was not something disgraceful and that lust was controlled
before original sin. Nudity was a symbol of purity and similarity to the Creator,
a symbol of freedom and simplicity'”. Looking at nudity was connected with
the belief that we give ourselves to the other person, standing before the other
person in truth, without mystery. To this day, nudity is a symbol of the state
of human existence for Christians where everything is revealed and where we
live in truth. The medieval spiritual rule went as following: strip oneself to the
core which means pursuing the state before original sin. After the fall of the
first parents, nudity was combined with sexuality, an unstructured desire. Due
to this, the Church Fathers said that nudity was covered with the cloth of bap-
tism and the tunic of resurrection'®. The strict attitude towards nudity was not
contradictory to the affirmation of the body. It was a result of an awareness of sin
and indicated a lack of balance in nature. It seems that it was also a response

7 S. Kobielus, Nagos¢ jako symbol i wartos¢ w kulturze sredniowiecza, “Communio”

64(1991)4, 106.
' TIbid., 108.
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towards the excessive cult of the body in Greek and Roman art, especially when
it came to nude sculptures of the gods. As far as Christian art is concerned,
the image of nudity was frequently connected with the worshipped body: the
nudity of the resurrected Christ, the nudity of man during the Final Judgement
or the nudity in paradise.

The Biblical message shows that man looked for his identity as at the mo-
ment of his creation. His external appearance, his body, made him distinct from
the world of other living creatures. Adam also noticed that he participated in the
visibility of the created world by means of the body. The description of creation
(Gen. 2,1:25) shows that the body played a crucial role during the first encounter
between man and woman. Woman was bone of his bones, flesh of his flesh. It
could also be said that man is able to define himself only at the sight of woman.
He only finds himself during an encounter with another human being.

According to theologians, the Biblical “I heard you in the garden, and
I was afraid because I was naked; so T hid” (Gen. 3:10) is about the radical change
in man after original sin. We need to understand this in order to explain the
modern attitude of man towards the body. According to Catholicism, man
is similar to God through the body. However, we lost the initial certainty of God’s
image as expressed in the body'’. Sexual and immanent shame emerges. Man
ceased to identify with his body. Instead of being similar to God, by means
of the gift for the other, he becomes similar to animals. He is subject to sexual
desire and cannot control it.

Works of culture, especially works of art, provide “being the body” and
experiencing the body with an over-material character. Contact with the body
as a topic for art gains an aesthetic dimension. Contact with other human beings
should always favour the aesthetic experience of purity. It should execute the
subjective dimension of the gift. As far as ethics is concerned, the anonymity
of the gift of the body in art is problematic. The human body, the naked body,
(according to John Paul IT) should always have the significance of a gift, a person
for a person®’. The artistic objectification of the body is a kind of separation from
this interpersonal gift system. Sculpture, painting and film is not able to keep
this function of the gift of the body. It has common sense.

“Moving” the body to the public sphere goes above the concept of com-
munion of the people, above original shame and the need for the intimacy of our
own body. According to the pope, this truth should be reflected in the artistic
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John Paul IT, Mezczyzng i niewiastg stworzyt ich, Vatican 1986, 115.
John Paul II, Etos ciata a dzieta kultury artystycznej, in: Mezczyzng..., op. cit., 241.
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order. This is the only way to avoid the objectification of the human being*'. The
culture of the body is a transformation of matter, that is the body in the female
and male form. In his criticism of culture, John Paul II talks about working on
one’s own ethical and moral sensitivity. The artist must want to show the truth
of man in his body, in his female and male character. Then, the audience needs
to make an effort in order to read this intention. The artist needs to maintain
contact with the audience. However, many contemporary pieces of art seem
to be art for art’s sake, thoughtless messages. We should create an atmosphere
fostering purity so that every contact with the human body is appropriate for
human dignity. “True and responsible artistic activity aims at overcoming the
anonymity of the human body as an object ‘without choice.” As has already been
said, it seeks through creative effort such an artistic expression of the truth about
man in his feminine and masculine corporeity, which is, so to speak, assigned
as a task to the viewer and, in the wider range, to every recipient of the work™*%.

However, contrary to the idealistic vision of the pope, consumer society
creates a type of narcissistic culture, where the main concern for the human
being is its healthy and beautiful appearance. The body is goods for sale. Women
are convinced that a model is a media authority for them. Due to this fact, women
(as a product of creation) should constantly be fixed and improved. “Put bluntly,
the part that was not successfully fashioned by nature should be improved”*’.
The narcissistic trend, hitherto reserved for the fairer sex, now also touches
men. This fact only confirms the fear expressed by the pope that nowadays the
body is only limited to an image offering success, self-fulfilment, and that man
is limited to the functions of his own body. This trend is promoted as the most
important value in life. People who lack this advantage will be placed outside
society?*.

The Tasks Of Culture

The task of culture is to describe and show the beauty of human beings, reach
the truth of his humanity. The works of culture, especially works of art, make
the dimensions of “being the body,” “experiencing the body” teach, inspire and

>t Ibid., 243.

2 Ibid., 251

**  P.Tyszka, Kupuje nowg twarz. O ciele idealnym., in: D. Czaja (ed.), Metamorfozy ciala,
Warsaw 1999, 56.

** Ibid., 73.
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suggest the answer to the following question: who is man? Due to this relation-
ship, the body became a popular theme for literature, music, sculpture and
painting. Every contact with such a work of art is an aesthetic experience for
the recipient. Such a perspective, which provides human beings with reflection
on his own existence, becomes a work of art. A work of art is always some kind
of step towards perfection. A work of art is beautiful insofar as it awakes the
good in the human being, and is aesthetic at the same time.

The task of culture is meeting with another person, a relationship based
on creative dialogue. Talking about the body in culture requires the unity of the
creator and the recipient, their mutual communication. The aesthetic experience,
the experience of beauty is always something good arising out of the intention
of the person explored, but also of the intentions of the artist who wants to show
a positive value by means of his work of art — this is truly a work of art. The
relationship between the creator and the recipient is mutual and leads to the
enrichment of both entities.

The body or face, image or profile of a person is a form of particular
expression of humanity.

The interesting concept of ‘face recognition’ as a meeting place was pre-
sented by Father J6zef Tischner. The sources of his meeting philosophy?®, which
is in other words can be called a dialogue, reach the notion of drama, where man
and his life is the key. Man, as described by Tischner, takes part in the drama,
where his life is a stage. By means of making contact with different people, we
participate in different shows, where we constantly live our lives in a different
manner. Man is inherently dramatic, which means that he naturally opens
to the world — the stage. However, being a dramatic person is for Tischner
something completely different than being man or woman, a child or an elderly
person. It is the awareness that you are a subject for yourself and other people
and that you bear the responsibility for “destruction or salvation” yourself?®,
which is important. This means that a person may accept his character and
that the drama will end in salvation. He can also reject his character and lose
himself, leading to tragedy.

**  Through contemporary philosophy, in criticising European rationalism and referring

to the tradition of Judaism, he develops a dialogical vision of human philosophy; the following
people are the authors of this philosophy: F. Rosenzweig, M. Buber and F. Ebner. The philoso-
phy of dialogue was creatively developed in Poland by J. Tischner who created the philosophy
of drama.

6 ]. Tischner, Filozofia dramatu, Krakéw 2006, 8.
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Father Tischner uses notions developed by philosophers preceding him:
Husserl, Heidegger and Levinas. He interprets their opinions in the context
of the concept of drama. This is the way he reaches his idea on dialogical open-
ness towards other human beings. The key notion in this drama is the face as an
expression of the whole human being. The face is the core of meetings and the
beginning of relationships with other human beings, as well as the beginning
of human existence in culture at the same time.

“Another person is present in me — or near me — by means of the claim
which he causes in me. (...) Another person is present near me by means of what
I should do for him; I am present near him by means of what he should do for
me”?.

Making The Gift Of The Body Common In Art

The presence of a man, the message of a gift — the body — is executed by
making the body common in culture. This should be a positive phenomenon.
It is supposed to show beauty which should offer something positive for each
recipient. According to Father Tischner, beauty is a property which cannot
be appropriated. Therefore, talking about the man is always connected with
talking about his character of a subject. According to Tischner, the meeting
of people is at the same time a chance for experiencing the beauty of another
human being. It is about the beauty which is a result of the value provided by
the existence of another human being?®.

This issue is similarly understood by John Paul II. However, he directs his
thoughts to the meeting of people as a means of contact with a piece of art, the
fruit of culture. In order to talk about the body in culture, it is necessary (accord-
ing to the pope) to make this a topic for a piece of art. Therefore, it will always be
some kind of “objectification” of the body. He notices the body in film, painting,
photography and sculpture usually becomes a model which is subject to process-
ing. The level of such processing is dependent on the medium which creates the
show. The negative value, which is noticed by the pope in artistic reproductions
of the body;, is the necessity of its objectification. As far as film production or
the photographic act is concerned, the body becomes something anonymous.
Direct contact with the human body and its elementary functions, that is being

*7 Ibid., 12-13.
2 Ibid., 92.
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“for” has been lost. When the body becomes a work of art it is deprived of its
subjective function of telling us about man. It starts to be a carrier of another
sense than the original one in the artistic form. In each of the dimensions of art
performance, the body becomes a product of art, which is widely available for
many recipients. That is why John Paul II asks the following questions: is it pos-
sible to present the body in such a manner that will preserve its original sense,
the original message of giving? Is the presentation of a naked body aesthetic
and ethical at the same time? Is it ethical to present the body anonymously, if
this results in the risk of losing the whole sphere of meaning appropriate for the
male and female body, as well as mutual relations between them?

It seems that similar questions are asked by Father Tischner. However,
he does not deal directly with the means of presenting the body in culture.
He speaks of the ontic relation, of cognition on the living level, which always
constitutes the basis for culture. The analyses of Father Tischner are therefore
something primal when it comes to the image of the body in art, which was
already created. They reach issues which should be touched by each artist and
creator in a more or less conscious manner.

The analyses of John Paul II reach the material reality in which we par-
ticipate and in which the ontic questions of Father Tischner are present insofar
as they are expressed in a form called the practical execution of this philosophy.
In each of the dimensions of art, according to John Paul II, regardless of the
level of their perfection and similarity to the original, the human body “loses
that deeply subjective meaning of the gift. It becomes an object destined for the
knowledge of many”?’.

According to Tischner and John Paul II, culture pursues the discovery
of the nudity of man. As far as the nudity of the face is concerned, the face
without a mask looks for the truth about “the other,” whom we meet, and at
the same time is searching for one’s own identity, our self-determination in the
world thanks to meeting “the other.” This issue is undertaken by the pope,
but in a slightly different form. The pursuit of the presentation of nudity was
something natural in primitive cultures. The pope looks at the current culture
and makes the assessment that society has kept the memory of a betrothed na-
ture of the body. It is visible even during an appointment with a doctor, when
one has to get naked. The natural feeling of shame emerges, which is supposed
to protect this gift. This shame reminds us of the fact that the naked body may
be a gift only for one person. Even though John Paul II expresses his thoughts

29

John Paul II, Mezczyzng..., op. cit., 242.
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from the point of view of Christian anthropology, he seems to present the truth
for all mankind.

The objection presented by Christian circles towards pornography and
pornovision is a result of the fight for the preservation of the body as a gift “for.”
The anonymous nudity of the body and different techniques of its reproduction
aim for profits and material benefits gained from the humiliation of the body and
reducing it to the role of an object. The correctness of the gift and giving the gift
is no longer sensible. The body becomes public property in culture. That is why,
according to John Paul II, it loses its function of interpersonal communication®.

This issue is present (however, to a lesser degree) in analyses by Father
Tischner®. The beauty of the human body, the beauty of the face has a funda-
mental goal. It is a message of value and a gift of value. It makes a person feel
dignity arising out of an encounter with another person. The aim of the encoun-
ter is to discover one’s own dignity and beauty. Man is the carrier of positive
values, which arise out of the very essence of his existence. At the same time,
the value of his existence points to the beauty of this life. According to Tischner,
contact with the other and the beauty of the other results in openness. Both
entities (the learning and the learned) acquire an appropriate sense.

Ethical Boundaries Of Body Presentations

The topic of the human corporeality carries ethical issues. Since culture tackles
the issues most important for man, it should also deal with the topic of corpo-
reality and the most beautiful message existing between men — love. Are there
any boundaries of discussing the body in culture?

Both Father Tischner and John Paul II thought that the concept of ethics
and aesthetics create boundaries inside human conscience. This combination
of ethics and aesthetics is somehow connected with the topic of communicative-
ness. Mutual relations between man and woman — people who are aware of the
mutual gift — creates communion. The similar function of communion should
be fulfilled by the artist towards the recipient. The artist is responsible for his
own work of art. When undertaking this topic in any of the branches of art or
by means of different techniques, the artist must be aware of the complete truth
of the subject presented by him. If he deals with presenting the body, especially

3 Tbid., 247.
** . Tischner, op. cit., 90-94.
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its nudity, he is morally obliged to present it in a way which keeps the intention
of the subject and which brings itself closer to the truth on the subject. The
task of the artist is to establish communication and build connection with the
recipient of his work of art. The artist is supposed to provide the recipient with
his internal world of values by means of his creative idea. The recipient, invited
by the artist to look at the work of art, interacts with the individual vision of the
artist, a culturally adopted attempt to objectivize the work of art. Apart from his
original idea, the artist, as the creator of culture, has to create works of art which
constitute the message reflecting the truth. As far as the body is concerned, the
true artist processes the issue of nudity, which does not lead to lust, but wakes
the desire to look for deeper values, for the truth.

According to Tischner, the artist shows beauty, but as he writes, “beauty
should not need anyone, even the artist”*? Tischner expresses a statement simi-
lar to that of John Paul IT that the man, the artist, by means of his art, represents
(with more or less success), the truth of the man and the beauty of creation. The
task of the artist or other creator of art is to serve ethics by means of aesthetics.

However, there are some works of art (or reproductions to be precise)
which do not evoke positive feelings in the recipient. They “arouse objection
in the sphere of man’s personal sensitivity — not because of their object, since
the human body in itself always has its inalienable dignity — but because of the
quality or the way it has been reproduced, portrayed or its artistic representa-
tion”*>. If the recipient’s reaction is objection, disapproval, if he feels dissonance
with his own sensitivity, this is probably when we have to deal with the objec-
tification of man. We see the presentation of the body, which serves something
completely different than looking for truth on the subject.

That is why John Paul IT emphatically emphasizes the artist’s responsibility
for his own work of art. The aesthetics of his work of art should raise ethical
sensitivity, should be the strength and reason for ethics. However, the respon-
sibility lies both with the creator and recipient of the work of art. The artist
should look for such forms of body presentation, which will show the dignity,
purity and betrothed character of the body to the level closest to the truth. On
the other hand, the recipient must express an authentic desire to understand the
intention of the artist. He is also obliged to make some effort in order to shape
the truest image of the body. It is dependent on him whether he will make an
effort to search for the truth or, as suggested by John Paul II, will “remain merely

32 TIbid., 99f.
** John Paul I, Megzczyzng..., op. cit., 249.

158



[13] The Combination Of Ethics And Aesthetics With Regard To The Representation...

a superficial consumer of impressions, that is, one who exploits the meeting
with the anonymous body-subject only at the level of sensuality which, by itself,
reacts to its object precisely without choice™*.

The reflections of Father Tischner on the topic of relations between eth-
ics and aesthetics do not touch the manners of presenting the body in culture
in a direct way. Just like John Paul II, he also talks about the necessity of such
interpersonal relations, which will result in studying the truth of man. This
results in his analyses of the face and their consequences with regard to people
meeting each other. Father Tischner uses the concept of “face,” John Paul II
talks about the body in general.

Both of them consider the body-face a great work of art created by God.
Our whole existence here on Earth is a path towards discovering God, who
placed his image in the work of art, that is man and his corporeality.

The reflection of both philosophers seems extremely important in the
current discussion on the role of culture in the process of upbringing man.
Society awakens from stupefaction and becomes an active and demanding
recipient. As an example: we feel irritated by advertisements, we usually prefer
European cinema, not thoughtless Hollywood films. The trendy, naturalistic
model of presenting the body starts to repel the audience. Popular culture seems
to deprive man of his own identity and individuality by means of many shallow
and unethical propositions. Therefore we look for spirituality and we probably
find it in our corporeality — in the value of the body in culture.

* Ibid., 251.
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1. The Problem of Anthropological Dualism

Religious dualism, both in history of religion and in theology, can be regarded as
one of the most controversial and difficult to explain phenomena. Studies in his-
tory of religion are aimed at identifying dualistic traditions in different cultural
centers and placing them in the right historical, geographical' and chronolog-
ical context. The studies on the interdependences of particular traditions and
their influence on other, non-dualistic religious movements are particularly
challenging because modern researchers still missing certain knowledge or do
not have enough data at their disposal. The theological reflection is in a much
better position as long as it deals with subsequent phases of development of ho-
mogenous religious system.

* STV 7(1969)2.

The best publication in the field of ethnology and comparative religions has been presented
by U. Bianchi, Il dualism religioso, Roma 1958. In his monographic study he stands that the
most important question is: “c’é una connessione obiettiva, fenomenologica e storico-culturale,
tra i grandi sistemi dualistici (i dualismi “culti”) e i dualismi primitive? (p. 8). For this paper,
of certain importance are some author’s remarks regarding the Iranian and gnostic dualism,
together with his discussion about dualism as a worldwide religion within the Gnosticism
(Gnosis als Weltreligion, p. 13 and following). See also a series of papers discussing the same
topic published by U. Bianchi in a collective cahier of a meeting in Messina dedicated to the
question of Gnosticism: Le origini dello gnosticismo — The origins of Gnosticism, Leiden 1967.
Also W. Eltester, in his book Christentum und Gnosis, Berlin 1969, pp. 129-132 mentions the
interesting theses of the Messina meeting regarding the relation between the Gnosticism and
dualism, and a correct use of both terms.
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Much more difficult to capture are, however, secondary foreign dualistic
influences, which hardly ever could be distinguished from the development
of indigenous, original religious thought in its radical form. The difference be-
tween an externally adopted dualistic idea, adapted and then incorporated into
a theological system and between its influence, intensely stimulating an indig-
enous, original reflection in a certain direction does not seem to be significant.

There is a common tendency to subsume not only the notion of the real
bifurcation of reality into two poles, which are irreducible to each other (proper
dualism) or into two opposite elements, but also all tendencies to create oppo-
sitions, contrasts or antitheses (relative dualism) into the overall notion of du-
alism. The anthropological dualism, which is the subject of the present paper,
is not limited, however, to a Platonic-Orphic concept of the body, considered
as a prison of the soul’, even though this opposition is going to play a rather
fundamental role here.

Significant part of our considerations will be focused on the disparity
between the two major constitutive elements of a human being, the inferior
of which (usually referred to as body) becomes subject to a negative judgment
or even disgust’.

Certainly, we should not expect to find in the Old Testament or in the
Qumran documents a consistent lecture on the anthropological dualism. Con-
sidering the monistic presuppositions of the books of the Old Covenant in terms
of human science (discussed later in this paper) and taking into account the at-
titude of careful distance — with regard to any form of dualism - kept by biblical
traditions, only a practical approach, which simply opposes some non-dualistic
anthropological concepts, is possible.

A similar situation can be found in non-biblical intertestamental litera-
ture, in particular in the Qumran documents. In this category, different literary
genres can be distinguished. If, for instance, in parenetic (Test. XII Patr.) or
didactic-legal treatises (The Qumran Community Rule), the anthropological
dualism is a way of expressing a dissonance concerning ethics and respecting
the Law, then in Apocalyptic writings or hymns this kind of dualism will jus-
tify spiritual struggles and dilemmas present in religious life. In both cases the
anthropological assumptions is of secondary importance.

There are, however, certain fragments, in the Qumran literature, in which
the didactical tendency gives way to theological exposition. But even there, the

2

273.

3

See G. Mensching, Dualismis [, 4. In: Die Religion in Geschichte und Gegenwart * vol. I1I,

See G. Van der Leeuw, Phinomenologie der Religion®, Tiibingen 1956, 342.
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anthropological dualism is not considered an independent issue, but is always ex-
amined together with an ethical dilemma or even with cosmological bifurcation.

Both elements fighting each other inside a human heart represent two
very different ethical values: the good and the bad. The fight between them is not
only typically human; similar rivalry can be found on the cosmic level and its
forces can influence a human life in a positive or negative way.

Both in the Old Testament environment and in circles where intertesta-
mental literature was created, there is no point in distinguishing classical types
of dualism, also it creates a risk of learning about its specific characteristics.
What is important is that the main theater of this rivalry is the human, whose
all powers participate in it. This is why, when examinig issues constituting
anthropological dualism, we actually deal with a whole spectrum of antithetic
theses that come together with it.

The issue of anthropological duality and its origins was taken up with the
finding and publication of, today widely known, Qumran texts. In these texts,
not only antitheses and practical dualistic concepts, well-known from the Old
Testament, have been found for the first time, but also a compact lecture on the
dualistic view of human life.

It is not surprising then that from the very beginning of this research,
the question of origins and foreign influences of the dualistic doctrine has been
imposed*.

Although the issue of the genesis of Qumran human studies has been ini-
tially examined only occasionally, two tendencies have emerged in its course: one
regarded anthropology of the Qumran Community only as a specific interpreta-
tion of the Old Testament teaching, enriched with some sharp contrapositions,
to be found also in other intertestamental texts®, the other argued in favour
of maintaining a fundamental distinction between the biblical tradition and
the Qumran dualism, difficult to be derived from the influence of a late-Jewish
Apocalyptic®.

* K. G.Kuhn, Die Sektenschrift und die iranische Religion, Zeitschrift fiir Theologie und
Kirche, 49 (1952) 296-316; A. Dupont-Sommer, L'instruction sur les deux Esprits dans le ,, Manuel
de Discipline”, Revue de 'Histoire des Religions 142 (1952) 5-35; ibidem, Le probléme des influ-
ences étrangéres sur la secte juive de Qoumran, Revue de ’'Histoire et de Philosophie religieuses
35 (1955) 75-92; H. Wildberger, Der Dualismus in den Qumranschriften, Asiatische Studien 1
(1954) 163-177.

*  SeeE.Schweizer, sarx. In: Theologisches Worterbuch zum Neuen Testament VII, 118-121.
Cfr in particular a paper by H. H. Rowley, Jewish Apocalyptic and the Dead Sea Scrolls,
London 1957.

6
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The radicalism of this approach would indicate - as claimed by the follow-
ers of the second tendency - not only the existence of non-biblical influences,
but also of a completely foreign influences, such as Iranian’, early Gnostic® or
even proto-Mandaeic’. Both extreme positions have been later criticized, which
however has not contributed to achieve definite solution of the anthropological
problem in terms of dualistic perspective of Qumran.

After the publication of most of the texts'®, further fragments of well-
known inter-testamental Apocryphs representing a similar dualistic anthropol-
ogy were found there. This gave rise to the assumption that they might be of the
same origins as the Qumran manuscripts. This particularly refers to the Testa-
ments of the Twelve Patriarchs, a writings that was characterized by dualistic
assumptions most closely related to the Community Rule or Qumran Hymns.

Today it commonly stated that this apocryphal writing has its origins in an
environment that had some contacts with Qumran'?, while the current views indi-
cate significant influence of Christianity, regarding it even as a Christian writing"?,

7 Apart from works cited in comment no. 4, see also H.Michaud, Un mythe zervanite

dans un des manuscrits de Qumran, Vetus Testamentum 5 (1955) 137-147; A. V66bbus, History
of Ascetism in the Syrian Orient, Louvain 1958, 20-22; J. Danielou, Demon II, 2 in: Dictionnaire
de Spiritualité III, 162.

®  Some commentators did not hesitate to consider the Qumran manuscripts the oldest
Gnostic document: K. Schubert, Der Sektenkanon von En Feschha un di Anfinge der jiidischen
Gnosis, Theologische Literaturzeitung 78 (1953), 495-506; H. J. Schoeps, Das Gnostische Juden-
tum in den Dead Sea Scrolls, Zeitschrift fiir Religions-und Geistesgeschichte 4 (1954) 276-279;
R. Marcus, Judaism and Gnosticism, Judaism 4 (1955) 360-364; Bo Reicke, Traces of Gnosticism
in the Dead Sea Scrolls? New Testament Studies 1 (1954/1955) 137-141 (a moderate position;
mentions only pre-gnosis seen as stage of the development of the doctrine of Judaism). The
broadest justification of gnostic elements found in the manuscripts can be found in I. H. Braun,
Spatjiidisch-hdretischer und friihchristlicher Radikalismus I-II, Ttibingen 1957.

® F. M. Barun, Le Mandeisme et la secte essenien de Qumrdn, in: UAncien Testamen et
L'Orient (Louvain 1957), 193-230. To be noted also an older paper by K. Stawarczyk, Protoman-
daizm a powstanie gnozy (Proto-Mandaeism and the origins of Gnosis), Collectanea Theologica
16 (1935) 519-530 (partly outdated).

1 Until now, entire manuscripts and fragments from caves 1-3 and 5-10 have been published,
from caves 4 and 11 only the most important documents have been published and a critical
edition shall be published soon.

"' InCavesI(1Q21) and IV (4Q TLeviar*c; 4Q TNapht hebr.) some prototypes of fragments
of the Testaments of the Twelve Patriarchs written in Aramaic and Hebrew have been found.
Further information provided in: J.T. Milik, Le Testament de Lévi en araméen. Fragment de la
Grotte 4 de Qumran, Revue Biblique 62 (1955) 398-406.

1> This hasbeen suggested, independently from the Qumran writings, by M. De Jonge, The
Testament of the Twelve Patriarchs, Assen 1953.
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This - indeed problematic — explanation is not satisfactory, because it does
not explain the origins of dualistic anthropology, it only brings it down to one
source, not considering other constitutive elements of development of biblical
anthropological concepts.

Neither the late-Jewish teching on the two tendencies (jesarim) of human
being'?, nor the late-Hellenic'* Judaism explains sufficiently the dualistic orienta-
tion of anthropology in the intertestamental literature. Therefore, a retrospective
review of this antropology, both in terms of its assumptions and its numerous
implications, seems indispensable. The basis of this research will be, of course,
the Old Testament, to which the intertestamental literature constantly refers.

Because the thematic scope of this article does not allow to discuss exhaus-
tively all aspects of dualistic anthropology, we should limit ourselves to one - the
most characteristic antithesis: body-spirit. It will allow us to capture the funda-
mental difference between the dualistic biblical and Hellenistic concepts, on the
other hand, it is of considerable importance in the view of further development
of biblical anthropology in the New Testament.

2. Body and Spirit in the Old Testament

The Hebrew Bible considers the human being an organic entirety, not affected
by a distinction between individual functional organs like the heart (1éb), the
life-giving element (nefes) etc.' Older biblical theologies of the Old Testament,
persistently aiming at adapting the biblical data to Greek-Latin schemes'® were
trying to distinguish two (nefe§ - the vegetative soul and rtiah - the “spiritual”

3 For the ,two tendencies” see excursus: The heart’s vicious intentions in L. Stachowiak,

Lamentacje - Ksigga Barucha (Lamentations — the Book of Baruch), Poznan 1968 147-157.

' Seei.e. B. Otzen, Die neugefundenden hebriischen Sektenschriften und die Testamente
die Zwolf Patriarchen, Studia Theologica 7 (1953) 125-157.

'*  Widely described in papers researching more general anthropological principles of the
Old Testament. See in particular: K. Galling, Das Bild vom Menschen in biblischer Sicht, Mainz
1947; G. Fohrer, Theologische Ziige des Menschenbildes in Alten Testament. In: Das Wort im
evangelischen Religionsunterricht 1959/60, nr 1, 9-21; W. Zimmerli, Was ist der Mensch, Gottin-
gen 1964; V. Warnach, Mensch., in: Handbuch Theologischer Grundbegriffe (Miinschen, 1963),
vol. I1145-160; L. Kéhler, Theologie des Alten Testaments®*, Tiibingen 1966.

¢ Le.J. Schwab, Der Begriff der Nephesch in den Religen Schriften des Alten Testaments,
Miinchen 1913; R. Dussaud, La notion d’dme chez les Israelites et les Phéniciens, Syria 16 (1935)
267-277.
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soul) or even more (nefes, rtiah and basar, the body) constitutive elements
in anthropological disputes.'”

These, however, include neither rtiah nor basar, which can be defined as
different aspects of one, given psycho-physical subject. It is difficult to consider
the divine origin of the spirit'® as the basis for a more accurate distinction,
because according to the testimony of the Bible, every element of a human has
ultimately divine origins. The Old Testament considers a living body and all of its
parts as one entity constituting each person’s individual life; in the individual
“parts” of an animated body, all of his personality may manifest. Undoubtedly,
the ability to provide comprehensive representation of the manifestations of life
of an individual in its seemingly separate aspects, is an original characteristic
of the Hebrew way of thinking."”

The Hellenistic culture has brought a completely different point of view
of an individual to the East. In his structure, two completely different elements
can be distinguished: body (rather soma than sarx - see below), exponent of the
material side, the inferior aspect of man’s existence, and soul (psyche), of divine
origin, which is striving to free itself from the bonds of the body.

Admittedly, it is not the aim of this paper to present the genesis and de-
velopment of these views.

It is enough to quote the classic formulation of the most outstanding
representative and theoretician of these views, Plato, who in his ,,Phaedo”,
XI (66b- 67b) states as follows: “...as long as we do have a body (to soma), and our
soul will be linked to such a great evil, never in the world are we able to achieve
and own what we desire. And we say that this is the truth. Because the body,
which requires nutrition, is the cause of problems... ... It fills us with desire,
lust and fears and illusions of all kinds, and lots of nonsense, so that as they
say we cannot ever take something in only by brain. Because all wars and riots
and battles, they come from the body and its desires. Because all our wars are
about getting the money, and the money is acquired for the body; like slaves
we are obliged to accommodate it. And this is why we have no time to dedicate

17

Widely described by: A.IL Festugiére, L’idéal religieux des Grecs et ’Evangile, Paris 1932,
196-222; P. van Imschoot Theologie de I’Ancien Testament, Paris 1956, vol. 11, 35; W. Eichrodt,
Theologie des Alten Testaments®, Géttingen 1961, vol. II/111, 75-99.

% See L. Stachowiak Teologiczny temat duchéw w pismach qumranskich (The theological
topic of the Spirits in the Qumran writings), Zeszyty Naukowe KUL-u 10 (1967) 37-52, particularly
p. 38.

1 See also A.R. Johnson, The Vitality of the Individual in the Thought of Ancient Israel ?,
Cardiff1964; A.S. Kapelrud, Mensch, In: Die Religion in Geschichte und Gegenwart *, vol. IV, 863.
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to philosophy... We actually have just this one indication, that if one of us wants
to learn something in a pure way, they have to set free from the body and look
at the soul alone, at the reality... Because if it is impossible, being inside a body,
to see anything purely, there are only two choices: either we cannot acquire the
knowledge ever, or only after we die. Then the soul will be separated from the
body, which it was not before. And as long as we live, the closest we can get
to cognition is if we do not consort with the body, if we do not have in common
with it anything more than ultimate necessity, if we are not full of its nature
but are free of its stigma, before god sets us free. Then, pure and liberated from
the body’s mindlessness, undoubtedly we will be surrounded by others like
us and will by ourselves discover and learn all that is immaculate. And this
is probably the truth”.*

In the anthropological investigations, philosophical terminology has
been adopted, which allowed to define both views of man as “monism” and “di-
chotomy” (or even “trichotomy”), or more generally as dualism or pluralism.**
These terms however, can be slightly misleading if they are applied to the Bible,
including even the New Testament.

They place the problem of biblical antitheses in a context that is rather
alien to them. Since while the ancient Greek used to shape his image of man
based on a philosophical reflection, the biblical approach is mainly the result
of religious experience, and only to a small degree, of theological thought. The
Bible thoroughly discusses the relation between man and God in all its aspects,
while saying not much about the anthropological and psychological structure
of man.

Therefore, before attempting to analyze the “body” and “spirit” in their
authentic relationships, it should be stated that it will be rather a series of mis-
cellaneous assumptions and reflections upon the essence of man, than a sys-
tematic anthropology.

The first lexicographical encounter with the Hebrew notion of basar in the
Old Testament gives the impression of a complete differentiation of meanings.**

20

Translation by Marta Kostyk-Konik.
Seei.e. S. Laeuchli, Monism and Dualism in the Pauline Anthropology (Biblical Research
111 1958), 15-27 and P. van Imschoot, op. cit. II, 35.

> Among the newer synthetic reviews, we shall mention: J. A. T. Robinson, The Body,
London 1957, 11-16; O. Kuss, Der Romerbrief. Excursus: Fleisch II (Regensburg 1959) 529-530;
A. Stoger, Fleisch, in: Bibeltheologisches Wérterbuch?® vol. 1,390-397; X. Léon-Dufour, Chair, in:
Vocabulaire de Théologie Biblique (Paris 1962), 112-117; E. Schweizer, op. cit., 105-109; J. Fichtner,
Fleisch und Geist., in: Die Religion in Geschichte und Gegenwart?, vol. IT 974-976; J.Scharbert,

21
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For the present paper, of no importance will be the bsr meant as part
of the human body, one covering the skeleton?, of a man or animal (Gen. 41,
2,19) or parts that are under the skin (i.e. Psalm 102, 6), even though this last
meaning is probably the original one.** Not too much can be deduced from the
collective term of kol basar, which designates all living creature, both animals
and people (i.e. Gen. 6, 17. 19; Psalm 136, 25).

The Hebrew term sometimes also refers to the body of non-living beings,
as is indicated eg in 1 Sam 17, 44; 4 Kings 9.36. The term bsr — which appears
in these and similar texts — refers not only to the community of physical life,
but also to the created and transient condition of corporeal creatures. Thus, it
designates “each and every body”, a sort of transition to a metaphorical, or rather
theological sense of the term which is of utmost importance for the explanation
of this antithesis.

The key to understanding the concept of the “body” in the oldest writings
of biblical tradition is the verse (Genesis 6, 3): “My spirit shall not always strive
with man, for that he also is flesh (hii’ basar): yet his days shall be an hundred
and twenty years.” he will live one hundred and twenty years. “ Not without
significance for the proper understanding of bsr in the text quoted above is the
verb jadon, which is usually explained in various ways.

According to the established norms of the Masoretic spelling should be
combined with the core din (to judge), which, however, would be unacceptable
in this context. It is not known what prompted LXX to translate this phrase ou
me katameine as “shall not abide with” or “can not abide with”. Contemporary
commentaries suggest a variety the meaning of the word: beginning from the
Akkadian danau (to be strong, powerful) to the Arabic ddna (to be humiliat-
ed)® .

This last explanation was recently taken up and justified by J. Scharbert**
In his opinion, the basic meaning of the word is “of low value, bad” (like Accadic
dunnati, an inferior thing), which would provide Genesis 6.3: “My spirit shall not

Fleisch, Geist und Seele im Pentateuch (Stuttgarter Bibelstudien 19), Stuttgart 1966; A. Sand, Der
Begriff ,Fleisch” in den paulinischen Hauptbriefen, Regensburg 1967; P. van Imschoot, Fleisch.,
in: Bibel-Lexikon® (Einsielden 1968), 482-486.

23 Seei.e. Gen 2, 21 where God, after having cut off Adam’s rib, fills the remaining space
with basar, meaning flesh.

**  E.Schweizer, op. cit., 105, 15.

25 A.Clamer, La Genése, Paris 1953, 177.

*¢  Traditions- und Redaktionsgeschichte von Gen 6, 1-4, Biblische Zeitschrift NF 11 (1967)
66-78, in particular 67.
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always lose value in man, for that he also is flesh””*’.with the following meaning.
The suggestion of Cz. Jakubiec?® , who argues for maintaining the din core, by
referring to its another meaning — which is “to fight”, known from Koh 6, 10.

Apparently, din is not just a technical judicial term, but it can mean any
discussion or even a fight (which results among others from Sam 19, 10). It would
be, then, the oldest example of statement about the contradiction between the
“spirit” and the “body” and maybe even a struggle between the two. Basar, the
body, would correspond here to the symptom of weakness and imperfection
of the human nature together with all their consequences, such as sensuality
and excitability.*® Such a condition of the human body does not allow for the
unlimited presence of God’s element in it, which is the spirit.

An analysis of the literary tradition of this interesting statement goes
even further. It is commonly attributed to the Yahvist tradition, following the
famous commentator H. Gunkel, even though such a prominent expert on
source analysis of the Pentateuch as M. Noth®® speaks about the origin of this
passage in a very restrained manner. Closer analysis of Yahvist anthropology
questions the validity of attributing Gen 6, 1-4 to J. This tradition avoids using
the term “spirit” in the anthropological sense, i.e. as a natural equipment of an
individual >

According to Gen. 6: 1-4, it will be naturally regarded as crucial to un-
dertake the attempt of original elaboration of the text, instead of subsequent
supplement elaborations, whose anthropological assumptions are completely
unknown today. The Yahvist has already indicated the causes of the flood in 4,
1- 24 and continues in Gen. 6, 5 in a completely natural way.*> More interesting,
however, is that in the ] source, the “spirit of Yahve” means rather the charism
of God than the universal attribute of man, and the concept of body is never
assessed as it is in 6, 3. The P source provides us, however, with much more data
about this concept, by attributing to man the “spirit of life” (not the “breath
of life,” as the Yahvist does, beginning with Genesis 2: 7) in 6,17 and 7, 15.

27

Other solutions suggested by: E. G. Kraeling, The significance and Origin of Gen 6, 1-4,
Journal of Near Eastern Studies 6 (1947) 193-2-8 and J. Fischer, Deutung und literarischer Art. Von
Gen 6, 1-4. In: Festschrift F. Nétscher (Bonn 1950) 74-85; J. B. Bauer, Die biblische Urgeschichte?,
Paderborn 1964, 57-69.

*® Genesis - Ksigga Rodzaju (Genesis — The Book of Genesis), Warszawa 1957, 110.

2% Tbidem, 110.

3% Ueberlieferungsgeschichte des Pentateuchs, Stuttgart 1948, 29, 83.

31 J.Scharbert, Fleisch, Geist..., 18-22 and 35-36; J. Scharbert, Traditions- und Redaktions-
geschichte von Gen 6, 1-4, 70.

2. Scharbert, Traditions- und Redaktionsgeschichte von Gen 6, 1-4, 69.
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Admittedly, the fact that, after determining the age limit of 120 years, the
editor included in this group the Patriarchs, who lived much longer, cannot be
regarded as decisive argument.* It merely proves that this fragment is not part
of the main editing body of source P. In this case, however, the origins of the
tradition should be considered a decisive factor, and not the time when it was
elaborated.

J. Scharbert legitimately indicates analogies with the P source which
is supposed to confirm his supposition*, less clear is the juxtaposition of the text
with Ez 37 and re-timing of the edition of this fragment to the times of Ezra and
Nehemiah or even early Apocalyptic. The last statement would be interesting
insofar as it would allow us to refer anthropological speculations to the emerging
view on “spirits” considered as angels (see context of Gn. 6, 3!). Whether Persian
influences should also be assumed - in the discussed period - it is impossible
to settle by now.

Rather, the antithetic tendencies of the sacerdotal tradition should be
considered — which will be discussed below.

Even though bsr can be derived, as the whole human being, from the act
of creation by God, since quite early times it has been represented as the element
least susceptible to the actions of the spirit.

This is why it occupies sometimes opposite positions in the very clear
contrasts of the prophetic speeches: “But the Egyptians are mere mortals, and
not God; their horses are flesh and not spirit” (Is 31, 3). This interesting sentence
comes from a speech condemning the irresponsible policy of alliances of the
nation of Judah. Other contrapositions of this kind are contained in Ps 56, 5, and,
in particular, in Is 40, 6-7: “All people are like grass, and all their faithfulness
is like the flowers of the field. The grass withers and the flowers fall, because
the breath of the LORD (Yahve, ritah jahweh - a word play?) blows on them.
Surely the people are grass.”

Thus, the concept of the human body includes everything that is tran-
sient, mortal, weak and limited, as opposed to the power, infinity and infinitude
of God, represented by the “spirit” in a human being, regardless of whether
it is the spirit of God or the spirit considered as a natural human’s feature.*

3 J.Scharbert, Traditions- und Redaktionsgeschichte von Gen 6, 1-4, 70-71.

3% See texts cited above, Gen. 6, 17 and 7, 15.

5. Fichtner (Fleisch und Geist I. In: Die Religion in Gescichte und Gegenwart?, 11, 975)
describes it accurately: Der Gegesatz von Fleisch und Geist ist weder substantiell noch ethisch
bestimmt, sondern eher dynamisch-funktional; hinter dem Gegeniiber von Macht und Ohnmacht
erscheint der Gegensatz ewig-vergdnglich, dh aber Schopfer-Geschopf.
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Nevertheless, the Hebrew Bible has not elaborated this difference to the di-
mension of the opposition between the spirit and the body, even less so to the
difference between the body and God. On the ethical level it has not clearly
relate the body with the sin or the propensity to it. Nevertheless, it has made
way, for further considerations, influenced by difterent factors.

3. Body and Spirit in the Hellenic — Jewish Tradition

The first contact between the original Hebrew thought and the elements of a rad-
ically different greek-hellenistic views*® have not from the very beginning intro-
duced fundamental changes in the concept of the body. The books of the Old
Testament, written under the influence of the Greek culture (or even written
in Greek) make clear reference to the well known Old Testament meanings,
among which of a significant importance is the Hebrew notion basar, meaning
the external, mundane existence of an individual (i. e . Sir 31, 1).

Undoubtedly, a great role has been played here by the double concept
of body in the Greek culture. Apart from a simple equivalent of the Hebrew bsr,
the Greek sarx, there is another one, aforementioned in the Phaedon of Plato,
the soma.’” Actually, in Hebrew, there is no direct equivalent of soma; therefore
whenever LXX used it, there are eight different Hebrew words corresponding
to it.

A more detailed differentiation between sarx and soma would be almost
tantamount to presenting a specification of differences between the Greek and
the Biblical anthropology. To put it synthetically®®, it should be stated that soma
always refers to a basic distinction between the matter and the form, describing
the result of shaping the corporeal substance into a particular form.*

In this way, the Hellenism can create a contraposition of soma and sarx,
but it can speak also of soma (tes) sarkos (Sir 23, 17 — see Col 1, 22; 2, 11 and

*¢ Probably these contacts took place before Alexander the Great’s expedition - see D. Aus-

cher, Les relations entre la Grece et la Palestine avant la conquéte d’Alexandre, Vetus Testamen-
tum 17 (1967), 8-30.

%7 The Hebrew basar has been translated in LXX quantitatively respectively as (together
with the Hebrew text of Sirach): 145 times as sarx, only 23 times as soma.

*  Moreaboutitina paper by]. A. T. Robinson, The Body, 13-15. Special attention should be
paid to a historical perspective of the development of the Greek concept of soma in E. Schweizer,
soma., in: Theologisches Worterbuch zum Neuen Testament, vol. VII, 1025-1042.

*  As]. A.T.Robinson (op. cit. 13) notices, the Hebrew anthropology does not need to reach
for this differentiation, considering a human bein a one, living, psycho-physical substance.
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further). Soma, unlike sarx, always designates a human being as a whole, only
intended as an individual, and never, unlike sarx, does it designate all people
or all corporeal beings in general.

The real contraposition of the Greek anthropology, body-soul, consists
in the distinction between soma and psyche.** Although man has a sarx, but
his being is a soma, a piece of matter shaped into an individual, with a soul
incorporated in it, striving to be released from it. In a comprehensive Hebrew
approach, this kind of distinction is simply redundant.

The most important difference, for the antithesis between body and spirit,
between the two concepts is the lack of any symptom of weakness and transience
in soma. In order to express such a concept, an exponent of this weakness, sarx,
needs to be added (soma tes sarkos, as mentioned above).

In the case of the biblical antithesis discussed (soma will also play almost
marginal role); the contraposition can only exist between the spirit and the body
understood in the sense of sarx.

The dualistic approach to the problem of the body in Hellenistic anthro-
pology could not have been without effect on the formulation of Greek-Judaic
literature, despite attempts to translate the revealed concepts into the language
associated with pagan concepts as accurately as possible. Hence, Hellenic-Jewish
translators tend to strictly follow the distinction between soma and sarx, ex-
plaining, for example, Pr 5, 11 (see Job 41, 15) basar tise’er as sarkes tou somatos.

More important, however, is the fact that the essential Biblical distinction
between the Creator and creation, in the anthropological perspective, which
is expressed through the opposition between the spirit and the body, begins
to acquire cosmic qualities. For example, the Hebrew phrase (Lb 16, 22 - com-
pare 27,16) ‘e lohé hdrithot lek°l basar is translated by LXX in the following way:
theos ton pneumaton kai pases sarkos, thus distinguishing between the sphere
of the ‘soul’and the sphere ‘body’. Of course, we are far here from achieving
the appropriate dualism between the body and the spirit as two spheres pres-
ent in man, nevertheless the oldest Greek translation of the Bible indicates the
further possibilities of the development in this very direction.*!

0 See the abovementioned text of Plato, Phaedon 66b - 67a. It is doubtful if the great
philosopher made a difference between sarx and soma - see also W. Stacey, The Pauline View
of Man, London 1956, 74: Sarx in Plato did not differ essentially from soma.

*' See E. Schweizer, sarx. In: Theologisches Wérterbuch zum N. T., vol. V1L, 108, 14—26.The
author’s assertion, however, that the most influential factor here was die persische Konzeption
einer geistigen Welt, die sich tiber der irdischen erhebt seems to be quite groundless. Certain rela-
tions of the Iranian worldview (probably also dualism) with the younger canon books of the Old
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Other Hellenistic-Jewish texts either continue the same cosmic-dualistic
developmental line*?, or grant it a more anthropological sense. There are also
more distinct attempts to transfer the original Greek dualism to the sphere of the
revealed word of God, especially in Wisdom 7, 1- 2. 7, in the apocryphal writ-
ings 4 Mch 7,13, in Henoch*’and in the book of Jubilees.** The authors of these
books not only clearly refer to the two spheres, but also highlight the distance
and dissonance between the body, the source of lust and the spirit, pneuma.

A similar position is generally held by Filon of Alexandria. According
to him, man consists of the sphere of the body (sarx) and the sphere of the
spirit (pneuma), with the body being - according to the Greeks - regarded as
the inferior, sinful part of man.

The statement by Jozef Fawiusz about the anthropology of the Essenes,
to which Qumran people belonged, also has a more problematic character; it
would be a concept very similar to the Greek dualism of body and soul. “The
body is fragile in its nature and the matter it consists of is transient, every soul
isin turn eternally immortal, and consists of an elusive ether and is supposedly
imprisoned by nature into body, but then freed from bodily slavery, as if after
along suffering, it is blissfully flying to the heights.** Leaving aside the statement
of Jozef Fawiusz, which can be regarded as an obvious compromise in favour

Testament are hard to question if one considers the long period of Persian hegemony in Palestine,
and more so the relations with the diaspora. The borrowings, however, seem to be of secondary
importance and do not interfere with the essential doctrinal premises of St. Testament; nor can
there be confirmed any visible Iranian influence on biblical anthropology. In Judaism, such
influence may be taken into account, especially when considering the characteristic theory
of the “two spirits” in Qumran (1QS 3, 13nn) and in the Testaments of the Twelfth Patriarchs
(see more on this subject in: L. Stachowiak, Temat dwéch duchéw (The Problem of two spirits)...,
42-43); however, here too, the interdependence — with regard to tradition - between Judaism
and Gathami (especially Yasna 30, 3n) is not simple or direct. If intertestamental Judaism
succumbed to Iranian influences, it was certainly not the classical doctrine of Zarathustra, but
rather the Chaldean-Iranian syncretism, consisting especially in the elements of Zerwanism.
See also R. Meyer, Monotheismus in Israel and in Religion Zarathustras, Biblische Zeitschrift
NF 1(1957) 48 ff.

*2 For example, Jub 2, 2.11 and 10, 3: “God of spirits who are in all bodies” I Hen 15, 4, 8;
Philon of Alexandria, De virtut. 58 and part.

4 The exact list of texts is provided by E. Schweizer, art. cit., 119n.
This is discussed in more detail in M. Testuz, Les idées religieuses du Livre du Jubilés,
Geneve-Paris 1960.

* Bell. Jud. I1, 154— 155 (ed. by B. Niese, Flavii Josephi Opera -, Berlin 1955, vol. V1, 183n);
translated by E. Dabrowski, Nowy Testament na tle epoki IT (The New Testament in the context
of the period), Poznan 1958, 212.

44
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of the Hellenic approach, it is certain that the Greek-Jewish writings are only
a step away from presenting the body as the source of sin; however, neither the
Old Testament nor the apocryphal literature has made this crucial step.

Under the influence of a new, revelatory view of man, this step will be
made by the New Testament, especially by St. Paul. Some utterances of the
Testaments of the Twelfth Patriarchs, which explain the deceptive activities
of the spirits of iniquity by referring to the bodily nature of man (sarx — Test.
Acts 9, 7), or present the body as contaminated with sin (Test. Jude 19, 4) can
not be decisive in this matter.*® Nevertheless, these oppositions gain*’ a pecu-
liar meaning when compared with other dualistic statements in the Test. XII
Patr. — naturally as long as they do not have the character of interpolation or
are not elements introduced by a later Christian editor.*®

Antithetic formulations of Saint Paul and the captivating description
of the internal struggle presented in Gal 5 and Rome 7- 81*° on the one hand,
continue the Old Testament line, and on the other, open up completely new,
as it seems, original perspectives. As for the contraposition of the body-spirit,
in the letters of St. Paul, discussion has been going on for years, not yet settled
or completed. Admittedly, all possible sources were proposed: the Old Testa-
ment, Greek dualism, rabbinicism, gnosis, Hellenic Judaism, Qumran. Some
of these attempts tend to find a source equivalent to each of the anthropological

¢ “I was blinded by the master of error (archon tes planes), I was unconscious like a man,

like a body tainted with sin.”

47 Cf. L. Stachowiak, Temat dwéch duchéw..., 40.

*  Cf. L. Rost, Testamente der XII Patriarchen. in: Die Religion in Geschichte und Gegen-
wart3, vol. VI, 701—702 and J. Murphy- O. Connor, Testamente der zwolf Pariarchen. in: Bi-
bel-Lexikon 2 (Einsiedeln 1968), 1733— 1735, who strongly reject the hypothesis of the Christian
origin of the Testaments, assuming the existence of its three successive aspects: the first of the
Syrach period (Qumran influences?), the second of a strongly-emphasized Messianic character
dated the first century BC and the third Christian from the first or second century after Chr. The
dependence between the individual aspects and influences that contributed to their formation
should be subject to a more thorough explanation.

* Cf.E.Ellwein, Das Rdtsel von Romer V1I; Kerygma und Dogmal (1955) 247—268; W. Mat-
thias, Der alte und der neue Mensch in der Antropologie des Paulus, Evangelische Theologie 17
(1957) 385— 397; W. H. Taylor, The antithetic Method in Pauline Theology, doctoral dissertation.
Northwestern Univers. 1958 (microfilm); H. Braun, Rém. 7, 7—25 und das Selbstverstindnis des
Qumran-Frommen, Zeitschrift fiir Theologie und Kirche 56 (1959) 1— 18; W. Keuck, Dienst des
Geistes und des Fleisches. Zur Auslegungsgeschichte und Auslegung von Rém 7,25b, Ttbinger
Theologische Quartalschrift 141 (1961) 257—280; O. Kuss Romerbrief I, Regensburg 1960,
506—595; A. Sand, Der Begriff ,Fleisch” in den paulinischen Hauptbriefen, Regensburg 1967.
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elements.’® Undoubtedly, the Judaic dogma of two eons, typical of the in-
tertestamental Apocalyptic, has had a significant influence in this matter®":
“old eon” represents the inner struggles and tearing of a man, and spirit and
body are their exponents and extremes; “eon new” or “future eon” will be
characterized by the indivisible rule of the spirit.’* Certainly, however, the
conviction of the body as subjected to weakness or even to contamination had
a constructive implications with regard to the theological reflection of the
apostle from Tarsus. The very transition, however, from the concept of the
body as an earthly and temporal sphere, which is contrasted with the sphere
of God (spirit sphere), moreover, the transition from the body, the exponent
of the natural physical and moral weakness to the body regarded as the sub-
ject of sin, fallen under the dominion of the power of darkness®, finds no
justification in the sources discussed so far.

J. Nélis** rightly points out that the contribution of St. Paul to a new,
deepened understanding of the antithesis of the body-spirit is more significant
than assumed by the biblical criticism. In view of the described state of affairs,
the retrospective derivation of the more precise content of this antithesis in the
Old Testament’s and Intertestamental sources from these statements would be
risky, although the general direction of development - radicalization of views
on the role of the body in man - would correspond to Judaic tendencies.

50

Cf. for example D. Flusser, The Dead Sea Scrolls and Pre-Pauline Christianity, Studia
Hierosolymitana IV (1958) 215—266, especially 252—263; K. G. Kuhn, New Light on Temptation,
Sin and Flesh in the Scrolls and in the New Testament. in: The Scrolls and the New Testament
(New York 1957), 94— 113; J. Pryke, ,,Spirit” and ,Flesh” in the Qumran Documents and some
New Testament Texts, Revue de Qumran 5 (1965) 345— 360; R. Scroggs, The last Adam, Oxford
1966; O. Sander, Leib-Seele Dualismus im Alten Testament?, Zeitschrift fiir alttestamentliche
W issenschaft 77 (1965) 329— 332.

1 Cf. Especially. H. Ringgren, Jiidische Apokalyptik. Die Religion in Geschichte und
Gegenwart3 vol. I, 464—466.

> This period is described in the final part of “The Treatise on the Two Spirits” - 1QS 4,
18-21

> On the subject of light-darkness antithesis, the equivalent of the cosmic opposition
“body-spirit”, compare L.R.Stachowiak, Die Antithese Licht-Finsternis — ein Thema paulinischer
Pardinese, Tiibinger Theologische Quartalschrift 143 (1963) 385-421, and in Polish: Czlowiek
miedzy Swiatlem a ciemnoscig wedlug sw. Pawla (Man between light and darkness according
to the Saint Paul), Studia Biblijne i Archeologiczne (Poznan 1963) 179— 197.

% Les antithéses littéraires dans les epitres de Saint Paul, Nouvelle Revue Théologique 70
(1948) 360—387,
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4. The body-soul antithesis in the Palestinian tradition

Of course, here the Qumran writings dedicated to the deepest theological
reflection and quite diversified anthropology come to the fore. The Qumran
Community claimed, as is known, to be the only disponent of an authentic in-
terpretation of the Law, ie practically the entire Old Testament, and to develop
it in a teaching office considered as a prophetic in its nature®”. However, since
Qumran represents essentially the Palestinian tradition despite its exclusivism,
it is still advisable to consider the orthodox branch of this tradition in rabbinic
and late-Jewish writings created in Palestine. Although these statements come
mostly from a later period than the Qumran writings, they nevertheless often
reflect the very old doctrinal tradition that sometimes goes back to the pre-Chris-
tian period. The doctrical infiltration of Greek thought took place here much
more slowly and more reluctantly, but its origins were no doubt already present
in the Intertestamental period®®.

The oldest Talmudic tradition to some extent transforms the biblical an-
tithesis of the body-spirit in the sense — also biblical - of the Creator-creation
contraposition. “Body and blood” more and more often is considered an expo-
nent of weakness and transience.”” At the same time - from the second century
before Chr.>® - a very significant change takes place in the Orthodox Jewish
tradition. In addition to the traditional, comprehensive view of man, taken
from the Old Testament, a new one, similar to the Hellenistic contraposition
body-soul emerges: according to this view the body is considered as something
empty, demanding fulfillment, which by rabbinism is most often described by
the term giif*°, and - in later tradition - an invisible soul, regarded as the organ
of personality. The “spirit”, on the other hand, begins to lose its dominant po-
sition in Judaic anthropology. Since the full development of these speculations
falls only to the late age of the second Christian era, they are equally irrelevant
to the biblical antithesis as well as to the Qumran antithesis.

What is more interesting, however, is the cosmic-dualistic contraposi-
tion of the so-understood “soul” and “body” as two genetically and materially

55

This topic is exhaustively discussed by O. Betz, Offenbarung und Schriftforschung in der
Qumran-Sekte (Wissenschaftliche Untersuchungen zum Neuen Testament 6), Tiibingen 1960.

*¢  Cf, R. Meyer, Hellenistisches in der rabbinischen Anthropologie, Stuttgart 1937.

%7 Such a term is already found in Sir Hebrew 14, 18 (abm wdm) - cf. also Wis 12, 5 and
Mt 16, 17 (as an exponent of cognition and natural understanding).

% Cf.R. Meyer, Art. cit., 115- 116, esp. 116, 9.

*  Ibid.
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different spheres. The man represent the synthesis of both of them and chooses
between them, thus deciding to lead a life in the spirit of God or a life typical
of inferior beings.®® This ethical dualistic tone is far from the systematic con-
trapositions of Greek or Hellenistic-Judaic philosophy®’; it could not develop
properly on the basis of definitely “monistic” Old Testament views. In order
to explain the dualistic internal struggles of human beings, another science
of a more psychological nature has already been developed in the early rabbinic
schools, compatibile with the monolithic anthropological structure in the Old
Covenant: the teaching on the two tendencies (jes drim) bothering the human
heart.°® Rabbinism does not associate these two tendencies particularly with the
body, but with the organ of a human life of higher order - t.i. with the heart.”*

5. The anthropological role of the body-soul antithesis in Qumran

By approaching a broader discussion of Qumran views on the “body” in con-
trast to the “spirit”, it seems indispensable to define the dependence of terms on
literary genres. Naturally, the considerations will concern previously published
texts, that is, all of them except for a large part of the documents called as Dead
Sea Scrolls from the Qumran cave 4 and 11. Besides, the statements of the ut-
most importance come from the scrolls from cave I. Interestingly, even among
these scrolls, not all texts have the same significance with regard to assessment
the problem of “body” or “spirit” and not all of them consider them dualistic.
Antithetical connections are confirmed primarily by hymnic excerpts (1QH and
hymnic ending of 1QS); other statements are rather occasional.

The compact lecture of the dualistic theology of the The Qumran Com-
munity included in The Treatise on the Two Spirits®* does not use the term

%0 Sifre to Deuteronomy 33, 2; Tb Chag. 16a — Cf. J. Bonsirven, Textes rabbiniques., Roma

1955, 282.

¢t Cf.R. Meyer, Hellenistisches in der rabbinischen Anthropologie, 145— 146; D. Stacey, op.
cit., 110 nn.

2 Cf.uw.13.

®*  Quite different approach can be found in Qumran theology - cf. R. E. Murphy, Yeser
in the Qumran Literature, Biblic 39 (1958) 334-344, especially 335n.

¢ Cf. L. Stachowiak, Traktat teologiczno-moralny o dwéch duchach w ,,Regule Zrzeszenia”
z Qumran (Theological-moral treaty on two spirits in the ,Rule of the Community”of Qumran),
Ateneum Kaplanskie 67(1964) 219—228; idem, Teologiczny temat dwéch duchéw w pismach
qumranskich (Theological problem of two spirits in the Qumran writings), Zeszyty Naukowe
KUL-u 10 (1967) no. 2, 37— 52.
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“body” except for the eschatological perspective mentioned in the final parts
of the text (1QS 4, 20- 21), which will be discussed below. This state of affairs
proves clearly that the “body” did not play - in the dualistic speculations of the
Community - the same role as the “spirit”, nor was its equivalent antagonist
within the internal duality of a man’s life or division into two combating
camps®. The “body”, on the other hand, seems to be a very suitable term
for expressing the relation of the religious Qumran people towards God; it
described his full awareness of his own helplessness and weakness and the
necessity of God’s intervention. It would certainly be inappropriate to oppose
the theoretical considerations presented in QI to the religious practice of the
Community, visible in Hymns (IQH), nevertheless the “body” seems to be
a much more exponent of the spiritual profile of the Community®® than of the
official theology. At least the hymnic character of 1QH had to play a certain
role, favouring this kind of practical and personal reflection. A dualistic
understanding of the situation of a member of the Community with regard
to God was based on theological reflection, but at the same time it constantly
stimulated and transformed it.

For this reason, some critics prefer to distinguish — based on literary
analysis of the writings — between the various developmental stages of the Com-
munity: 1QS in its doctrinal part would represent the older, original Qumran
tradition, while 1QH together with the final hymn of 1QS would be the result
of further development of the sect’s views, which was possibly subject to Hellenic
influences.”” In today’s state of research on the Qumran writings certain — some-
times far-reaching — changes in the worldview and practices of the Community
can not be subject to discussion. The factors influencing these changes remain
unclear; one can only presume them. The presence of current Hellenic influences
does not seem probable here, considering the completely different concept of the
“body” in both cases (see below). It is very likely, however, that the development
of dualistic views has been influenced by the progressive radicalization of eth-
ical postulates and separation from the rest of Judaism. Body-spirit antithesis
is a typical example of one-sided interpretation of the found Qumran scrolls.
Unfortunately, it has had some negative impact on further research. Because
the first years of research were marked by the numerous attempts of finding

% Ttis about “sons of light” and “sons of darkness”.

Cf. H. Braun, Romer 7, 7—25 und das Selbstverstindnis des Qumran-Frommen, Zeitschrift
fiir Theologie und Kirche 56 (1959) 1— 18.

7 Cf. for example W. D. Davies, Paul and the Dead Sea Scrolls; Flesh and Spirit. in: The
Dead Sea Scrolls and the New Testament (New York 1957) 165.
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Qumran counterparts, which could enable achieving knowledge of the New
Testament. Needless to say, in these conditions it was easy to explain many Chris-
tian concepts as Qumran terms, but sometimes the meaning appropriate to the
New Covenant books was also transferred to the Qumran writings. Among the
excellent and substantive explanations of many difficult anthropological issues
exaggeration and sensation could not be avoided.

K. G. Kuhn, an eminent and distinguished researcher of the Qumran
texts — put forward in 1952 the assertion that, in some of the texts of the Com-
munity, bsr means - analogically to the meaning of body in the New Testa-
ment - the sphere of sin and the world remaining in contraposition to God.*®
These views provoked radical opposition from scholars claiming that the concept
of “body” in Qumran does not exceed the Old Testament meaning and cannot
be attributed an absolute value.®® To this day, one can indicate a lot of signifi-
cant differences of opinions and discrepancies of views about the body-spirit
antithesis in the texts from the Dead Sea. R. Meyer, for example’® describes the
concept of the”body” represented by the scrolls of the cave I in the following
way: “It is impossible to prove in any text, even as it is probable, that the body
is fighting the spirit ... It is impossible to say that the body belongs to the sphere
opposite to God, as well as that the body”" can be regarded as a prison for the
soul ... Everything supports the fact that the anthropological foundations of the
Qumran Commune are still following old ways.””%.

In the another eminent work entitled: “Die Religion in Geschichte und
Gegenwart””* ]. Fichtner states as follows: “In the Rule of the Community
of people from Qumran, the body designates not only their created nature,
but also their politeness ... The body here explicitly enters the realm of per-
versity”. In order to elaborate a clear and objective picture of the Qumran bsr
and its possible opposition to the “spirit”, an analysis of the most important

° K. G. Kuhn, peirasmos, hamarta, sarx im Neuen Testament und die damit zusammen-

héingenden Vorstellungen, Zeitschrift fiir Theologie und Kirche 49 (1952) 200—222.

% Cf. W. D. Davies, art. cit., 157— 182 and F. Nétscher, Zur theologischen Terminologie der
Qumran-Texte, Bonn 1956, 85—86.

7°  In Theologisches Worterbuch zum Neuen Testament, VII, 113, 11 nn.
»das Fleisch oder der Korper”.
H. Huppenbauer took on an even more extreme position, (Bsr “Fleisch” in den Texten
von Qumran, Theologische Zeitschrift 13 (1957) 298-300) maintained in principle in his later
monograph entitled: Der Mensch zwischen zwei Welten, Ziirich 1959. He seems to deny any
significant progress in the development of the meaning of the term “body” in Qumran. His
arguments, however, were addressed by professional circles with considerable reserve.

7® 11 Edition, art. Fleisch und Geist I, 2, Vol. II, 975-976.
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texts should be carried out”, excluding, of course, neutral statements or those
referring directly to the Old Testament. Such texts include, for example, bgwijt
bsrw in the Commentary on the Book of Habakkuk (IQpHab 9, 2): the body has
been attributed a purely physical meaning here (see Sir 23,16, Col 1, 22, 2,11) )”".

Because the Qumran sect grew out of the Old Testament and Judaism,
the basic anthropological concepts in Qumran are not different from biblical
principles.”* Qumran people also share with the Old Testament a positive atti-
tude towards the material world, God’s work, thus separating themselves from
Greek dualism. Possible negative assessment of the “body” can not be, thus,
the result of considering his nature as “material”. It is Qumran anthropology -
to a deeper extent — than it is done in the Old Testament — which emphasizes
the distance that separates the Creator from creation, whose natural exponent
is the “body”. In 1QH 1, 21- 23, he opposes his weakness as being the creatures
of God’s omnipotence and wisdom with these words: “I am a creature of clay,
fashioned with water, foundation of shame, source of impurity, oven of iniquity,
building of sin, spirit of mistake, astray, without knowledge and terrified of the
judgments of justice, what new can I say?” This is a pessimistic view of a man —
many critics regard it as a result of depression or obsession of the author on this
subject”” - continuously repeated in 1QH, relates to the bodily nature of man,
although it cannot be considered its result. IQS 11, 21-22 states: “From the dust,
after all, I am made and intended for the food of vermin. He is (ie man) a cre-
ation - a cluster of clay - and he is supposed to turn to dust” - compare 1QH
3,23-23; 12, 25-26; 13, 18.

The technical term for describing human weakness and helplessness of his
endeavours is jsr (Whmr or also (h)’fr “or” clay material (gunpowder), accord-
ing to the Yahwistic description of man’s creation in Genesis 27°. Although the
body is nowhere formally defined in this way, nevertheless these words refer
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The recently published article by J. Pryke, “Spirit” and “Flesh” in the Qumran Docu-
ments and some New Testament Texts, Revue de Qumran 5 (1965) 345- 360, does not add any
significant new elements to the discussion.

7> An extensive commentary on this text has been published by K. Eiliger Studien zum
Habakuk-Kommentar, Tiibingen 1953, 202—203.

¢ Cf.R.E.Lilly, The Idea of Man in the Qumran Literature, doctoral dissertation, Boston 1962.

77 Cf]. Licht, The Doctrine of the Thanksgiving Scroll, Israel Exploration Journal 6 (1956)
1— 13 (89— 101),who does not hesitate (p. 10) to state that it is about an almost pathological ab-
horrence of human nature, referring to the specific use of the root ndh and crwh as an expression
of sexual disgust when considering human nature contaminated by the impurity of sin.

78 Cf.J.P.Hyall, The View of Man in the Qumran Hodayot, New Testament Studies 2 (1956)
276—284, especially 278n.
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to it recognized as the most inferior part in a man; Anyway in 1QH 15, 21 both
terms: “body” and “ a cluster of clay  are used strictly parallel and have the
same meaning: “imperfect, weak man”. A sect member can not do anything
with his own power, with the power of the “body”, if God does not strengthen
him (IQH 15, 13-14). This can be expressed negatively by presenting the body
as an exponent of a weak human nature deprived of the ennobling gift of the
spirit.”” Such an assessment of the “body” does not lead to Greek dualism, nor
does it make a Qumran bsr a negative feature of the spirit, but highlights the
very positive feature of the body: the possibility of sublimation, elevation and
even purification what would not be possible in relevant Greek concepts. This
is accomplished by the “spirit” understood as a gift: “Through the spirit of the
true God’s Council, the ways of man and all his inquities will be cleansed so
that he may see the light of life. And through the spirit of the holy Assembly
he will be cleansed in his truth from all his sins. The remission of his sin will
be made by the spirit of righteousness and humility, and by surrendering (his
soul? -nfsw) to all the commandments of God, he will cleanse his body so that
he may be sprinkled with water of purification...” 1QS 3, 6-8)*°.

This takes place in a certain — imperfect way- in temporal life, yet thor-
oughly in the eschatological period (1QS 4, 20- 21). In this way once again the
fundamentally positive attitude of Qumran theology to the material side of man
has been confirmed.

According to the Community’s often expressed conviction, the present
came under the rule of Belial;*' and with it the man was subject to the sphere
of his influence. It should be expected that the most vulnerable ground for this
kind of influence will be the most inferior and at the same time the weakest
part of the human being, and thus the body. The analysis of the texts will show
in what sense the body reacts to contacts with the world of iniquity and whether
the fight will ensue on this occasion.

The general conviction present in the Old Testament about the common
sinfulness of the human race is connected with the body in 1QH 4, 29-30:
“What is the body in comparison with this (namely, the works of God’s power
and omnipotence described above)? And what is the creation of clay to do such
wonderful miracles? Although he is immersed in sins from the time he was
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D. Flusser, The Dead Sea Scrolls and Pre-Pauline Christianity, 255, prefers to speak here
of “the lack of a gift of grace”.

8¢ This function of spirit is discussed in more detail in: Coppens, Le don de Uesprit d’aprés
les textes de Qumran et le quatriéme Evangile. in: Evangile de Jean, (Bruges 1958), 209—223.

8 Cf. technical expression bmmislt blj’l : 1QS 1, 18.23; 2,19 and 1QM 14, 9.
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in the womb of his mother, and until his old age he will remain subject to sinful
perversity. “ There is no direct connection between the body and sin - Hebrew
whwh refers not to the bsr, but to man; — the subject of sinfulness, however, is not
generally the “son of Adam”, but man as a “creature made of clay”, regarded as
a “body”. Apparently, both of these concepts remind the Qumran poet of sin and
guilt, yet not considered as present, but as a chronic tendency to perversity. The
position even more opposed to God refers to the physical nature of man in CD 1,
2 and 1QM (Rule of War) 4, 3. In the first text, “those who despise God”, so they
are most likely Israelites who act against the principles of the Community, are
considered to be the equivalent of the “body”. Though the Old Testament con-
text of the statement (see Jeremiah 25:31, Oz 4: 1) is universalistic, E. Cothenet®?
is right when he writes: “Despite the universalism of the formula, the author’s
attention is focused on the Israeli perspective.” The second text deals with the
eschatological opponents of the sect and is taken from the inscription on the
banner of a military unit of a hundred soldiers: “From God comes a hand that
fights against a perverse body”®’. The last statement is all the more important
because it compares the “body” with the exponent of perversity in Qumran
(‘wlh); moreover, the similar meaning is expressed in 1QS, 11, 9 and 1QS 12, 12,
which states that body is “fulfilled with guilt”. Some commentators suspect that
the text was later supplemented by the copyist in IQM 12, 12*%, nevertheless,
such an interpretation formulated in the heart of the sect would confirm the
recognition of the body as susceptible to sin and guilt. The “body of wickedness”
does not naturally have the technical meaning of the “sphere”, as it is in the New
Testament, because it defines a certain category of people. The choice of the term
bsr for this purpose, as well as the hidden opposition between people outside the
Community, that is “body” and people living within the Community according
to the principle of “spirit”, are highly significant. This will be confirmed by the
analysis of several statements of the final part of 1QS. The extension of meaning
of term “body council” (swd bsr) in 1QS 11, 6-7 does not completely coincide with
the extension of meaning of term “sons of darkness” leading life outside the
Community. The equivalents of this concept are “people” or “sons of Adam”, so
the hypothesis of collective meaning seems to be the most justified in this point.**

82 Les Textes de Qumran 11, Paris 1963, 149.
8 Asfor the commentary on the text, see ]. Carmignac, La Régle de la Guerre, Paris 1958, 64.
Cf. J. Carmignac, op. cit., 182, however more accurate view is held by J. van der Pioeg,
Le rouleau de la Guerre, Leiden 1959, 148.

8 Cf. W. Tyloch, Rekopisy z Qumran nad Morzem Martwym (Qumran Dead Sea Scrolls),
Warszawa 1963, 115 uw. 10.
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Nevertheless, it is not neutral, as R. Meyer supposes, citing as a paralle] 1Q Sb
3,28 and 1Q 34 fr 3 1, 3°*.

We should pay attention not only to the equivalents, but also to the oppo-
sites. In this context, the author of the final psalm admits the enormity of Wis-
dom, which was attributed to him. This gift is inaccessible to the “counsel of the
body” and is only granted by God as “His eternal property” (11, 7) as participation
in the fate of the saints (gwrl gdwsjm) with the “sons of heaven” (11, 8). There is,
therefore, a contrast between the “human congregation” whose exponent is “the
body” and the angels that are characterized by holiness. The adjective “saint”
appears again, besides the already mentioned gwrl gdwsjm, in the term “founda-
tion of the holy building” (wswd mbnjt qwds in 11, 8) and “holy house of Israel”
which is synonymous with “eternal plant” (1QS 8, 5; compare 11, 8)*”. The author
of the hymn essentially belongs to the “fate of God” (1QS 1, 10, 2, 2, IQM 17, 7) or
“the fate of the saints” (see: 1QH 11, 11; 1Q 36 1, 3). Only his actual sins confirm
that he did not completely free himself - leading earthly life - from the reach
of the forces of darkness®®: “But I belong to the impious mankind and to the
congregatio of a perverse body.”What this perversity consists of is described
by the next words, listing three classic categories of sin (‘'wwn, ps” and ht’h),
although here too it is difficult to attribute to the “body” the technical meaning
of the subject of iniquity in the anthropological sense. Some suggestions in this
direction are implied by the words 1QS 11, 12: “If I fall through the sin of the
body (my exculpation will be done according to the righteousness of God)”.
Whether the “sin of the body” means a certain special category of crime or,
more generally, the sinful nature of human existence®”, in any case it opposes
God’s justice, i.e. can be recognized as belonging to a more general God vs man
contraposition considered in the anthropological perspective.

G. Baumbaeh®’ explains the significance of this text in the following way:
“The limitation of man as creation and his susceptibility to sin have been high-
lighted particularly clearly in the final psalm of the Rule of the Community.”

86 art. cit., 110, 15—24.

87 This issue is discussed in more detail in F. N6tscher, Heiligkeit in den Qumranschriften,
Revue de Qumran 2 (1960) 161— 181 and R. E. Murphy, BSR in the Quimran Literature and SARKS
in the Epistle to the Romans. in: Sacra Pagina (Paris 1959), 60—76, especially 65—67.

8 Cf. remark 53.

8 Cf.R. Meyer, art. cit., 112, 3L

°®  Der Dualismus in der Sektenrolle im Vergleich mit dem Dualismus in den spdtjiidischen
Apokalypsen und dem Johannes-Evangelium, doctoral dissertation, Berlin 1956 (published as:
Qumran und das Johannes — Evangelium, Berlin 1959, 29).
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As mentioned above, the body, in spite of its weakness and susceptibility to sin,
can be purified by the gift of the spirit. It would be left to explain whether and
what is the role of the “spirit of perversity” with regard to the aspirations of the
body and whether the process of the actual and eschatological purification of the
body is the result of a fight between the body and the spirit by analogy to the
contraposition of the two spirits ?**

This part of the discussion again refers us to the most systematic lecture
of Qumran theology and anthropology, namely to The Treatise on the Two
Spirits in 1QS 3, 13-4, 26. Its last part (4, 15- 26) contains a recapitulation of the
dualistic description of man’s life in an eschatological perspective. As a result
of the victory of the truth (4, 19) and the destruction of iniquities (4, 18-19, 23)
there will be the purification of some of the leftovers of perversity(Cwlh )**: “Then
God will purify all the deeds of man in His own truth and make a choice for
Himself among the sons of men, removing all the spirit of unrighteousness from
within his body and cleanses him with the holy spirit from all shameful deeds.”
The text belongs to the most difficult ones in the “Rule of the Community”.
Apart from the expression mbnj’ js (probably to be read: mbnh ‘js — compare
1QH 13, 15), which seems less important in these considerations, the meaning
of the fundamental expression mtkmw bsr is unclear. Y. Yadin®® comments on
the term mkmw and P. Guillbert®* is following him on the basis of an analogy
with Arabic as for the meaning of “the inward part of flesh”, which seems to be
quite likely. Nevertheless, the interpretation of this text as an extended suffix,
combined with the word twk (inward), which is already suggested by the first
translator of the 1QS W. H. Brownlee®”, is widespread. Yet another explanation
was presented on the basis of the parallel text 1Q 36, 14, 2 by J.T. Milik®®, who
adopted the meaning “dirt, contamination” in relation to the body, based on
the Syrian word ketam (= soiled, contaminated).

Whatever the meaning of the individual terms is, the body here is the
subject of contamination and remains in communication with the perpetrator
of this activity - t.i. the “spirit of iniquity” (rwh ‘wlh). However, the opposition

°' L. Stachowiak, Temat dwéch duchéw..., 48—52.

2 Literary analysis of this fragment can be found in J. Licht, An Analysis of the Treatise on
the Two Spirits in DSD, Scripta Hierosolymitana 4 (1958) 88—100.

% A Note on DSD 1V, 20, Journal of Biblical Literature 74 (1955) 41—43.

%% Les Textes de Qumran, Paris 1961, vol. I, 37.

%5 The Dead Sea Manual of Discipline, Bulletin of the American Schools of Oriental Research,
Supplementary Studies 10—12 (New Heaven 1951) 17.

%6 Qumran Cave I, Oxford 1955, 141—142.
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is not directly between the body and the spirit of holiness, but rather between
the two spirits. Similarly, it should be emphasized that the spirit of sanctification
by purifying the body, destroys the spirit of iniquity and not the body itself. It
follows unambiguously that the association of the spirit of iniquity and the body
as an exponent of weakness and even human sin is a fait accompli in Qumran
mentality, although they are not two equal or specific forces: while the “spirit
of iniquity” is active, fights, the body plays a passive, subjective role.

Two parallel texts of the Hymns cast a further light on the relationship
of the spirit to the body: 1QH 13,13-14 and 17, 25. They use the very characteristic
term rwh bsr (“bodily spirit”!), along with the less paradoxical jsr bsr®” (“the
tendency of the body”, possibly “a bodily creation “- 1QS 10, 23). Essentially,
“spirit” and “body” are two elements of a very different organic entirety of man.
1QH opposes them as a state of weakness and sinfulness in a man (bsr) and the
aspect of God, opening the way to his justice (rwh)’®. The spirit understood
in this way is not a gift, but a natural endowment of the human being, which
he received, just like the body, from God”*’. In a man who lives in the temporal
world subordinated to the reign of Belial, this spirit is more susceptible to the
action of the spirit or spirits of iniquity, is religiously and ethically weak, it
is a “bodily spirit”. In 1Qh 17, 25 the psalmist begs for God’s help against such
rwhwt, inclining him towards evil. The text is, however, damaged in this place;
however, the mention of the rejection of “what God hates” (17, 24) makes such
an interpretation of the nature of these spirits certain.

A member of the Community left to himself is powerless in this struggle,
because his “bodily spirit” easily opens the way for the deceptive actions of the
forces of perversity. On the ethical level, one could speak of “bad inclination”
or “bodily inclination” (see the above-quoted jsr bsr expression). The second
statement refers to the understanding of God’s plans; “Bodily spirit” makes it
impossible to practice it in everyday practice or significantly reduces it (1QH
13,13- 15). It is, however, characteristic, that in addition to the normal descrip-
tion of the human bodily being: “born of a woman ... a building made of dust
crushed with water ... whose essence is guilt and sin (?)”, also here this kind
of spirit is connected with the rule of a perverse “spirit”. Despite the not very
clear contours of the body as the sphere of the “spirit of perversity”, it is an
element facilitating access of such a spirit. In other words, the human spirit

°7  Cf. remark 13.

8 Cf. also R.E. Murphy, BSR in the Qumran Literature..., 62.

% Cf. F. Nétscher, Geist und Geister in den Texten von Qumran. in: Mélanges bibliques. ..
A. Robert (Paris 1957) 305—315.
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seems to be a neutral factor in the struggle between the spirit of truth and the
spirit of iniquity. Only a closer definition of the bsr of body, attributes it a special
susceptibility to bad influences.

6. Conclusion: the body-soul antithesis’ role in anthropology

Summing up this analysis of the most important anthropological moments
of the Qumran concept of “body”, it should be stated that the development
of the concept in relation to the Old Testament is beyond discussion. This notion
is developed not only in the direction initiated by Apocalyptic, but it presents
in an extremely radical way the ancient statements of the Old Testament. The
“body” in Qumran is not only regarded as an exponent of weakness, but also
as a factor facilitating the access of sin. Nevertheless, the body is not a sphere
of sin, nor is it irrevocably tainted with sin. It is certainly impossible to point
out any influence of the dualistic Hellenistic anthropology on the Qumran
Commune of the Dead Sea.

Furthermore, one cannot find anywhere in Qumran antropology, the
struggle between body and spirit in a strict sense. Qumran anthropology pre-
sents the opposition between two spirits, which, until the time of final purifica-
tion, remain in a constant struggle; the body is entangled in this struggle, but
not as a partner, but the subject of human weakness, open to successful attacks
of the spirit of perversity. If the “body” sometimes represents temporality in-
fluenced by Belial in Qumran, then it is not “spirit”, but God himself with the
Prince of Ligh, that is a part of this opposition. It is therefore only about the
new - the more dualistic - formulation of the old Old Testament opposition.
Admittedly the new opposition of great importance to anthropology is the ab-
sence or presence of the spirit of truth, the gift of God. This spirit makes man
who is “bodily”, vulnerable to the weakness of the body, become “spiritual”,
prone to God’s influence. Finally, it must be emphasized that as part of the es-
chatological renewal, the body will not be destroyed, the “spirit” will not be freed
from it, as Hellenism would hold it, but the spirit of truth will cleanse the body
of the remnants of iniquity that clung to it during the battle of the two spirits.

However, this will not be the result of the struggle of the spirit with the
body, but the decisive intervention of God. It is difficult to talk about “dual-
ism” or “dualistic” statements in the proper sense of the word, both in the Old
Testament and in the literature related to it. The theological reflection of the
Old Covenant persistently fought against all tendencies to consider evil or sin
as an element independent of or existing beside God. Anyway, the description
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of the God-Creator and the idea of God’s free choice of Israel is tantamount
to overcoming duality in the broadest sense of this word'’°. Interestingly, the
Qumran Commune, whose dualistic tendencies are all too obvious, is hold-
ing the same view. It does not hesitate to recognize the evil spirit or our evil
propensities as a creation of God, making him the Creator of both the spirit
of truth and iniquity. It seems that theology of Israel — especially after the pe-
riod of slavery - has retained only a general anti-dualistic tendency, yet without
rejecting side, original or foreign antithetic elements in liturgical formulas,
moral instructions, etc. It is also possible that even the sacerdotal tradition did
not remain free from such influences, as E. Stauffer rightly supposes'®". In any
case, this dualistic penetration has left very slight traces in the anthropological
terminology of the Old Testament.

Among the later books, one can observe the deepening of the dualistic
thought only in Hebrew and Greek Book of Sirach, accompanied with some
psychological aspect. As a result of further observation of the developmental
line of the anthropological tradition, it can be assumed that the proper transi-
tion from the non-dualistic forms of the Old Testament described above to the
well- known anthropological dualism has taken place in the intertestamental
literature. From contingent statements about opposing concepts, technical
formulas of a clearly dualistic character are now being created; from transitory
juxtapositions, two kinds of schemes, as those of two spirits, “two tendencies”,
etc. emerge. The manifestations of dualistic thought are most prominent and
visible in the Testaments of the Twelfth Patriarchs, a repeatedly edited and in-
terpolated writing, but in the original undoubtedly of Judaic origin; to a lesser
extent it is present in the Book of Enoch and the Book of Jubilees, books of im-
mensely complicated literary tradition.

The simplest, but by no means the only solution to the problem would
be looking for the causal relationships between this tradition and the Qumran
context. This would be tantamount to the conclusion, that it was Qumran, where
the entire development of the dualistic anthropological reflection was concen-
trated; however, it does not fully correspond to either the literary or theological
data of the analysis carried out here. Even in this case, the issue of the reasons
for such intensive development of dualistic forms would remain open. It would
not be explained ultimately by the specifically exclusive and even dualistic un-
derstanding of its own situation by the sect itself. Only in a sense it was the result
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Cf. G. Gloege, Dualismus II. in: Die Religion in Geschichte und Gegenwart3, vol. IT, 274.
191 Probleme der Priestertradition, Theologische Literaturzeitung 81 (1956) 135—150.
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of the internal and external conditions of the Community, and to a much greater
extent, it was the consequence of the “theoretical” anthropological dualism. As
for other ancillary influences, it should be noted that the late Jewish Apocalyptic
along with the eschatological expectations has undoubtedly led to the radical-
ization of theological views and ethical postulates; it is represented by the sci-
ence of “two eons”, which Judaism could easily project into the anthropological
plane. Moreover, the role of “knowledge” and “wisdom” in the anthropological
Qumran texts gives the impression of certain influences on the part of pregnosis
or gnosis. However, because the documentation of Gnostic systems dates back
to the second century and at most the first century before Christ, only gnostic
influence of the last two Christian centuries could be considered as relevant'®*

Analogously to the later systems, it can be concluded that “gnosis” favored
the formation of anthropological antitheses, the latter cannot however be ex-
plained only by means of a general reference to gnosis.'®® The Iranian influence
was already discussed in more detail above. The intertestamental dualistic an-
thropology is mostly based on biblical elements, although some schemes have
developed not without contribution of foreign influences, which, however, were
not direct but mediated by the unorthodox Judaism or syncretic forms. As a result
of those tendencies a dualistic atmosphere was created in communities particularly
susceptible to their influence, intensified by internal-Judaic radicalism and Apoc-
alyptic. This atmosphere influenced to some extent all the communities, which
demonstrated intense theological reflection, using also common formulations,
devoid of individual theological features; the latter were given to them by particular
communities, depending on the specific ideological assumptions they adopted.

In Palestine, the propagator of these tendencies — and one of the most
active ones — was undoubtedly the Qumran Community. However, it must not
be forgotten that it was neither the only nor perhaps the most outstanding. Until
now, the accidental discoveries and careful work of critics have confirmed that
Qumran can be regarded as a community that has found many answers to its
questions in a dualistic context. For scientific investigation it is important that
it spoke its original language, highlighting in its entirety the issue of the old
and the Intertestamental anthropological dualism.

102 Bo Reicke, Traces of Gnosticism in the Dead Sea Scrolls, New Testament Studies 1 (1954)
134—140; R. P. Casey, Gnosis, Gnosticism and the New Testament. in: Festschrift Dodd (Cam-
bridge 1956) 52—80 and articles in above cited remark 1 from the collection Le origini dello
gnosticismo — The Origins of Gnosticism, Leiden 1967.

193 Cf. U. Bianchi, Le dualisme en histoire de religions, Revue do I'Histoire des Religions 159
1961) 7.
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How We Should Interpret Bible Verses
About Man*

Modern theology always addressed biblical scholars with a question on the
structure and role of man in the written messages of Revelation. From the mo-
ment when man took first a prominent, and later a rather fundamental place
in theological reflection, the question started to acquire a completely new mean-
ing. Most often it was about the confrontation of philosophical, psychological
or even anthropological assumptions of theology with biblical data. Typical
problems still debated today’, were the relationship between the biblical and
Greek-Hellenistic view on the structure of man.

It was discussed whether there was a specifically biblical view on man,
how it possibly differed from general Semitic patterns, and whether and to what
extent the encounter of revealed thought with the world of Hellenistic culture
led to a change of views on man in the Old and New Testaments.

These questions were answered in accordance with the assumed herme-
neutic assumptions of biblical teachings. First, all Bible data was collected about
aman, his life, the operation of his organs, about his superior and religious life,
about his death or about the continuation of his existence. It is not the task of this
paper to present in extenso, or even outlining the interesting attempts that paved
the way for the development of a more contemporary biblical anthropology®.
It is only worth recalling some of the classic themes of this stage of biblical
reflection that have been kept up to date. Are we, therefore, justified to say that

* STV 12(1974)1.

! Cf. A.M. Dubarle, La Bible a-t-elle une doctrine sur I’dme et le corps?, “Recherches et
debates” 35(1961), 1803-2000; H. Haag, P. Mohrers, Ursprung und Wesen des Menschen, Ttibingen
1966; L. Stachowiak, Biblijna koncepcja cztowieka (monizm czy dualizm?), in: W nurcie zagadnie#
posoborowych, vol. 2, Warsaw 1968, 209-226.

> Areview of contemporary problems of theological anthropology with a comprehensive
bibliography is provided by J. Krasinski, Rola antropologii w teologii dogmatycznej, “Antropo-
centryczny zwrot”, AK 79(1962), 152-170.
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according to the specifically biblical concept of man, which is assumed by this
biblical reflection, man is considered as one indivisible psychophysical entity,
or can one speak of an anthropological complexity?

Are there traces of anthropological duality present in the biblical scrip-
tures, also well known in non-biblical circles? What is the basic meaning of an-
thropological concepts in the Bible? These questions require not so much new
answers as deeper theological justifications. The same should be stated about
the conclusions of biblical anthropology, both negative and positive.

It has long been evident that biblical writings of such different prehistory,
written in such a considerable period of time and in such different circum-
stances, assume very diverse data about man. What is more, none of the books
presents even basic theoretical principles of anthropology, but only occasional
statements. They concern only specific manifestations of man’s religious life,
and it is the latter and not man himself which constitutes the main subject
of interest of authors. Compiling these statements that assume very different,
chronologically, locally and essentially life situations into one whole could easily
lead to an artificial biblical image of a human being. Such a picture would not
tully correspond to any of the individual statements. Therefore, modern biblical
anthropology requires slightly different hermeneutic principles. Research on
the structure of man, or its main point of interest, which it has not given up,
was replaced by research on his relationship to God and the world, on attempts
to understand his religious existence, his role in the community of the old and
new God’s people, and ultimately on the ethical consequences resulting from it.

Such a view reveals many new values, specifically theological, susceptible
to confrontation with contemporary reality. Thus, it provides a more complete
answer to questions currently posed by theology and fulfills the role of not only
the source but also the link between its various factions. An in-depth look at the
role of man in the Bible is a consequence of various factors, partly independent
of each other. Contemporary biblical criticism has presented many biblical
statements in a completely new light. First, it found in the Bible a series of par-
allel traditions that often had a long history; their view of man was different, it
was subject to development, criticism and even devaluation. Today, there is no
doubt that one cannot ascribe the analogous concept of man to the wisdom and
prophetic tradition, just as one cannot identify the different views on a man
which are assumed in the Jewish, Elohistic and priestly tradition®.

*  Thiswas demonstrated convincingly by J. Scharbert, Fleisch, Geist und Seele im Pentateuch,

Stuttgart 1967.
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Each requires careful monographic development, which would indicate -
apart from only a few common components of man - independent reflection,
confrontation with other views or their criticism.

Let us refer to the one example which confirms that the man of the wisdom
tradition, the man of the book of Proverbs essentially realizes the ideals of tem-
poral happiness identified from time to time with the fear of God, whereas in the
Psalms such an attitude is criticized in favor of a purely religious attitude that
imposes the faithful life with God and total dependence on Him. The problem
of anthropology is even more complicated in wisdom books characterized by
polemical tendencies, such as the Book of Job or the Book of Ecclesiastes. The
latter even takes a formal polemic with contemporary ideas about the role of the
life-giving factor of man and his fate: “Who knows the spirit of man, whether it
goes upward, and the spirit of the animal, whether it goes downward to the earth?™*

In this difficult task of biblical anthropology, historical-literary considera-
tions proved to be helpful. They have often led to the true origin of certain views
on man, to their theological origin, and thus allowed to establish the original
contribution of revealed thought to anthropology. The history of the editions
has taught us to recognize in the individual layers of the inspired books traces
of subsequent, sometimes conflicting views. In turn, the existential approach
determined by philosophy made the Bible scholar interpret statements of Scrip-
ture about man from a slightly different point of view.

It drew attention to texts that did not say a great deal or nothing about
the internal structure of a human being, but which pointed to the assumptions
obvious to the world of the time. The collection of these assumptions, as far
as it concerns understanding man by himself in the world of his culture and
modernity, technically referred to by the German term Selbstverstindnis®, often
allows a much deeper insight into biblical anthropology than a set of formal data
from the entire Bible about man, collected and systematically classified, can do.
In any case, both ways of reconstructing the image of man are complementing
and verifying each other. The new look of post-conciliar theology proved in an
irrefutable way that the tasks of the Bible also include determining the anthro-
pological background of sin, justifying the phenomenon of eternal life and res-
urrection, and moreover, many Christological statements. The anthropological

*  Ecclesiastes 3:21. Kohelet seems to fight the first indications (appearing in the bibli-

cal books only in the Maccabean period) of anthropological speculation about eternal life.
Cf. R. Kroeber, Der Prediger, Berlin 1963, 136.

®  This term originated in circles of existential German theology and was then adopted
in all modern theology, both non-Catholic and Catholic.
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conclusions of the biblical scholar often belong to the field of dogmatic, moral
theology or internal life. Of course, the various aspects of theology differ in terms
of the methods of scientific work, hermeneutic principles, arguments, but nev-
ertheless they pursue one goal.

Therefore, the following considerations will not be a lecture of biblical anthro-
pology in its most important assumptions, but an attempt to indicate the method
of anthropological interpretation of basic biblical statements. Above all, it should
be noted that in its statements, the Bible never practically refers to the abstract
concept of man or humanity. Man is always regarded as an individual - although
often regarded as a member of the community - living in the world, but connected
with God and other people, by multiple relationships. Even very general statements
as for example those referring to God’s anthropopathic grief over the creation
of man (Genesis 6:6) or statements regarding the limitedness of his life (Genesis
6:3) relate not to human nature, but to people considered as rebellious with regard
to God and those who lead a life that stands in opposition to His salvific will®.

As the basis of man’s unity and solidarity with regard to reward, respon-
sibility or suffering one should therefore consider not the (commonly accepted
in the pagan world) awareness of belonging to the same human race’, but being
a member of one theocratic People of God, bound by the same covenant with
God, endowed with the same Law, conducting the same dialogue with God
in its history. This dialogue between the God-Creator and man, a member of His
community, has a personal character. It is characterized by a specific dialectic.

On the one hand, granted a place over all creation as being the image
of God (Genesis 1:26), man rules over all the superior beings, and on the other,
he appears to be an impotent creature, craving for the uplifting gift of God. These
are, however, not two genetically different concepts born in different theological
environments, but appearing in the Bible in various proportions, depending
on the historic-redemptive and historical conditions of God’s People. Today, it
is not enough to say that this dialogue oscillates between three strictly anthro-
pological elements: spirit, life-giving element and body?; it is also not enough

¢ More extensive commentary on Genesis 6.1-4 is provided by J. Scharbert, Traditions -

und Redaktionsgeschichte von Gn 6, 1-4, BZ NF 11(1967), 66-78.

7 Inthe most exhausting manner in the poetic form it was formulated by Terence (Heau-
tontim, 1.1): Homo sum, humani nil a me alienum puto.

®  Basicinformation on this topic is provided by modern encyclopedias and biblical diction-
aries - see especially Mysterium Salutis vol. 2, Einsiedeln 1967, 584-602 and Sacramentum Mundi
vol. 1, Freiburg 1968, 168-176. The Polish translation of the modern Dictionary of Biblical Theology
is in print. Also worth noting are the relevant entries developed in Theologische Worterbuch
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to state that in the each of these three elements the entire personality of a man
can be manifested. Biblical anthropology rather deals with the theological
consequences of the role of each of them. What is the meaning of nefes — the
life-giving force — with regard to the religious existence of a human being? If it
seems to assume a certain orientation in life’, then in what sense is it susceptible
to confrontation with the Greek psyché, which, after all, is necessarily under-
taken in the New Testament? Should its role in the new reality of salvation and
rejection be understood as “neutral” in the sense assumed in Old Testament, or
rather as a subject of new life, which is only threatened by eschatological death?'®

If rith (spirit) expresses a man living in the spirit of God’s charismatic
action'', and in any case as the creature, which has been granted divine charac-
teristics, then one could ask in what relation to him and his personality remains
the transcendent Spirit of Saint John, the Paraclete, the witness of truth'? and
the world of other transcendent spirits'*? An extremely important issue in in-
ter-testamental ethics and one presented in New Testament, where the spirit
plays a dominant role, will be to establish the meaning of the term pneuma. The
moral evaluation of behavior will be different if it is understood as a transcendent
factor or as an aspect of the personality of a subject who is supported intensively
by this Spirit. The ease with which non-biblical Qumran'* and inter-testamental

zum Neuen Testament (sarx, 98-151, soma, 1024-1091, the article on psyche is under preparation)
and in Theologische Worterbuch zum Alten Testament (article concerning bsr - vol. 1, 850-867;
j$ - ibid., 238-252).

°®  Cf. W. Schmidt, Anthropologische Begriffe im Alten Testament, “Evang. Theologie”
24(1964), 374-388, esp. 371-381.

1 Contemporary biblical anthropology tends to understand death as a natural consequence
of the limitedness of human existence. Some later texts — especially of apocalyptic origin - per-
ceive death in the sense of a definitive eschatological rejection (“second death”) S. Haag (Biblische
Schopfungslehre und kirchliche Erbsiindenlehre, Stuttgart 1967, 55) also includes in this category
the statement of Wisdom 2:24.

"' This aspect is particularly emphasized by the Jahwist tradition. In addition, the “spirit”
(rtth) may mean an exponent of the religious life of man, which later (in the Deuteronomic
tradition) is defined by the “life-giving element” (nefes). For further details see J. Scharbert,
Fleisch, Geist und Seele, 80.

12 Cf. A.M. Kothgasser, Dogmenentwicklung und die Funktion des Geistparakleten nach den
Aussagen des 1I. Vatikanischen Konzils, Rome 1969; ].B. Patrick, The Promise of the Paraclete,
“Biblioth. Sacra” 127 (1970), 333-345.

13 Cf. P. van Imschoot, Geist, BL Einsiedeln 1968, 535-536.

1 Cf. esp. F. Nétscher, Geist und Geister in den Texten von Qumran, in: Mélanges Bibliques
en ’honneur de A. Robert, Paris 1959, 305-315; L. Stachowiak, Teologiczny temat dwéch duchow
w pismach gumraniskich, “Zeszyty Naukowe KUL” 10(1967), 37-52.
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literature passes from the transcendent sense to the anthropological “spirit”
confirms that the authors were concerned with the supreme God’s salvific ac-
tion. In any case, these anthropological considerations on the role of the spirit
are a fruitful introduction to the theology of the residence of the Holy Spirit
in the soul of a Christian (see Rom 8:11). The body as an expression of solidarity
between people is an exponent of the weakness and transience of a human being
considered in its extreme form as a radical opposition to God.

The latter will be developed only in inter-testamental anthropology and
the one presented in New Testament, whereas in the Old Testament the body
is considered as expressing first of all the situation of man as being created as
inferior with regard to God and, therefore, as a creature of limited existence'®,
Sir 17:1-2 speaking about the creation of man by God states that despite the power
and likeness of man to God, the life of people lasts a certain number of days,
and each of us has a predetermined time of existence. The body understood
in this way is neither an anthropological source nor a subject of sin, but it is most
susceptible to sin. Both the Old Testament and the New Testament assume that
the decision about committing sin begins in the heart: a decision in favor or
against the will of God is made and is maturing there'®.

Nevertheless, for the author of this very old text of Genesis 6:3, probably
having its origin in the sacerdotal tradition, the body is considered a threat to the
“spirit” understood as God’s power granted to man for the whole period of his
life". Neither the original form of the text nor its re-reading during the period
of Babylonian captivity'® presents the body as an active anthropological factor
encouraging committing a sin. The fundamental change will be introduced
only by the Apocalyptic and the New Testament, replacing the theological
justification of the relationship of man to God with the concept of two spheres
of worldliness falling under the rule of Satan, which exposes the body and the
sphere of God, and whose exponent is the spirit.

Interpreting the anthropological conditions of sin, we must not forget
that the earliest written evidence emphasizes rebellion against God, primarily

* Cf. Mysterium Salutis, op. cit., 593f.

1® Cf.]. Schreiner, Persinliche Entscheidung vor Gott nach biblischem Zeugnis, “Bibel und
Leben” 6(1965), 112-115.

7" ]. Scharbert, Traditions..., op. cit., 74 holds that the author of the statements probably
understood both anthropological factors as being in a sense contradictory.

'®  Inits present form, the text of Gen. 6:1-4 can probably be dated to the time of Ezekiel’s
writings, with which it shows certain some similarities (see Ez 37:6). The editorial history of this
text is considered disputable.
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as a fact — and a decisive fact - introducing disharmony into God’s saving in-
tentions. The anthropological assumptions serve more to illuminate the back-
ground of the event than provide its justification or cause'”: the body made it
possible for humans to become entangled in sin, it is considered a convenient
area for its development®’. Subsequent speculations about two spirits fighting
for domination in man’s soul*, two inclinations, or jesarim??, are only an an-
thropological attempt to justify the ethical dilemma of man, analogous to the
concept of the two spheres: God and Satan.

Commenting on the anthropological statements of the New Testament,
one must remember three basic assumptions. The first is the fundamental
continuation of the anthropological Old and inter-testamental line as far as its
basic structure is concerned. Authors who wrote in Greek partly out of neces-
sity, partly deliberately, use new terms typical for Greek anthropology, such as
“soul” (psyché), “reason” (nous), “conscience” (syneidesis), etc. However, these
are not completely new terms from the point of view of biblical tradition; they
were partly prepared by LXX, and even to a greater extent by the non-canon-
ical inter-testamental literature that continued the development of Old Testa-
ment anthropology. However, the confrontation of biblical and Greek-pagan
content is neither homogeneous in these texts nor in the New Testament, so
the meaning of statements about the “soul” (psyché) in the sense more simi-
lar to the Hebrew nefes or Hellenistic psyché, considered as autonomous and
immortal, must be determined by reliable, modern exegesis, not by a priori
anthropological principles.

To quote only one of the more difficult examples, Matthew 10:28 warns his
readers not to have fear in relation to those who kill the body, but who cannot
kill the soul, and recommends to fear those because of whom body and soul
can be lost in hell. In the first part of the statement - as it seems — a specifically

¥ R. Pesch (Anthropologie, in: Sacramentum Mundi vol. 1, 171) writes on the subject as

follows: “However, the occurrence of sin in the Bible is rather an ontic and salvific-theological
event than an event related to a given period; community in a situation that is opposed to sal-
vation (Unheilsgemeinschaft) is presented as a fact and not as a biological determinant.”

2% Doctrines referring to the “entanglement in sin” are developed in the collective work
of four Austrian theologians: Ist Adam an allem schuld?, Erbsiinde oder Siindenverflochtenheit?,
Innsbruck 1971 (cf. the review of the author of present paper, which will be published in STV
this year).

> L. Stachowiak, Teologiczny..., art. cit., 38fF.

?* Cf.esp. W.D. Davies, Paul and Rabbinic Judaism, London 1955, 20-35 and L. Stachowiak,
art. cit., 41, including 26.
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Greek opposition between the soul and the body** was expressed, which was
not known in the Old Testament in this formulation®**. However, if one were
to consider this statement in the context of the possibility of martyrdom, one
should not interpret its main meaning as an emphasis on the perspective of sus-
taining life by the immortal soul if the body dies, although it does not deny such
a possibility. The immortal soul is not the very subject of salvation: it is the soul
with the body, that is the whole person, revived by the resurrection, and only
the whole person may be subject to eschatological death. Also here it is rather
teaching about “what will happen after the martyr’s death” than about the
anthropological structure of a human being®’.

One of Géchter’s last major Catholic commentaries does not mention the
anthropological meaning of this statement, and according to the text it should
be regarded as a tightening of the obligation to profess faith in Jesus and the
accompanying decision about choosing eternal life or rejection of it*°.

The second assumption, often neglected in the anthropological discussions
of the New Testament, is their Christological character. For the inspired authors
the fullest expression of the endless sequence of human generations is Christ,
the archetype of “new man” and the head of the new human community. Thus,
the anthropological statements of the New Testament acquire a soteriological
dimension at the same time. God’s saving act realized through Christ is de-
cisive for the inner renewal of man and for the profound change aimed at his
eschatological resurrection: belonging to Him or the rejecting Him is expressed
in anthropological terms.

From the point of view of Saint Paul, there is distinction between spirit and
body?’, new and old man?®, “outer” and “inward” man (2 Cor 4:16), Saint John
expresses the same view by the devaluation of all purely human aspects® in favor
of an affirmation of faith in the mission of Jesus Christ. The condition of man
in the world is determined, according to the fourth Gospel, by his “heavenly
origin,” being a child of God contrasted with his worldly origin, which expresses

**  Cf. L. Stachowiak, Biblijna..., art. cit., 211 and Theolog. Worterbuch zum Neuen Test.
vol. 7,1025-1042.

> The exception is the book of Wisdom, where the influences of Greek philosophy are
clearly visible in anthropology (2, 22 n, 3, 4).

**  Cf. O. Schilling, Geist und Materie in biblischer Sicht, Stuttgart 1967, 591f.

¢ P. Gichter, Das Matthdusevangelium, Innsbruck 1963, 343.

*7 Cf. Theolog. Worterbuch zum Neuen Test. vol. 7,124-136.

28 Cf. Col. 3:10.

*  Cf. R. Bultmann, Theologie des Neuen Testaments, Tiibingen 1954, 422.
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his belonging to Satan’’. Saint John speaks little about the very process of man’s
rebirth in the anthropological sense; “Being born of God” (J 1:13; 1] 2:29; 3:9;
4:7; 5:1), as well as being born “of heaven” (J 3: 3) and of the “spirit” (J 3:5-6)
basically expresses the soteriological idea®, although it is between the sphere
of the body and the spirit, which he regards as the situation that determines the
human condition, which is decisive for man?2.

Finally, the third and extremely important factor in the proper orienta-
tion of biblical anthropology is the eschatological nature of life and the world
in which man decides whether he would like to live according to the teaching
of Christ or contrary to it. First of all, it should be noted that the New Testament
is above all a mission of salvation and not of rejection, sin and eschatological
death. Therefore, it is primarily about the decision to choose life, while the pros-
pect of definitive death and rejection with all its realness highlight the absolute
necessity and irreversibility of this very decision®’. The eschatological situation
in which a new man finds himself confronts him with a decision in which not
only a superior part of him is involved, but the whole personality. Also, the con-
sequences of this decision, such as resurrection, reward or eternal punishment,
assume a biblical-holistic anthropological view. The genesis of the expectation
of the eternal reward leads us to the theology of the Old Testament; it should
be noted that it developed from the interpretation of the salvific perspective
resulting from the Covenant, and not from the Greek soul-body dualism.

Admittedly, on the one hand, in claiming the immortality of the soul, it
favored the justification of this teaching, and on the other hand it implied insur-
mountable difficulties in understanding the resurrection of the body because it
used to have a definitely pejorative sense from the Greek point of view. It is the
mention of the resurrection that caused the negative reaction of the listeners
of Saint Paul in Athens (Acts 17:32), and the systematic study of it was a source
of many difficulties for the Greeks at Corinth (1 Corinthians 15)**. Although

20 Cf.] 3:8.10; 8:41.44.

1 Cf. excursus 8 in: R. Schnackenburg, Die Johannesbriefe, Freiburg 19704, 175-183.

2 Cf.R. Meyer, Theolog. Worterbuch zum Neuen Testament, vol. VII,105-143 esp. 139 (incl.
] 3:6).

¥ Cf. e.g. Mt 10:39. The perspective of the loss of temporal life emphasizes the postulate
of an unconditional decision to live with Christ.

** It should be noted that the New Testament never officially speaks of the “resurrection
of the body” in the sense of the Greek sarx: the subject of the statement on this subject is always
soma (cf. Theol. Worterb. zum N.T, Vol. VII, 1024- 91). In the Saint Paul’s letters, the role of the
body understood as sarx would be incompatible with its characteristics (see 1 Corinthians 15:15,
where the Apostle states that “flesh and blood cannot attain the Kingdom of God.”). The first
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referring to the synthesis of spirit and matter in the salvific eschatological
period™ is consistent with the general orientation typical for Christian life de-
scribed in the writings of the Saint Paul, it does not explain the anthropological
process of the individual eschatological resurrection. The words of St. Paul 2 Cor
5:1ff express the hope of having an eternally permanent house of this tabernacle
of God after this earthly house of this tabernacle were dissolved; but while re-
maining in this sanctuary and being granted the presage of the future life by
the Holy Spirit, we would not want to lose this place, but “for in this we groan,
earnestly desiring to be clothed upon with our house which is from heaven.”

Here one can see that the mentioned statement undoubtedly concerns
a future eschatology expected by the faithful in the near or longer term. In fact,
even in the concept of present eschatology which can be found in the Fourth
Gospel®’, the completion of eternal life already possessed is to be achieved in the
future, so this can be considered the same moment of expectation which we can
find in the writings of St. Paul. Due to the fact that man lives on earth as one
psychophysical whole his eschatological future cannot take into account only
one aspect of him, i.e. the purely spiritual side; indeed, both the body and spirit
anticipate it in earthly life. The body, although it reminds man of his created
and temporal nature, is fully susceptible to eschatological spirituality, which is,
however, not synonymous with the loss of its physical character. Nevertheless,
it is not possible to carry out further justification of this process within an
anthropological framework.

One finds it difficult to consider relevant attempts made by contemporary
theology as convincing®. The process of the resurrection of bodies in both indi-
vidual and collective terms probably requires a further Christological justifica-
tion. What is, however, crucial here is not a question whether or not one should
regard Christ’s glorified body that Saint Paul saw on the road to Damascus®®
as the archetype of his words included in 1 Corinthians 15 and 2 Corinthians
5 but the fundamental theological truth about Christ who has been raised, the

texts stating anastasis tes sarkos (resurrection the body as a sarx) appear only in the Fathers:
II Clem. 9,1; Justin, Dial. 80,5.

*  Cf. O. Schilling, op. cit., 26-34.

% Cf. esp. J. Blank, Krisis, Freiburg and Br. 1964.

¥ Cf. e.g. M. Carrez, Mit was fiir einem Leibe stehen die Toten auf?, “Concilium” 6 (1970),
713-718. Other articles on this topic are included in the Polish version of “Concilium” 6-10 (1970),
222-243.

* M. Carrez, art. cit., 716f.
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first fruits of those who have fallen asleep (1 Corinthians 15:20); and all believers
will follow Him.

Perhaps the large-scale discussion in contemporary theology about the
resurrection of Christ and the resurrection in general, will shed new light on
the anthropological, or better, anthropological and theological conditioning
of this object of Christian hope*. Many important theological theses reached
their mature form and full justification among the conflicting extreme or even
erroneous positions*’. The aim of the review of anthropological issues carried
out here was not supposed to exceed the hermeneutic framework of biblical
anthropology, which is why it is far from taking into consideration all current
issues. It presents rather material which is conditio sine qua non of construc-
tive discussion than ready-made solutions whose orientation it can only imply.
Above all, it was aimed at providing theology with biblical assumptions, for-
mally spoken or assumed as obvious, and thus to contribute to a more complete
understanding of the saving dialogue between God and man.

3 Cf.R. Schnackenburg, Zur Aussageweise “Jesus ist (von den Toten) auferstanden”, “Bibl.

Zeitschr. NF” 13 (1969), 1-17.

0 Much controversy is caused in particular by a monograph written by X. Léon -Dufoura
Résurrection de Jésus et message paschal, Paris 1971. Cf. K. Sokotowski, [Z dyskusji nad zmart-
wychwstaniem Jezusa], RBL 25(1972)3-4, 219-229.
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Anthropology of Psalm 8*

We cannot talk about the biblical anthropology in a strict sense because Holy
Scripture does not contain teaching about man as such, but only deals with his
relation to God'. We should rather talk about theological anthropology in the
Bible. Similarly, Ps. 8 does not provide us with teaching about the structure
of man nor the biological or philosophical meaning. Its central theme is God-the
Creator and the relation of creation to the Creator who manifests his majesty
in the world created by him, that is in man also. The exegetes usually amicably
include this psalm to the so-called hymns, or songs in honour of God-Yahweh.
They are different, however, at a more profound definition of its contents, gen-
esis and objective. This explains why it is advisable to first make a short survey
of the existing opinions on this theme, so that the subsequent assessment of the
teaching of Ps. 8 about man could be possible.

Contents, Genesis and Objective of Psalm

Many exegetes, such as R. Kittel, A. Weiser, H. ]. Kraus, M. Dahood et al., ad-
vocate that love for God demonstrated to Him by the whole of created nature
is the main content of the psalm® The psalm, as A. Weiser states, combines
admiration for the beauty of nature, in which it comprises a profound tribute
to God, evincing himself in it’. Such a view brings God to the forefront as the

* STV 17(1979)1.

! Cf.]. Schmid, Antropologie, Biblische A, in: LThK, vol. 1 (?1957) col. 604; L. Stachowiak,
Biblijna koncepcja cztowieka, in: W nurcie zagadnieri posoborowych, vol. 2, Warsaw 1968, 209-226.

> Cf.R.Kittel, Die Psalmen, Leipzig-Erlangen 1922, 24-29; A. Weiser, Die Psalmen, vol. 1,
Gottingen 1963, 94-98; H.J. Kraus, Psalmen, Neukirchen-V1uyn 1966, 65-73; M. Dahood, Psalms
1-50, New York 1965, p 48-52.

> A. Weiser, op. cit., 96.
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main element of the contents of this psalm, regarding other elements, including
teaching about man also, as less important ones. Other scholars, such as E. Pan-
nier and H. Renard, repeating the thesis of H. Gunkel, distinguish two central
thoughts in this psalm: thoughts about God (verse 2-4) and thoughts about man
(verse 5-9). F. Notscher proceeds, clearly noticing three sections (lines?) in this
piece of work: God, man and creation. These three sections combine in one
cohesive whole, however, each of them develops the issues peculiar to itself and
it could constitute the entirety by itself. In this view the teaching of Ps. 8 about
man would claim special attention as something original, something ultimate®.

Among Polish scholars, Rev. A. Klawek primarily notices teaching about
man in this psalm. Although he starts from a presumption that “psalm 8 cel-
ebrates the majesty of God’s name,” he also posits here the fact that “psalm
contains contemplations about God’s attitude to man in a poetic from, about
dignity of a human being, about favouring man among all other creatures. It
is the examination of the idea of the Book of Genesis 1,26, where God says: ‘Let
us create a man in our own image’. The second part takes these ideas almost
literally.”® A.A. Anderson is of the opposite opinion. He states in his comment
to psalms that Ps. 8 mainly emphasises creation, i.e. it loves God, the Creator
in His works. The author refers to psalms 19, 104 and 139 of a similar content.
If, however, man is mentioned in these psalms, then it is only because he be-
longs to divine works®. It seems, however, that “the dispute” about the contents
of psalm 8 is solved best by M. Dahood who assumes that we may talk about
man only with reference to God. Hence, Ps. 8 demonstrates who man is in the
context of God. In his opinion, psalm celebrates an unlimited majesty of God
(verses 2-5) and dignity and authority of man, honoured by God (verses 6-10)".

This concise survey of the views and opinions of the exegetes enables us
to conclude that God is a central figure in the whole of Ps. 8, and man is great
only because he owes everything to God as a divine creature. Talking about
man, Ps. 8 always shows him through the prism of his Creator and Lord. These
conclusions will become more evident when we consider them in terms of genesis
and objective of this psalm.

The claim of H. J. Kraus about a dependence of this hymn on Old Baby-
lonian or Sumerian hymnic poetry, in which we also come across love for local

4 Cf.E.Pannier, H. Renard, Les Psaumes, in: La Sainte Bible, vol. 5, Paris 1950; F. Notscher,
Das Buch der Psalmen (Echte Bibel), Wiirzburg 1959.

*  A.Klawek, Quam admirabile est nomen tuum, RBL 1 (1948), 6ff.

S A.A. Anderson, Psalms, vol. 1, London 1972, 100-104.

7 M. Dahood, op. cit., 49.
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deities (e.g. Ishkur, god of storm). Almost the same words are repeated in the
hymn in favour of Ishkur as it occurs in Ps. 8 in relation to the greatness and
magnificence of God’s name.® Although it is very clear that Israel was devel-
oping under the influence of the cultures of neighbouring nations, however
he clearly cuts ties with them, seeing his magnitude and historical role always
in connection with God-Yahweh. For that reason many exegetes see the genesis
of this psalm in the context of a religious cult of Israel. It is possible that the
psalm could be written as a song for the festival of tents as an expression of grat-
itude to God for crops. It was probably sung during evening or night prayers
which may be proved by a lack of any mention of the sun, and the mentioning
of moon and stars: “when we look at your sky, at moon and stars, which you
anchored in it” (verse 4). The statement that psalm 8 is the result of a personal
afterthought of some unknown author about rich internal life seems to be the
most convincing statement. Perhaps David was this author (although at present
it may be extremely difficult to defend his authorship of this psalm). Somebody,
who knew Jahwist and priestly stories about the creation of the world and man,
permanently enriched by an oral tradition gave voice on their basis to their belief
in God and man originating from God”’.

Theological Assumptions of the Psalm’s Author

We can say that the anthropology of Ps. 8 or in the stricter sense the teaching
of this psalm on man derives from religious or theological assumptions of the
author. Man according to this piece of writing appears in the context of God
and the world created by him as a small, meaningless creature. This claim may
be inferred from the antithesis which is observed between line 2 and 5. The ex-
pression mah adir (“how magnificent,” line 2) is contrasted with the expression
mah Enosh [...] uben adam (“who a man is,” line 5). God is great and His name
is magnificent. However, man even compared to other creatures is small, weak
and evanescent. In the Book of Job man does not know much about the world

8  H.J. Kraus, op. cit., 67.

°  The question concerns the dependence of Ps. 8 on a priestly story about the creation
of man, the so-called ‘P’ document. It seems that even though document ‘P’ was created after
the Babylonian captivity (6"*/5® century), the contents included in it were transferred much
earlier in a tradition from generation to generation. For this reason, they could be known yet
in Davidic times or in slightly more recent times, that is, in times when this psalm was already
written. Both authors were inspired by one and the same source, that is, from an oral tradition.

205



Stanistaw Grzybek (4]

created by God and he is helpless towards Him. He cannot manage either the
weather or rain. His smallness is noticeable even more in comparison with the
animal world, towards which man turns out to be the weakest creature (Job
38:33-29; 39:1-30)".

The smallness of man is also confirmed by two terms occurring in line 5:
Enosh and ben adam. Anderson is of the opinion that the author of Ps. 7 used
these terms deliberately to emphasise the weakness of human nature'". It is pos-
sible that the author knew the Jahwist document about creation and based on
the expressions included in it specified his view on a man. Sitz im Leben, namely
the situation in which the author of the psalm was in and the temporal scope
in which he was writing were extremely important while specifying man. As
mentioned above, line 4 indicates that the psalmist was looking at the sky and
watching the moon and a countless number of flickering stars. This frightening
silence of a summer night in the East provokes a man to a sad thought that he
is a minor speck of dust in face of enormous space. Would God, having such
a powerful world ahead, still like to think about a man?*?

Meanwhile, the psalmist writes that God “remembers about a man” and
“cares about him.” Both Hebrew words (zakar and paqad) have rich content.
The word zakar appears 288 times in the Old Testament, including its extremely
frequent use in cult. In a psalter, where it appears 44 times, on the one hand
it means confident reference of man to God, on the other hand, however, it
means God’s continual care about man’s issues. The term paqad is a synonym
of this word in the sense of paying attention to someone, noticing him and
becoming interested in him. In the theological meaning paqad expresses the
idea that God despite the existence of enormous universe notices a man in it
and is extremely interested in him. Man believing in God should not feel like
a creature lost in the universe'>.

A man is admittedly small, but God made him great, which is mentioned
in line 6: “You, who made him slightly smaller than God.” The determination
of its original wording and the theological content were the greatest difficulties

10

Cf. S. Grzybek, Ksigga Joba, in: Pismo Swigte Starego i Nowego Testamentu, vol. 2, Poznan
1975, 462.

" A.A. Anderson, op. cit., 102.

> Cf. R. Kittel, op. cit., 26.

*  According to Anderson, the theological sense of this word referring to a man would
generally justify the application of the psalm to Jesus Christ, who descended to the depths
of human experience, and at the same time he ascended to the tops to control the entire creation.
Cf. A.A. Anderson, op. cit., 103.
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in this verse. One and the other caused many problems, although it is seemingly
simple. TM, and Aquila, Symmachus and Theodotion and Hexapla by Origen
suggest such a translation: “slightly smaller than God” (in Hebrew: meath me
Elohim). LXX, the Syrian translation, the Vulgate and different targumim have
the following equivalent: “from angels” (Greek: par’ angelus). It seems that the
translation by LXX is not contradictory with the original Hebrew text. Many
exegetes regard them as even quite appropriate commentary to the Hebrew orig-
inal'. E. Pannier is of the opinion (which is also observable in the dictionary by
E.Jenni - C. Westermann) that the word “elohim” in Hebrew, regardless of the
fact that it means God’s own name, it is still used in a broader sense to describe
high-ranking people, e.g. judges, kings (Ps. 82, 1. 6), angels (Ps. 97, 7) as well as
national gods (Ps. 86, 8)'°. The Israelites believed that there are intermediate be-
ings, heavenly creatures between the only God and people, created in the image
of God'®. There are mentions about them in many parts in the Bible (3 Kings 22,
19; Job 1, 6; Is 6, 1-3, etc.). The psalmist probably signifies these creatures when
stating that man is slightly shorter than them.

Certain stylistic reasons resulting from the structure of line 6 also en-
forces this opinion. The psalmist addresses God in the 274 person in the first
half of this line: “You made him (that is, a man) a little smaller.” The question
may be suggested, from whom? If the author thought about the only, true God,
then he would say: “you made him slightly smaller than you.”

The psalmist settled, however, for the statement: “You made him slightly
smaller than heavenly creatures,” that is such creatures which surround God’s
throne in heaven. Many contemporary Biblicists and philologists give such an
interpretation, among others, Kraus, Anderson and Dahood. Anderson claims
that acknowledging man as slightly smaller than God would be a contradiction
of the contents of line 3 and 4: “From children’s mouths, from babies’ mouths
You make enormous glory to show it to your opponents to tame an enemy,
a powerful enemy.” Dahood clearly assumes that a man is not smaller than God
in this psalm, but than heavenly creatures. Therefore, he explains it in line 6 as
follows: “You made him (placed) slightly lower than gods.” He adds, in his com-
ment, that the expression “gods” (elohim) means members of a heavenly court
of Yahweh, that is these creatures which surround God’s throne in heaven. Only
some authors are in favour of the old interpretation that man was created by

14

Cf. H. Gunkel, Die Psalmen, Gottingen 126, 28. Many contemporary exegetes repeat this
after Gunkel.

> E.Pannier, H. Renard, op. cit., 86.

1* Cf. Gv. Rad, Theologie des Alten Testaments, vol. 1, Berlin 1963, 159.
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God as slightly smaller than Him'”. Did the Israelites, at the time of the writing
of Ps. 8, believe in the existence of angels or (intermediate beings between God
and man)? It seems so. We need to distinguish a tradition which preached this
thesis from its formal preparation in writing. Assuming this fact, we may say
that the translation of LXX does not lower or distort the meaning of TM, but on
the contrary it constitutes a perfect commentary to it and the only acceptable
translation.

Although man inrelation to God and the entire heavenly court is a shorter
being, he is the tallest being among the living creatures on earth, the king
of the entire created world. This idea is included in the words: “you crowned
him with dignity and glory” (line 6 b), literally: “you crowned him with fame
(kabod) and glory (hadar).” These two expressions symbolise the royal power
of man, as it is present in the royal psalms (21, 6; 45, 4: 96, 6; 29, 1;104, 1). They
define the status of man on earth. God who is king in heaven wanted man to be
king on earth, wielding this authority on His behalf and by His order. The fact
that God appointed man to be a king is regarded by the exegetes as a comment
to the ideas expressed in the Book of Genesis 1, 26-28, where he talks about
man created in the image and likeness of God. In view of Ps. 8 this image and
likeness should be understood as the royal power of man. Man is king of the
earth, and by this he becomes similar to God. In the line discussed, similar
to line 8, Yahweh, the Creator and Lord of the world, transfers the entire world
to man as king appointed by God to rule it'®. From this perspective, man may
be regarded as the greatest being on earth.

However, does man really hold complete royal power? In .7 he says that
God transfers everything to his feet. What does the word “everything” (kol)
mean? Does it refer only to all creatures mentioned in line 8 and 9 or also
to other people, e.g. those who we read about in Ps. 110,1: “Sit down at my right
hand until I put your enemies as an ottoman for your feet”? The psalm does
not refer to the enthronement of the entity in the sense of appointing him king
in a specific place and time, but it means man as humankind and contemplates
over his relation to the world created by his relation to God. The author attempts
at balancing proportions between God, the heavenly court, man and the entire
material world. Man not because of his merits or special attributes, but due to Di-
vine mercy is ruler and lord of the created world. The enumeration of different
animals, although incomplete, is to symbolise the power of man not only over

7 Cf. F. Nétscher, op. cit., 27.
' Cf. H.J. Kraus, op. cit., 70.
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animals, but also over all living creatures. There is a certain analogy to animals
enumerated in the Book of Genesis 1, 20-24, which allows us to suppose that the
author of Ps. 8 knew the priestly story and gave voice to it in his piece of writ-
ing. He approved of, together with the authors of the Jahwist story and the ‘P’
document, the authority of man over the entire world created.

Characteristic Features of Teaching Ps. 8 about Man

We may pose another question here, namely where the author of Ps. 8 draws
inspiration on his opinions about man. It seems that he referred to the general
view on man among his contemporaries. The cases of man were the main subject
of interest of all ancient nations. It was almost amicably assumed that a man
has something from the deity because divine blood flows in him and the gods
created him out of their own beauty. For this reason, he became similar to the
gods and is very precious to them'. These ideas were probably reflected in Ps.
8. Regardless of this fact, the author submitted the synthesis of all opinions
about a man, familiar to him, both biblical and extra-Biblical ones. The idea
of greatness and power and the power of men related to it dominates in them.

Lack of mention about the defeat and sin of man may be explained by
this. Although the author mentions that man is weak as the son of earth (Enosh)
moulded from clay (ben adam) then, however, man is great in the author’s eyes.
It is difficult to assume that the author of this psalm did not know the contents
of the Book of Genesis 3, since he knew well the Book of Genesis 2. He inten-
tionally omitted the information about sinful man. He did this because it did
not harmonize with the general thematic assumptions of the piece of writing.
He planned his psalm as a unified whole, aiming at loving God and elevating
man. Due to the fact that man may be great only in combination with a great and
majestic God, this explains why the author combined the statements of God and
man in his psalm. Man, aware of his smallness and nothingness, regards the fact
that the powerful and majestic God, Creator of universe, wanted to contact him,
as a great mercy. He realises that in his existence, life and action is dependent
on God. He also knows that he gets to know himself only in God and by God.

The subsequent conclusion is that man belongs to the Divine world. God
remembers about him, cares for him because man is a part of the world, which
belongs entirely to God. The idea of complete dependence of man on God is not

19 Cf. W. Zimmerli, Das Menschenbild des Alten Testaments, TExH 14 (1949).
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unfamiliar to the author. As once, God “decorated the world created by him (the
Book of Genesis 1, 3-24), he also “decorates” man now. The two incomprehen-
sible words kabod and hadar constitute the best evidence of this. The exegetes
conjecture differently on the issue of their relevant contents, but the statement
that man thanks to kindness and the love of God carries His image in himself
is probably closest to truth. He rightfully boasts that he is similar to God. We
may say that thanks to this image man is fully honoured and decorated by God.
Eventually, however, a man is a great mystery for the psalmist, particularly
in the context of universe and a powerful God living over it. Similarly, it is both
extremely difficult to examine the world and permeate God and we cannot fully
examine and permeate a man either. Only the Creator knows this mystery.

*k*

We may eventually pose the question if the psalmist tells us about a man con-
temporary to him or about a man from the future. Several texts of the New
Testament and statements of the fathers of the Church seem to favour the latter
from these solutions, noticing Messianic reminiscences in Ps. 8. In Hbr 2, 6-8
they are almost literally quoted in line 5, 6 and 7b from this psalm, referring
to Jesus Christ. The author of the letter is of the opinion that Christ as “Son
of Man” (Dan 7, 14), temporarily supple, who accepted the form of a servant,
becoming similar to humans (Philippians 2, 7), called Enosh and ben adam
in Ps. 8, 5, was elevated now to the dignity of a king and everything was trans-
ferred to His feet. Christ’s elevation as a king is also emphasised by Saint Paul
the Apostle in 1 Corinthians 15, 27 and in Ephesians 1, 22, where he also quotes
the words “everything was transferred to his feet” (Ps. 8, 7b) and refers them
to the loved and elevated Christ. The exegetes’ opinion in this matter is quite
homogeneous. Although some of them (e.g. F. N6tscher) assume that in Hbr 2,
6-8 the sense adjusted to Ps. 8 is meant, then, however most of them are in fa-
vour of the literal, even the historical sense of this psalm. The psalm describes
a man of the present, a specific man, who living in profound belief in God sees
the objective and essence of his existence only in Him?’. This man realises his
smallness but he is simultaneously aware of his own greatness which results not
from his merits and achievements but from the fact that he, as a Divine being,
permanently takes advantage of Divine care and mercy.

2% Kraus states that there are no traces of eschatological-Messianic thinking in Ps. 8, as if

the afore-mentioned texts of the New Testament were to suggest that. H. J. Kraus, op. cit., 72.
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Brotherly Love As Condition
For Perfect Love Of God (1) 4:12)*

Introduction

In the First Epistle of John and in the Fourth Gospel, the whole of Christ’s ethics
is put into the commandment of brotherly love. No other moral obligation has
been emphasized so strongly as brotherly or neighborly love (1] 2:7-11; 3:10-18;
4:711-12; 20-21; 5:1-2). It is a commandment (entole, see: 1] 2:7-8; 3:23) equally
important as the obligation to love God (1] 4:21) and it gives Christians a mission
of filling all their lives with love for their fellow brothers. The Apostle elaborates
on this thought in a helical way around the central theme of unifying with God,
which for Christians is manifested by the unity with fellow humans. It is already
introduced in the prologue (1] 1:3) and the thought returns also in the ending
part of the letter (1] 5:16)". Living in the light of faith, free from errors and with
love for neighbors is presented as the basic condition of uniting with God. As
faith and love are inseparable in Christian life®.

John’s teachings on brotherly love in the First Epistle can be put in the
following points:
a. Brotherly love as an old and new commandment in the context of the meta-
phors of light and darkness (1] 2:7-11);
b. Motivation for brotherly love (1] 3:10-15);
c. Ways of practicing brotherly love (1] 3:16-18; 5,16);
d. Supernatural character of brotherly love (1 4:7-5:2).

* STV 20(1982)2.

' Cf. Traduction Oecuménique de la Bible. Edition integrale, Nouveau Testament, Paris 1975,
739f. (In the English version, all quotations from the New Testament are based on the English
Standard Version - translator’s note).

> Cf.T.Hermann, Elementy konstytutywne chrzescijariskiego zycia w ujeciu $w. Jana, HD
3(1977), 172f.
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One might easily notice the gradual shift from the commandment to ac-
tual source of brotherly love, which is God. Brotherly love is of God (1] 4:7), God
is love (1] 4:8.16), brotherly love is the condition of God’s perfect love (1] 4:12),
the great importance of love in experiencing peace (1] 4:17-18), inseparable
unity of God’s love and brotherly love (1] 4:20,21-5:2) is the key point in John’s
teachings about love of fellow-man as brothers.

From this peak point of John’s teachings we would like to extract and
reflect on the statement that brotherly love is the condition of the God’s perfect
love. The Evangelist puts it in these words: “No one has ever seen God; if we love
one another, God abides in us and his love is perfected in us” (1J 4:12).

This paper is an analysis of John’s words and their context. The reason
to raise the subject is its constant relevance in everyday Christian life that obliges
us to perfect the practice of the highest imperative of love.

“No one has ever seen God; If we love one another,
God abides in us...”

In the pericope revealing the supernatural character and source of brotherly
love (1] 4:7-5:2) the Apostle teaches: let us love one another, for love is from God
(I 4:7); God is love (1] 4:8); His love is reflected in the Incarnation and Redemp-
tion undertaken out of pre-existing kindness (1] 4:9-10); God’s love is so great
that it should inspire people to love one another (1] 4:11). Finally, Saint John
concludes: “if we love one another, God abides in us...” This statement has its
powerful inner logic. Since God and love is one, then as consequence abiding
in love is abiding in God. A loving human is filled by God, God lives within
him - “ho Theos en hemin menei,” God grants him with a unique inner strength.

Saint John concludes with the statement “God is love” by saying that who-
ever has a particle of love is part of this Godly attribute and is united with God,
as he puts it: “God abides in us.” And vice versa: he who rejects love from his
heart, separates himself from God. Abiding in love is a sign and effect of unity
with God expressed by the formula of interpermeation and common action
of God and creation: “God is love, and whoever abides in love abides in God,
and God abides in him” (1] 4:16).

Christians are privileged with the presence of the Father and the Son,
they love one another with the same God’s love, and create unity that can be
compared to the unity of the Trinity (J 17:21- 23). Brotherly love is the contin-
uation of God’s love in our relations with others. The neighborly community
of Christians draws its origins from the union between believers and the
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Father and the Son. At the same time, it is a sign of real participation in the
Godly life’.

According to Saint John, the only way to understand brotherly love
is to see it as stemming from the Father’s love for us expressed through His Son.
God’s agape is the source and a model for any other kind of love. Father loves
His Son (J 3:35; 5:20; 10:17; 15:9a-10b; 17:24,26); the way the Father loves His Son,
the Son loves believers (J 13:1-34; 15:9,12); the way the Son loves believers, they
shall love one another (J 13:34; 15:12; 1] 3:16;4:11; 4:19;). For St. John, the new and
distinctively Christian aspect of brotherly love is the fact that God’s love, which
is manifested in relations between the Three persons of God and in the relation
towards humans constitutes the motive and sets an example for our love*.

Through our love of one another “God abides in us” — as the Apostle
says — and he uses the words “in us” (en hemin) twice, emphasizing the presence
of God in his believers. God is present in a Christian believer with His love
and His life, which is how a man becomes reborn, becomes a new man. He has
new life within him, new recognition, new nature. God’s presence is the source
of energy for Godly life that all believers should possess at all times®.

Saint John knows the power of love that is the force of life. For him, love
does not depend on feeling; it has nothing to do with sentimentalism or un-
specified humanitarianism. The subject of such love is another human seen as
a brother. Its authenticity is proved by deeds (1] 3:18). It is ready for the greatest
sacrifice (1] 3:16). Brotherly love guarantees a true cognition and knowledge -
gnosis (1 4:7.8); and it is the foundation of unity with God (1] 4:12.13)°.

God that abides in man reveals His presence in the world and reveals
His “grace” in people, in His witnesses. Church is the community of these wit-
nesses, an essential element of the history of salvation, a reality of mission and
evangelism’. Church is a community of love, a community living on the spirit
oflove. Christians’ moral life within family relations has a role of spreading the

*  Cf.D.Deden, Lamore di Dio e la riposta dell’ uomo nella Bibbia, Bari 1971, 97; A. Feuillet,
Le mystére de lamour divin dans la théologie Johannique, Paris 1972,108. A. Feuillet noticed that
the abiding formula (the residing, staying, abiding, living in) is the highest form of the Biblical
doctrine of covenant that was introduced in the Old Testament (Ez 34:30-31; Ps 2:16). Cf. Un cas
privilégié de pluralisme doctrinale: La conception différente de Vagape chez saint Jean, “Esprit et
Vie” 37(1972), 503.

*  Cf.N. Lazure, Les valeurs morales de la théologie Johannique, Paris 1965, 248.

® Cf. L. Mora di, Dio ¢ amore, Roma 1954, 190.

¢ Cf. W. Grossouw, Revelation and Redemption a sketch of the Theology of St John, West-
minster 1955, 48.

7 Cf. A. Bondeyne, Jezus Chrystus wyzwala i jednoczy, “Znak” 11-12 (1975), 1370.
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love that is active in God. Brotherly love in all its acts is a manifestation of God’s
presence in the world, an epiphany of the God of love. This is what the Church
brings to the world, the presence of God and experience of Him®. Through
brotherly love the disciples, living in a world they do not belong to (J 17:11.15),
give testimony to Jesus being the one sent directly by His Father (J 17:21)°.

This is actually what the Pastoral Constitution on the Church in the Modern
World refers to when it states: “For it is the function of the Church, led by the
Holy Spirit Who renews and purifies her ceaselessly, to make God the Father
and His Incarnate Son present and in a sense visible” and that: “What does the
most reveal God’s presence, however, is the brotherly charity of the faithful who
are united in spirit as they work together for the faith of the Gospel and who
prove themselves a sign of unity (Gaudium et Spes, 21).”

It is thus not surprising that after describing God’s great love towards
humans in the acts of Incarnation and Redemption (1J 4:9.10), the Apostle does
not encourage people directly to love God, but to love one another, to engage
in brotherly love: “Beloved, if God so loved us, we also ought to love one another”
(1J 4:11). He adds: “No one has ever seen God” (1] 4:12a).

As a matter of fact, God cannot be seen due to His spiritual nature and
transcendence (See: J 18; 1 Tim 6:16; Col. 1:15), but if God is love and being
born from God proves participation in Godly agape (1] 4:7), and all the while
brotherly love makes “God abide in us” (1 4:12), then God’s abiding in us allows
us to truly recognize Him. This is what Christ talked about in his valediction
when he told the Holy Spirit that the world does not see Him, but the disciples
know Him for He shall dwell with them and be in them (J 14:17)*°. If we love
one another, God dwells in us according to the words of our Christ the Lord:
“If anyone loves me, he will keep my word, and my Father will love him, and
we will come to him and make our home with him” (] 14:23).

As Urs von Balthazar points out, “this is what seems significant in the
agape of Saint John: God is invisible, whoever lives in the neighborly love has
God in him, a God that he can recognize and experience.” You cannot see the
invisible God, but we do see people, our neighbors, brothers. God can be seen
in his children when they love one another™".

8 Cf.L.Lochet, Charité fraternelle et vie trinitaire, “Nouvelle Revue Theologique” 2 (1956),

®  Cf. W. Claude, Amour, in: Vocabulaire de Théologie Biblique, ed. X.L. Dufour, Paris 1964, 43.
1 Cf. C. Spicq, Agape dans le Nouveau Testament, Paris 1957-1959, 111, 285f.
"' Cf. H.U. von Balthasar, Duch chrzescijatiski, 135; F.F. Bruce, The Epistles of John, Michigan
1970, 109.
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Saint Augustine explains: “By this we know that we abide in him and
he in us because he has given us of his Spirit” (1] 4:13). Good, thank God. We
know he lives in us. How do we know that he lives in us? John says: “he has
given us of his Spirit.” How do we know that “he has given us of his Spirit”?
Ask your heart! If it is full of love, you have the Spirit of God. How do I know
this is how you recognize the Spirit of God within you? Ask Paul: “God’s love
has been poured into our hearts through the Holy Spirit who has been given
to us” (Ro 5:5)'%

God’s aim is to make people His friends, partners who are worthy of Him
and to unite in love with them; as a result, to lead people to a unity of love for
one another, and ultimately to make all humans live a life of love. It is the love
of community that takes the center stage in John’s theology. There is no higher
perfection than love in unity and communion with the Persons of God that
happens through brotherly love'’.

It might be important to point out that two statements by St. John are
structured in the same way: “if we love one another, God abides in us” (1] 4:12)
and: “Whoever confesses that Jesus is the Son of God, God abides in him, and
he in God” (1] 4:15). In the first quote, the condition for God’s abiding in us
is brotherly love (verse 12), and in the second it is acknowledging Jesus Christ as
the Son of God (verse 15). So brotherly love and faith in Christ are interchange-
able. This brings us to the conclusion that love and faith are connected to each
other. Since the Apostle writes about both the brotherly love and faith in Christ
as conditions of uniting with God then there is no brotherly love without faith
and no faith without brotherly love for him which he emphasized by stating:
“And this is his commandment, that we believe in the name of his Son Jesus
Christ and love one another, just as he has commanded us” (1J 3:23)". This
may serve as confirmation that faith and love are inseparable in Christian life.

“...and his love is perfected in us”

“God abides in us” and never ceases to love or manifest it towards His chil-
dren. For a person who can enjoy the abiding of God in them, there is the issue
of growing increasingly more in God’s love, which is “in us” - en hamin (1] 4:12)

> Cf. Saint Augustine, Homilie na Ewangelie i Pierwszy List $w. Jana, Warsaw 1977, 11, 475,

ML 35,19771f.
* Cf. A. Feuillet, op. cit., 256f.
' Cf. W. Thiising, Die Johannesbriefe, Leipzig 1970, 148.
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or “with us” — met hemon (1] 4:17). Love cannot grow on its own, since it is God’s
attribute, but it can fill the soul and rule it completely. This is when we have the
right to talk about the perfect love - he teleia agape (1] 4:18).

This perfection is mentioned several times in the First Epistle of John, see:
1] 2:5; 4:12; 4:17; 4:18. Christians can constantly improve the way they receive
the love of God, and ultimately fill their entire soul with it*°.

Love is verified mainly in following the commandments (] 15:10; 1] 3:23-24;
4:21; 5:2-3; 2] 5-6). “but whoever keeps his word, in him truly the love of God
is perfected” (1] 2:5). Following the commandments leads to going deeper into
God, as our Lord Jesus Christ said: “If anyone loves me, he will keep my word,
and my Father will love him, and we will come to him and make our home with
him” (J 14:23). “By this we know that we abide in him and he in us, because he
has given us of his Spirit” (1] 4:13); “And by this we know that he abides in us,
by the Spirit whom he has given us” (1J 3:24).

Saint John’s words about the love of God being perfected (1] 2:5) is usually
interpreted as the perfect love of the faithful towards God which is a consequence
of following the word of God. However, we believe it is also possible to under-
stand the words in the sense of God’s love in and by itself, the love that exists
in God. One might therefore ask: How can the love that exists in God become
perfected? In the Gospel of St. John the highest form of this love is mentioned
in these words: “having loved his own who were in the world, he loved them
to the end” (J 13:1). This means Christ’s love was ultimately fulfilled in the last
moment of His life when He took death upon himself for people’s sins. In the
First Epistle of John the love of God is also directed towards its ultimate end
which is the moment of admitting humans the honor of being a child of God:
“See what kind of love the Father has given to us, that we should be called chil-
dren of God; and so we are” (1J 3:1). So the love of God is complemented and
perfected when it reaches the goal of granting people the privileges of salvation.
Such an interpretation has its foundation and justification in the verses: 1] 4:12 and
1] 2:5, both similar in content and structure, as in both of these extracts after the
words “God abides in us” this formula follows: “and his love is perfected in us.”*®

Such an understanding of God’s love towards people as we could see in the
above-quoted text is also expressed by Saint Augustine: “Beloved, look: if we
love one another, God abides in us and His love is perfected in us. Start loving
and you will become perfect. Have you started to love? Then God has started

* Cf. C. Spicgq, op. cit., 347.
1* Cf. G. Delling, teleioo, in: TWZNT, VIII, 82; N. Lazure, op. cit., 236f.
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to abide in you. Love the One who abides in you for Him to perfect you, as He
has chosen to live in you in His perfect form.”"’

The perfection of love also appears in how Christians experience the inner
peace, safety and trust in waiting for the judgment day: “By this is love perfected
with us, so that we may have confidence for the day of judgment, because as he
is so also are we in this world” (1] 4:17); and: “There is no fear in love, but perfect
love casts out fear. For fear has to do with punishment, and whoever fears has
not been perfected in love” (1] 4:18).

The one who loves, invited to be in contact with God the Father, because
“he abides in God, and God abides in him” (1] 4:16), should never again live
in fear of punishment, but instead get closer to God with courage and joyful
hope that comes upon human from the presence of God. One should keep their
heart in peace and in the belief that God’s love is infinite and as such lives in us,
“abides” in nas-menei'®.

Being aware of sin, a Christian reassures his heart before God (1J 3:19) and
knows that God is generous and does not treat man according to his wrongdo-
ings (1] 1:9; 2:1-2). Even though after the guilty escape of the first human (Gen
3:8-10) man feels he is a sinner (Luke 5:8-9) and his instinctive reaction is to see
God as a Judge who punishes, it is with the revealing of the infinite nature
of God’s love, and letting man participate in His life, in the fellowship of be-
lievers - koinonia (1] 1:6) that allows us to live in peace and joyful trust'®. Saint
John justifies his hopeful approach in these words: “because as he is (in heaven)
so also are we in this world.” In the First Epistle of John the “He” (ekeinos) refers
to Jesus Christ (1] 2,6; 3,3.5.7.16), but the already beloved one. As Jesus Christ
is perfect in his love, so we are perfect through Him, through His anointing,
through the Spirit, even though unlike Him, we still live in this world. We can
have a joyful certainty and feel safe on the judgment day, because the same love
of God is in us as the one that is finalized in Christ the Judge®®.

17

Cf. St. Augustine, Homilie na Ewangelie i Pierwszy List $w. Jana, Warsaw 1977, 11, 475,
ML 35, 19771f.

' Cf.N. Lazure, op. cit., 248.

¥ Cf. C. Spicq, op. cit., 349; C. Spicq, La justification du charitable 1J 3, 19-21, Biblica 40
(1959), 927. 1t is often pointed out that there is no “dread” of the day in St. John’s writings as
we know it from the description of the final judgment in the Synoptic Gospels. Instead, John
describes a serene and trustful anticipation of judgment day, which is a result of the fellowship
of God and His Son. The fellowship - koinonia (1] 1:3) does not leave space for fear of the judgment
day. See: S. Cipriani, II “giudizio” in San Giovanni, in: San Giovanni, Atti della XV1II settimana
biblica, Brescia 1964, 179.

2 Cf. W. Thiising, op.cit., 155.
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“There is no fear in love, but perfect love casts out fear” — as the Apostle
teaches (1] 4:18). What he means is that love and fear cannot coexist, only in souls
that are not yet fully developed. But since agape has grown its roots deep into
the heart of Christian who “abides in God, and God abides in him” (1] 4:16), the
perfect love comes to being - he teleia agape, which does not allow fear. This
triumph of God’s love is the sign of perfection for Saint John®".

For Saint John to be a Christian means to love. He distinguishes two
kinds of people: those who love and those who do not love (1] 3:10). A Christian
prevails in love “menei” (1] 4:16). The expression “we in God” and “God in us”
was introduced by John to express everything that refers to our full, perfect
communion with God. The kind of love in which man is in communion with
God is the real and “perfected” love of God, that is the love of God in us?%

“His love is perfected in us” (1] 4:12) as long as His Spirit, the power of His
perfect love lives in us, as the following words suggest: “By this we know that
we abide in him and he in us, because he has given us of his Spirit” (1] 4:13)*.

A full or perfect love is characterized by the Apostle in verse 10: “In this
is love, not that we have loved God but that he loved us and sent his Son to be
the propitiation for our sins.” God Himself possesses love in the highest form.
He grants it to His children, and by doing so he enables them to love one another
and Himself. Love unites everyone who takes part in the same Godly nature.
Saying that love is perfected is pointing to its fullness, its peak, its genuineness
and authenticity. It is at the same time static and dynamic, as it means abiding
or living in, as well as doing good. And in the words: “if we love one another,
God abides in us and his love is perfected in us” we get a clear instruction that
brotherly love can give us a certainty of God abiding in us because whoever
loves takes part in the love that is God, and by doing so, he reaches the highest
level of religious life. Through the love of all fellow Christians for one another,
God’s love reaches its full potential and becomes perfected®*.

God’s agape in its infinite fullness becomes the source and model for all
other types of love. Through Incarnation we know that God is love and that His

21

Cf. C. Spicq, Agape..., op. cit., 349.

** Cf.]. Schneider, Die Kirchenbriefe (Dans Neue Testament Deutsch, X) Gottingen 1967, 167.
We use the verb menein mainly as: abide, stay permanently, reside, live, occupy. It is often used in the
First Epistle of John (1] 2:6,10,14,24,27,28; 3:6,9,14,15,17,24; 4:12,13,15,16), as well as in the Fourth Gos-
pel. Cf. . Gryglewicz, Listy Katolickie, Wstep, Przektad z oryginatu, Komentarz, Poznan 1959, 411.

**  Cf. W. Thusing, op.cit., 145.

** Cf. C. Spicq, Lamour de Dieu révélé aux hommes dans les écrits de saint Jean, Paris 1978,
137f; R.R. Williams, The Letters of John and James, Cambridge 1965, 48f.
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love is placed in us (J 17:23-26; 1] 4:8-16). The initiative comes from Him. Through
the love that spreads onto man he experiences a great transformation and his
relations with fellow Christians is directed. In our love towards our brothers the
dynamics of God’s love is revealed, and it takes on its full and perfect shape®”.

When God’s love is seeded in the hearts of the faithful and God Himself
abides in them, His love becomes perfect in the answer that they give to Him
and His disciples. This way, the faithful reach the perfection of the Father that
Christ talked about in his Sermon on the Mount: “You therefore must be perfect,
as your heavenly Father is perfect” (Mat 5:48)*.

The great significance of brotherly love is thus reflected in its reference
to God. Loving one another is abiding in God, that is being united with Him
in communion. God’s love reaches its ultimate end within us, it reaches its per-
fection through communicating the benefits of salvation, which is the beginning
of eternal life. This is what Saint Paul teaches us in his First Letter to Corinthians
(1 Cor 13:8-13) by saying that love never ends. We can agree with Rene Laurentin
that “there is at least one point in which the continuity between the earthly
and eternal life is clear. This point is the love that develops on earth in mortal
reality and which will be also experienced in eternity. So if one neglects this
earthly love between people and only invests themselves in the eternal love for
the invisible God, one lives in a lie which John also describes in his First Epistle
(1J:10; 2:4; 2:22; 4:20; 5:10). This is when the mortal and eternal disperse into one
another and become organically interconnected.”*’

The community of Christian followers that manifests the greatest love and
letting others and themselves know the love of God has a mission towards all
the people whom Christ wishes to draw to himself (] 12:32). The love for fellow
humans is a testimony given to the world about Jesus who was sent by his Father
(J17:21). “By this all people will know that you are my disciples, if you have love
for one another” (J 13:35).

Christians should see and acknowledge the love of God and really get
to meet Him following Christ’s commandments. And through their daily ex-
perience of faith they should not only experience God, but also give an actual
proof of such experience to non-Christians®®.

**  Cf. D. Deden, op. cit., 96f. D. Mollat, Saint Jean Maitre Spirituel, Paris 1976, 129f.

¢ Cf. F.F. Bruce, op. cit., 109f.

> Cf.R. Laurentin, Rozwdj i zbawienie, Warsaw 1972, 155f.

Cf. Urs von Balthasar, Spotkanie Boga w $wiecie dzisiejszym, Concilium 1-10(1965)6, 427.
J.J. Navone, Temoignage personele, Une spiritualité biblique, Paris 1968, 151.
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St. Hilary Of Poitiers On The Christocentrism
Of The Spiritual Interpretation
Of The Holy Scriptures*

Introduction

There was a period in the history of the Church, when the Holy Bible was not
available for all the faithful'. Today, reading the Holy Bible is not only recom-
mended in ecclesiastical teaching, but ordered in the confessional as one of the
forms of the works of penance. This is a paradox both with regard to prohibition
and to the command.

It is difficult to understand that reading God’s letter - as the Holy Bible?
was called - addressed to every person could be banned or ordered.

There is no doubt that the sacred text is, on the one hand, a historical book,
on the other a “holy book,” and for this reason requires interpretation. Today
in various congregations of the ordinary faithful, the Scriptures are explained
not only for private but also public reasons because it is carried out at liturgical
or paraliturgical meetings. The question arises both about the value of exegesis
practiced by all the faithful, as well as about their right and objective competence
to interpret the Holy Scriptures.

One can also look for answers to this question in the writings of the
patristic writers. If one had sought for answer in the writings of Saint Hilary
of Poitiers, it is not only because he is representative and witness of the tradition
of the whole Church, both the ancient East and the West, but mainly because

* STV 23(1985)2.

! BF, Poznan 1964, 148-150.

> For Saint Hilary Scripture is God’s speech addressed to man: In Ps 65, 11, 255 (quote
from A. Zingerle, CSEL 22, Vienne 1981).
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immediately after his conversion, being still almost an ordinary member of the
faithful, he wrote “Commentary on the Gospel of Saint Matthew.”

Undoubtedly, like other patristic exegetes, Saint Hilary was better pre-
pared to comment on the Holy Scriptures than any contemporary believer,
even one with great erudition. The erudition of Saint Hilary and people of his
ilk was enormous® but it is significant that erudition was something which was
concealed by him, treated as something embarrassing. He himself admitted
that it was because it made him concentrate for too long on the external aspect
of the Scriptures®.

The entire historical-cultural aspect of the Holy Bible was the subject
of a deep study of the Fathers of the Church - so they may also be regarded as
the fathers of modern biblical scholars. However, by emphasizing this aspect
of the exegetical work of the Fathers of the Church, one cannot fail to notice
that all their interest in the Bible was aimed at focusing on its spiritual mean-
ing. One can see this kind of aspiration in the writings of Saint Hilary, not
only in his exegetical writings, but also in polemical-historical and dogmatic
writings. Athanasius of the West, as Saint Hilary is usually called, does nothing
else in his theological activity than reading the spiritual meaning of the sacred
text. Hilary, in spite of allegorism, subjectivism, randomness and the associative
method of reading the spiritual sense of the Scriptures, remains the Father of the
Church, and the Church has recognized this sense as its own.

One may, however, pose the question of ‘on what basis’? What elements
were crucial that Hilary, who was brought up in classical culture, living only
a dozen years in the age of Christianity, despite his subjective methods of in-
terpretation of the Holy Scriptures, became the Church’s interpreter of the holy
text, a witness to tradition, and therefore one can also ask what elements — when
it comes to modern believers — determine that their reading of the sacred text
can be fruitful even if they do not have great biblical erudition? The answer
to the question posed seems to be found in several statements of Saint Hilary,
which will be now the subject of our reflection.

*  Itis enough to refer to Origen, Eusebius of Caesarea, and from the West: Saint Jerome,

Saint Augustine.

*  According to Saint Hilary Scripture did indeed arise in a specific historical and cultural
reality (he appreciates the value of studying historical and philological realities, he emphasizes
the importance of erudition, knows different interpretations of a given fragment of the sacred
text), but its meaning lies in the current influence of the holy text on the faithful: In Ps 126, 6,
617; cf. 119, 4, 546; 118, He 16, 409; Zain 1, 418;121, 3, 572; 121, 11, 577; 126, 12, 621; 132, 3, 686.
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Christ as Object, Subject and Interpreter of Holy Scriptures

The first statement of the great importance of Saint Hilary is put in the following
way: “The whole work, which constitutes the Holy Scriptures, announces with
words, manifests through events, sets forth by the examples the advent of our
Lord Jesus Christ.”® This is the basic theorem of the Bishop of Poitiers, included
in the preface of the first textbook of typological exegesis, as the “Tractatus
mysteriorum” is usually called.

Scriptures Speak only about Christ

The quoted statement appearing in various wordings and styles on the pages
of the exegetical writings of the Bishop of Poitiers and introduce the distinction
between “work” (opus) and sacred books, while the term “work” does not mean
only the idea, the thought that is contained in Holy Scriptures, but something
that can be expressed in words and through the historical events, and what can
be realized in the form of an example.

By studying the contexts in which the word “work” appears, it is easy
to see that, according to Saint Hilary, three aspects of meaning can be assigned:
the effect of one’s actions (the world, man is the work of God)¢, then the action
itself’, and finally the action of a man in which the relation to God is expressed®.
Considering the frequency of appearance of above-mentioned meanings, the
last one deserves special attention.

In the writings of Saint Hilary the expression “work of law” appears most
often, however, one should consider it not as an act of observing the law, but
as an action in which the relation of people appears, especially Old Testament
characters towards Christ. The law in this expression does not mean the moral
or ritual law, but, first and foremost, the “prophecy.”” The law announces the
coming of Jesus Christ, His incarnation, life and activity, passion, death and
resurrection, and finally the Church'®. According to the definition of Saint
Hilary, following Saint Paul, the law is the “shadow of the future,” the “shadow

®>  TML,1,72 (I quote here the edition of J. Brisson, SCh 19 bis, Paris 1967).

° E.g. In Mt 8, 5, I, 198 (I quote the edition of J. Doignon, Sch 254, T. I, Paris 1978 and
SCh 258, T. II, Paris 1979); In Ps 91, 8, 351.

7 InMtl6,9,56;In Ps 62,7, 220.

8 InMt4,13,1,130/132; In Ps 120, U, 566/567; 120, 6, 583; 124, 8—9, 603.

®  In Mt 24, 1—2, 164/166.

10 Tn Mt4,14,1,132; cf. 4,1, 1,120; 4, 15—16, I, 134.
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of spiritual things,” the shadow cast by the “body” of the New Testament re-
ality'’. The “work of law” finds its completion and fulfillment in Christ. Even
in the few statements in which the law is considered moral (it was a guarantor
of discipline, purity, it developed moral habits and habits of honest behavior),
it was aimed at strengthening faith in what was to come; it was to lead to the
reality that was expected and awaited; The law was valuable insofar as the person
observing it took into account its intentional or - to use the language of the
Bishop of Poitiers — a “meditative” or “pedagogical” nature'”.

Following the tradition, in many cases, Saint Hilary identifies the “law”
with the history of all Israel and all the books of the Old Testament'?. It results
from the belief assuming the work of law, which is concretized in the history
of a particular individual and the chosen people, and which concretization
is described in the sacred text. In this concretization a special role is played by
prophets, whose first obligation was to announce the coming of Jesus Christ
and all his mystery realized in a concrete historical, ecclesiological, mystical
and eschatological reality'; then calling for the observance of meditative and
pedagogical law'’; and finally, the obligation to make the first interpretation
of the history of Israel, the concretization of the “work of law,” extracting from
it events that clearly heralded the advent of Christ'®. The Old Testament events
could be then regarded as a concrete relation of people to the law; people who
have accepted its meditative and pedagogical dimension, or treated it only as
a set of provisions, and therefore prohibitions and commands ordering and
regulating human life.

Prophets, pointing to the meditative character of law, on the one hand
fulfilled the “work of law,”"” on the other, they made the first interpretation
of history in the perspective of the Christological reality of the law, that is, they
announced the coming of Christ'®. Perfectly understanding the meditative

' InPs118, Aleph 5, 361/362; Beth 8, 374; cf. In Ps 91, 1, 345.

12 Tn Ps 118, Mem 10, 471; In Mt 17, 11, I1, 70; cf. In Ps 91, 1, 345; 118, Daleth 5, 393; Lamech
11, 463; In Mt 18, 3, II, 78; 20, 5, I1,. 106; 24, 6, 11, 170.

* In Ps 118, Aleph 5, 361/362; cf. B. de Margerie, Introduction a I’histoire de I'exégése. Les
péres grecs et orientaux, Paris 1980, 39-45.,

o InMtll, 2,1, 252; 23, 7,11, 160; In Ps 67, 32, 307; 68, 24, 344; 126, 15, 623; 138, 12, 753; TM
1,12.96;1, 27,1205 1, 29. 122; 1. 32, 126.

15 In Mt 2, 4, 1, 106; In Ps 67, 32, 307; 118, Daleth 5, 393; Vau 1, 418;. 128, 1, 637/638; 142, 2,
805; 146, 7, 849.

16 In Ps134,1, 695;134, 6, 697; 134, 18, 705; 134, 20, 706; 134, 21, 707; TM 1, 32, 126.

7 In Mt1l, 2,1, 252/253; In Ps 52, 3, 119; 67, 1, 276; 141, 3, 801.

18 TMI, 29, 122; In Ps 134, 1, 695; 134, 6, 697; In Mt 4, 14, 1,132; 7, 2, 1, 180.
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nature of the law, interpreting the specific works of law under the influence
of the prophetic spirit, they showed some examples by which they strengthened
faith in those features of Christ which he manifested himself upon his coming
to earth®’.

Christ as Creator of Reality Described in Holy Bible

Saint Hilary, claiming that the “whole work,” which constituted the “holy books”
speaks only of Christ, adds an important remark: “For all this time of the created
world, Christ gives birth to the Church, he sanctifies it, washes its guilt away, he
chooses it, separates and redeems it, that is, through Adam’s dream, the flood
of Noah’s time, the Melchizedek blessing, the justification of Abraham, the
birth of Isaac, the captivity of Jacob, through true and understandable images
in the patriarchs.”?® Developing this thesis concerning Christ, the creator of the
“work” expressed in the sacred books, the Bishop of Poitiers cites several exam-
ples. Prophetic words from the Book of Genesis: “This is the bone of my bones
and the flesh of my flesh,” according to Saint Hilary, are pronounced by Christ
with the lips of Adam?'; when interpreting the creation of Eve Hilary notes that
Christ, the creator of man and woman, announces through their creation the
task which he fulfilled himself, when the Word became flesh and the church
became the body of Christ. The Church, which was born and was called into
existence through the blood and water flowing from His side, is still the body
through which the eternal Word, the Son of God, abides in us**.

Then, referring to the story of Eve, he presented the history of the Church.
By bearing children and bringing them up in a spirit of fidelity to Christ, the
Church, made up of sinners and pagans, alone being burdened with guilt,
like Eve, will be saved, resurrected in a bodily sense in eschatological times?’.
In order to summarize the examples given, Saint Hilary states: “The mystery
which is concealed in Adam and Eve announces the coming of Christ and the
Church: at the beginning of history all this has been accomplished through
the creation of Adam and Eve, what Christ prepared for the Church at the end
of history.”** Christ is, according to Saint Hilary, not only the creator of the

¥ TM1.12, 965 1, 27, 120.
2 TML,1,72/74.

' TMY, 3,76/78.

2 TMY, 3,78/80.

» TM1, 4, 80/82.

#* TM1,5, 84.
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whole reality described in the Bible, but also the pattern by which this reality
came into being. Thus the New Testament reality turns out to be a reality that
imitates the reality of Old Testament, which existed earlier.

This kind of reversal of the order in which what follows is imitated by what
is happening earlier is proof of the great “divine mercy,” which consists in the
fact that what had to be fulfilled in God had been earlier the subject of imita-
tion. What was fulfilled in him and what he fulfilled himself was announced by
types, historical circumstances and entire generations starting from Adam?®:.

The thesis, according to which, the object reproduced and imitated ap-
peared later than its reproduction, imitation or reflection, and the fact that
reproduction, reflection are so accurate and precise that it is difficult to distin-
guish them from the object reproduced, that one can even speak of the “first
copy, is justified by Saint Hilary by means of the statement that God reveals
only those things, with regard to which he decided that they should be first the
subject of reflection and meditation, that before they become a fact for people,
they were noticed in individual stages of the development of human life, and
in their customs and were the result of human activities®®.

Christ as Interpreter of Biblical Reality

St. Hilary refers a Christological biblical reality, the creator and model of which
is considered Christ, to a deep conviction about Christ as an interpreter of this
reality. The Bishop of Poitiers states explicitly that, until the coming of Christ,
the Holy Scriptures remained “a closed and sealed book,” a “useless book” for
man”’. It was only the mystery of Christ that became the “key,” the “lion of the
tribe of Judah” who broke the “seven seals” through incarnation, passion, death,
resurrection, glory, kingdom and judgment. The principle of the “key” includes
not only those who lived before but also those living after the coming of Christ.
Like the prophets, so the apostles in Christ find the “key” to break the “seal”
of the mystery, the Holy Scriptures, as Christ himself confirms after the resur-
rection, namely that only He is the authoritative interpreter of the sacred text®.

Saint Hilary states the same assertion more generally when he says: “Do
not doubt that what the Psalms say should be understood according to the

2> TM2,5,150; 1, 27,1205 1, 32, 126.
26 TM1, 32, 126.

*7  Instr. Ps 5, 6/7

28 Instr. Ps 6, 7/8.
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evangelical preaching.”?® The last statement finds its full explanation in the
exegetical practice of the patristic writers. In order to understand what the
prophet, the psalmist, or the hagiographer of the books of the Old Testament
wanted to say, one should first ask Christ, his apostles, because the Gospel
writings and the apostles speak about the same thing that the Old Testament
did. This practice is expressed in countless New Testament quotes when ex-
plaining the meaning of the texts of the Old Testament. It is also implied by
the definition of exegesis as a “comparison” of Old Testament and New Tes-
tament events, and the latter with Church events®®. But St. Hilary also goes
the other way around. He claims that in order to understand what Christ, and
his apostles, said or did, as well as what is currently happening in the Church,
one should seek clarification in the writings of the prophets, in the history
of Israel, in the experiences of people who awaited the arrival of Christ in Old
Testament times™".

If one would like to answer the question of how Christ explained the
Holy Scriptures, it would be necessary to read all the writings of Saint Hilary
that say that Christ is the one who - through birth, life, activity, death, resur-
rection, the Church - fulfills all that he has initiated — in the form of an an-
nouncement, or in the form of implementation - in both the Old and the New
Testament.

History of Salvation

Three statements of Saint Hilary about Christ as the only reality of which the
Holy Scriptures speak, then of Christ as the creator and model of this reality,
and finally of Christ as the interpreter of this reality find their further expla-
nation in the concept of the history of salvation. From the point of view of the
interpretation of the Holy Scriptures, it should be said that if Christocentrism
is considered in the writings of Saint Hilary’s as basic presupposition of every
exegetical work on the Scriptures, then the history of salvation authorizes every
participant, that is, every person to the exegetical work itself.

2®  Instr. Ps 5, 6.

3% Instr. Ps 5, 6; definition of exegesis TM 1, 1, 72.

*' The following list illustrates the predictions for quotations: Mt quotes the Old Testament
32 times and the New Testament 33 times; Ps quotes the Old Testament 765 times and the New
Testament 1180 times; TM quotes the Old Testament 47 times and the New Testament 57 times.
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First Adam

In order to present a synthetical view of the essential features of the concept
of the history of salvation according to St. Hilary, the following elements should
be mentioned.

All mankind can be derived from two Adams: earthly Adam and heav-
enly Adam. The first one, because of his origin, was called “the son of God.” As
a result of a double blessing, he was granted a dual task: to provide the earth
with his offspring and to develop in himself and in his offspring the doctrine
of God. Both tasks remain inseparable and equivalent, and both tasks granted
man a status of a king and a priest®. Aslong as Adam remained the father of all
mankind, he was the king and priest of all creation. Yet when considering Adam
idealistically, as representative of whole human race, Saint Hilary often refers
to his royal and priestly dignity.

Adam was the “favorite of God,” the most wonderful of God’s works. This
dignity is emphasized by the threefold creative act: first, the creation of the soul
according to the “image and likeness” to Christ; then the creation of the earthly
body in the image of the earthly creation; and finally the connection of the soul
with the body by the special and powerful breath of the Spirit. Human dignity
is emphasized by its essence, nature which is the synthesis of what is earthly,
with what is heaven, as well as free will and the right to decide about oneself,
and finally being assigned a task of exercising royal and priestly power over all
creation™.

Adam was not only a king, but also a priest. He was supposed to spread
the knowledge of God in the created world through which he was to unite the
human race and all material beings with God. Endowed with reason, the gift
of judging and discerning good and evil, he had the ability to become aware
of the image and likeness of God in him. If he developed the received gifts, he
would become “useful” to himself and the whole of creation, he would recog-
nize the “image” of the one he was a reproduction of, he would have achieved
similarity, and in the priestly function he would worship God not only in his
own but also in the name of the world of the whole visible creation, of whom
he was a king™*.

2 InMtLl, 1, 90; In Ps 66, 2, 270; TM 1, 1-2, 74/76.
*  InPs118, Jod 6, 442; cf. 118, Jod 1, 439./440; 129, 4, 650.
** In Ps 65, 4-6, 251/252; 65, 2, 270; 129, 5, 651; 134, 14, 702; cf. 52, 8,122; TM 1, 1, 74.
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Second Adam

The first Adam, however, did not fulfill the priestly act, and thus also lost his royal
dignity. He refused to worship God, rejected his right to possess the kingdom,
broke the covenant with God, lost his paradise, destroyed order and harmony
in himself and in all material creation, he took the attitude of a slave, became
a master of disorder, lost his nobility and blessed spiritual growth, dishonored
the name of man, and became like an animal; he ceased to be known to God,
worthy of God’s love, his will was weakened, his knowledge became limited, he
lost the privilege of being the “head” of the human race, the patriarchal king
and priest. Hilary, however, was not a pessimist. He saw in the divine revelation
that the image of divine mercy manifested itself over the misery of mankind.
This mercy was manifested at the moment of Adam’s fall and it saved the human
race. In the eternal plan of God the Father, there was another Adam, the savior
of the first Adam according to which the first one was created*”.

In comparison with the first, the second Adam is heavenly in his nature. His
body possesses the properties of our body, but because he comes from the Virgin
Mary, he is conceived by the power of the Holy Spirit, he can be considered a heavenly
body. The soul in Christ has not been changed, but it has become heavenly through
unity with the Word of God. Through the unity of the Word with the soul and
the body, there is such a close unity in Christ that according to the doctrine of the
Catholic Church we speak of the unity of man, David, Jesus, or the “new Creation.”*

By being born of the Virgin, the second Adam gives a new beginning
to humanity, takes over the “blessing” of the first Adam, becomes the father and
head of all mankind, the king and priest of creation®’. By accepting this form
of submission, and death as a sacrifice, a form of devotion to God, through this
priestly act he again provides the human race with gift of eternity, sanctifies it and
frees it from the burden of sin, he unites people with God, with each other and
with all creation. He becomes a High Priest, mediator in the act of knowing God,
a teacher, a doctor, a father®®. As a consequence of the priesthood act completed,
Christ restores royal dignity to man, being the king and the center of human and

*  In Ps 118, Iod 2, 440; 136, 5-7, 726/728; 142, 6, 807/808; In Iob 1, P1 10, 127 B; cf. In Ps 13,
1, 80/81; 66, 2, 270/271; 142, 6, 608; 149, 3, 867/868.

%6 'The following authors discuss the issue of Christology: A. Orioff, La Christologie d Hilaire
de Poitiers en relation avec une description des doctrines christologique du II au I'V, Moscow 1909;
P. Galtier, Saint Hilaire de Poitiers, Le premier docteur de I’Eglise Latine, Paris 1960, 108-158.

¥ InPs6722,287; TM1,18,116.

*  InPs68,23,333;91,9,353; In Mt4,1,1,120; 3, 6, 1,116; 14, 16, 11, 30; T M 1,18, 116; In Ps 66,
9, 275; 149, 3, 867/868.
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world history, he allows all those who accept him in faith to participate in his
power. Those who believe in Christ receive the gift of being children of God, the
eternal inheritance of the kingdom, the church, the body of Christ, the city of the
great king, the “royal priesthood.”*

History of Man as History of Christ

Saint Hilary often repeats that knowing and understanding the history of the human
race leads to an understanding of Christ, the Church, that every detail of history
if it does not contribute to education in the spirit of Christ and the Church will be
tantamount to distortion and perversion of their ideas. The entire task of members
of the Catholic Church is recognized by our author in striving to involve everyone
in a conscious participation in the history of the second Adam and his kingdom.
He uses every opportunity to show that the history of the Church has been en-
trusted to the apostles and their successors. He explicitly states that the Lord’s
power and strength were given to the apostles, who became a “reflection of the
Lord, the ‘heavenly’,” With the Lord’s power, they purify what the first Adam has
polluted, fulfill the function of Christ’s eyes, are the light of the world, the lamps
of God, the transmitters of the mysteries of Christ. Bishops and presbyters are
the successors of the apostles, heirs of truth and the heavenly forces of the second
Adam, distributors of divine gifts, princes and fathers of families of mankind*’.

Beginning with the history of salvation, Saint Hilary considers his main
task as a bishop, pastor and spiritual father to familiarize his faithful with the
history of salvation, to make them aware that spiritual life is nothing but a his-
tory in which and through which an ever closer union with Christ is achieved.

In the life of individual believers and their groups or entire nations there
is no coincidence, randomness, fate determined by movement of stars, but a di-
vine pedagogy aimed at forming appropriate members for the body of Christ.
Teaching the faithful to read the history of their own specific life in the eccle-
sial community in the Scriptures, which is tantamount to a communion with
Christ, constitutes an important task of Hilary as an exegete, a theologian and
the Father of the Church*".

*  InPs 149, 3, 867; cf. In Ps 2, 32, 60; 51, 3, 98; 138, 1, 744; 138, 29, 764; In Mt 1, 1, I, 90.

4 InMt6,1-4,1,170/174; 12,15, 1, 280; 27, 1, I1, 202; In Ps 138, 34-37, 767/771; De Syn 9, P1 10,
546 A; In Ps 67,12-13, 287/288; 118, Nun 2-3, 475; 138, 34, 767.

*' For Saint Hilary’s mystery of Christ is both a historical fact (the historical Christ) and
a presently realizing history of salvation (the mystical Christ). For this reason, Hilary juxtaposes
biblical events with the events concerning an individual man: in Ps 13, 4, 81/82; TM 1, 1, 72.
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Exegetical and Theological Consequences
of Biblical Christocentrism

Biblical Christocentrism and the history of salvation imply specific norms for
fruitful reading and spiritual understanding of the Holy Scriptures, and thus
for practicing theology.

Essence of Spiritual Sense of Holy Bible

However St. Hilary explicitly states that the “whole work” which constitutes the
Scriptures must be referred to Christ, but also repeatedly admits that whenever
the holy text speaks of Christ, it often refers to a detail which clearly indicates
only Christ. What is more, in several cases, he even fights unjustified biblical
Christocentrism*?.

In order to answer this difficulty, it is first necessary to pay attention
to those statements in which Saint Hilary emphasizes the way of speaking
of Christ. By opposing those who referred Psalm 120 to Christ, the Bishop of Poi-
tiers claims that it does not refer directly to Christ. Psalm 120 speaks of divine
revelation, the source of the theory and practice of human life, especially faith
in divine promises, passed on to man. The commentary on Psalm 120 imposes
two general remarks: the claim that the Scriptures speak only of Christ is to be
understood explicitly or implicitly. Often the mystery of Christ is in first place,
and in other cases the other truths of divine revelation are considered of highest
importance®’.

Commenting on Psalm 138, Saint Hilary states that the content of the Holy
Scriptures should be referred to Christ even when it directly describes the life
of patriarchs, prophets, martyrs, apostles, heathens, Jews, because “everything
in Christ and through Christ came into being,” therefore what was said about
other people or events should be actually referred to Christ, in “which and
through whom everything” has been realized. Our author deduces the following
conclusion from the aforementioned theorem: I present this kind of explanation
in order that nobody should think that “everything that is said in the Psalms
cannot be - without justification - referred to Christ.” Most often Saint Hilary
finds this justification in the letters of St. Paul**.

> InPs1,2,20; T M 2,11,156/158; cf. In Ps 63, 3, 226; 141, 3, 801.

* InPs 120, 1-4, 561; cf. 1, 3, 21; 63, 2, 225; 118, Gimel 7, 381; 120, 10, 565; 135, 2, 713; 136, 2,
745;138, 5, 748; 139, 2, 777.

* InPs138,1,744.
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Undoubtedly, the specific logic and unique coherence of the argument of the
Saint Hilary can amaze the modern reader of the treaty on the 51t Psalm. From
the very beginning to its last parts, the treaty indicates that Jews, despite being
a chosen people, despite God’s miraculous intervention in their specific history,
always keep the same infidelity and hatred for Christ, with which they addressed
God in the course of their history. This unfaithfulness finds its culmination when
they crucify Christ. A question arises about the motives of blurring the distinction
between the subsequent stages of the history of Israel by Saint Hilary. Does the cru-
cifixion of Christ have the same qualification of guilt and punishment for unfaith-
fulness and malice in the case of Jews both before and after the coming of Christ?

In order to solve this difficulty, it should be remembered that Christ oc-
cupies a central place in all the writings of Saint Hilary. To confirm this truth,
the Bishop of Poitiers uses the methods of Scripture interpretation typical of the
spirit of that era, such as love for etymology, the symbolism of numbers, the
search for nuances and difficulties in the literal meaning of the holy text, etc.
An example is the treaty on the 51t Psalm. After presenting the methodological
remarks, the author introduces the etymology of the name Abimelech, which
means “the house of brother’s power.” This etymology reminds Saint Hilary
of the words of St. Peter: “You as living stones will be built into a spiritual temple
into a holy priesthood” (1P 2:5); “But you are a chosen generation, a royal priest-
hood, an holy nation, a peculiar people” (1P 2:9). After creating the semantic
bridge between the text of the Old and New Testaments through the etymology
and quotations of the New Testament, Hilary states: “This very house of Abime-
lech, that is the home of the brotherly kingdom, was entered by the real David,
the holy king, the righteous, the East, because he became a man. Humankind
is his brotherly home, the brotherly kingdom, because mankind is co-succes-
sor of the same body, glorious body, according to the words of Christ himself:
‘Come, be blessed of my Father, possess the kingdom which has been prepared
for you even since the creation of the world.” (Mt 25, 34).” The whole argument
ends with the following conclusion: “The Word that has become flesh dwells
in us, who are both brothers and a spiritual home and a royal priesthood.”**
or, to express this idea in modern language one can say that “the home of the
brotherly kingdom” is nothing but the history of the salvation of fallen humanity,
or, in the language of Saint Hilary: the mystery of the eternal plan, the mystery
of the will of God and the blessed kingdom, the mystery of the father’s will, the
mystery of human salvation; since the creation of the world, the mystery of our

* InPs51,2-4,97/100; cf. Instr. Ps 15,13; In Ps 2, 43, 70; 61, 2, 210; In Mt 5, 6, I, 154; 31, 7, I1, 234.
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salvation has been manifested in Christ.”*® The entire treaty on the 51t Psalm
presents the development and implementation of the history of the salvation
of mankind, first in the context of consequences of incarnation for all people,
then the relation of the people chosen to it, both before and after it has been
completed, and the vocation of all mankind to participate in it*.

A similar thought pattern can be found in many places of the Treaties on
the Psalms. There is a constant tendency in the writings of Saint Hilary to organ-
ize and systematize all biblical material according to the main idea taken from
Saint Paul that Christ is at the center of the history of mankind. Saint Hilary
recognizes this idea in an interpreted text either directly or indirectly (he often
suspects it or assumes it). Using the idea taken from Saint Paul, he combines
and integrates all the elements of the meaning directly or indirectly resulting
from the interpreted text, that in his comments one and logically coherent his-
torical-conception reality is created (despite the fact that particular elements
of this reality, taken in themselves, in other context, could provide material for
a different thought structure). The reality created by Hilary is nothing more
than a consistent elaboration of the thesis and assumption that the “whole work”
of the Holy Scriptures is of a Christological nature. Even if this reality does not
appear explicite in the psalmist’s statements or in the narrative of biblical events
and it does not directly speak about Christ, it is even present in a more natural
way in the broader historical context. Putting the same thought in the termi-
nology of biblical patristic meanings, it must be said that — according to Saint
Hilary and other patristic writers — there is only one biblical sense and one
subject of theological studies, which is the mystery of Christ, considered from
various aspects and deepened over the centuries, in the view of the impossibility
of certain authors of achieving its complete knowledge.

Faith as Condition of Participation and Understanding
historicsoteriological Reality of Holy Scriptures

The basic norm of practicing exegesis and theology follows from a biblical his-
toric-soteriological reality concentrated in Christ. The most basic condition,
without which one cannot talk about an exegist or a theologian (according

¢ L. Matunowiczédwna, De voce sacramenti apud S. Hilarium Pictaviensem, Lublin 1956,

134-150.

7 InMt2,5,1,108;17, 9,11, 70; 18, 3, I, 78; 20, 8, 11, 1110; 28, 2, 11, 218; 31, 7, I1, 234; In Ps 2,
43, 70; 51, 16, 108; 53, 3, 136; 53, 6, 151; 54, 13, 156; 56, 5, 171; 58, 9, 187; 61, 2, 209; 67, 23, 298; 68,
13, 323; 131, 4, 664; 138, 2, 745; 139, 2, 778.
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to Saint Hilary) is a norm of faith. Its necessity is justified by the Bishop of Poi-
tiers on many levels.

From an anthropological perspective Saint Hilary regards faith as the
main factor in the realization of man. Man was supposed to, and is still supposed,
to become himself. Having belief in divine promises was a decisive condition
of whether a man would become a spiritual being, who is useful not only for
himself, but also for other creatures. Above all, will man fulfill the purpose of be-
ing called into existence, that is realizing the “image” and “likeness” to Christ
dependent on faith. Admitting the first betrayal of God, by advocating external
values, he committed an act of unbelief, which became the mother of his soul,
and sin has become the father of his body. An inner man, called to reproduce
and realize the image of Christ with his will, abandoned his task and vocation,
realizes the external image, and consequently adopts bodily properties*®.

A return to the original state of man is possible only through faith
in Christ. Faith in Christ makes man return to the original state, makes him
regain the possibility of realizing the ideal of man and of all mankind. Faith
in Christ unites all people and all of mankind with God. Faith, which has its
beginning in the will, unites in man the spiritual element with the material,
unites the human aspect with the divine into one inseparable whole. For this
reason, faith in the mystery of the incarnation is paid special attention in the
writings of the Saint Hilary™”.

Intellectual preparation is absolutely necessary for a fruitful reading of the
Holy Bible. Scripture, however, is mainly a “speech of God” (sermo divinus),
which is why it can only be understood through faith in Christ and the gifts
of the Holy Spirit. Faith and gifts distinguish the exegete not only from educated
people and experts in various disciplines, but even from those experienced

* InPs52,8,122;54, 8,152; 1,18, Jod 1, 439; Nun 20, 486; Ain 14, 503; 144, 2, 829; Is Mt 10,
18—20, I, 236/240; 10, 22—23, 1, 240/242; De Trin. 10, 1, PL 10, 345 A. Faith according to Saint
Hilary is understood as: 1) fit quod dicitur, which is synonymous with veritas: In Mt 10, 29, 1,
250518, 7,11, 114; In Ps 64, 1, 233; 118, Phe 4, 508; TM 1, 37., 134; 2) rerum fides that is, the veracity
of historical events: In Mt 1, 2, I, 92; 2, 2, 1, 102; 3, 6, I, 120; 7, 1, I, 180; 14, 14, 11, 28; 16, 1, IX, 48;
17,3, 11, 64; 19, 2, 11, 92; In Ps 1, 21, 112; 1, 29, 122; 1, 31, 1265 51, 2, 97; 68, 12, 322; 146, .1, 844; TM
1, 3, 78; 3) fides dictorum — the veracity of prophetic promises: In Mt 5, 12, 1, 104; 11, 2, I, 254;
11, 11, T, 266; 21, 1, 11, 1225 30, 3, 11, 224; In Ps 2, 44, 71; 66, 19, 239/240; 90, 1, 345; 4) fulfillment
of prophecies: In Mt 30, 8, I1, 223; 32, 6, I1, 246; In Ps 53, 3, 136; 119, 3, 546; 134, 6, 698; TM 1, 6,
86;1, 8, 90.

4 InPs118, Ain 14, 503; Nun 20, 486; In Mt 7, 6 1,, 184; 10, 1, 218; 14, 17, 11, 305 15, 4, 11, 38; 17,
3,11, 63; cf. In Ps 52, 9, 123; 67, 286; 67, 12, 287; 67, 28, ‘3104; 118, Phe 4, 508; 138, 34, 767, 138, 38,
772.
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Jewish exegetes who were brought up and gained education by studying the
holy text.

Due to its essence, faith becomes a condition without which one cannot
speak of exegesis and the theologian. This conviction of Saint Hilary is a conse-
quence of biblical Christocentrism, the concept of man as the image of Christ; it
is Christ, through the incarnation, who restores the original appearance to man.
Faith in the present state of being introduces man into the Christological reality.
The exegete, by participating in this reality, does not have to concern himself
with chronology, literary genre, various authors, because in all books one and
the same word of God is expressed. From this point of view, faith justifies the
principle of the Old Testament’s interpretation of the Holy Scriptures in the
context of the New Testament, the interpretation of the New Testament in the
context of the Church, and the interpretation of the Church in the light of Christ
and His eschatological kingdom. One and the same faith in Christ merges all
the biblical books, creates a homogeneous environment in which the mystery
of Christ is either announced or realized, or is intended to be completely fulfilled
in the eschatological kingdom™.

Finally, the fact that the Scriptures use specific biblical language can
be considered as an argument in favor of faith. St. Hilary accepts the conven-
tional character of the meanings of the individual elements of the language.
Each element: words, characters of language are assigned by interlocutors with
a certain meaning. Assuming the conventionality of meanings, the interlocu-
tors understand each other thanks to the ties existing between them, which are
based on shared experience, customs, belonging to one and the same cultural
and spiritual group®'.

The specific language of the Holy Scriptures could not be comprehensi-
ble and useful to man, if one would not consider Christ as “key,” a reference
point necessary for understanding the conventional meanings of its elements.
Prophets, believing in the advent of Christ, understood this language. Seventy
translators, in the community of Jewish believers, translated the Hebrew text into
Greek and carried out the first interpretation of the Scriptures®®. On the other

* InMt1,4,1,96;1,5,1,98; 5,15, 1,168; 23, 6, 11, 158; In Ps 1, 7, 24; 61, 2, 209; 63, 5, 227; 63,
9,230; 65, 7, 253; 67, 21, 295; 144, 4, 830; 148, 3, 861; cf. In, M t 13, 2, I, 2965 29, 2, I1, 220; 31, 4, 11,
2305 33, 4, I1, 252; Instr. Ps 5, 6; In Ps 1, 9, 25; 2, 20-21, 52; 2, 33, 62; 54, 4, 99; 51, 16, 108; 91, 1, 345;
118, Jod 12, 446; Mem 4, 468; Phe 4, 508; 125, 2, 605.

! Thisis demonstrated by his encouragement of his readers to undertake semantic analyzes
of language elements.

3 Instr. Ps 8,9; In Ps 2,3,40.

235



Emil Stanula [16]

hand, those Jews who did not believe in the arrival of Christ, which was foretold
by the prophets, deprived us of this “key,” which is crucial for understanding
Scriptures, rejected faith in the literal coming of Christ, rejected the possibility
of knowing the Christological reality of the law, what is more, they separated
themselves from the reality in which, as an environment of common religious
experience, the experience of faith, the biblical language was understandable,
communicative and functional®.

Remaining in Continuous Communication with Christological Reality

The second consequence for the exegete-theologian, resulting from the Biblical
reality considered from the historic-soteriological perspective, concentrated
in Christ, flows from faith. It is a necessity of continuing tradition, in connection
with the Church, within the continuously developing history of salvation. Justi-
fying the foundations of the authority of the Septuagint, the Bishop of Poitiers
cites two arguments: the Septuagint was established before the coming of Christ,
and the translators themselves had all the necessary competences to carry out
their task®. The first argument suggests that seventy interpreters, according
to the tradition of Moses, in whose faith the coming of Christ was maintained,
made the first translation of the Holy Bible before the coming of Christ, and
revealed the Christological reality through the competent interpretation. The
second argument, justifying the competence of interpreters, indicates explicitly
that the tradition and background valuing faith shaped their personalities, and
at the same time educated them in the way they could become exegetes and
theologians.

Being strongly embedded in tradition is tantamount to being strongly
embedded in the Church. St. Hilary states that the Word of God has entered
the boat of the Church, and this explains why only the one who is a member
of the Church is able to understand the Word of God*”. The necessity of staying
in the community of the Church results from the necessity to remain in the
Christological reality as an environment and context in which “divine speech”
can be understood. The external sign of remaining in the Church is confirmed
by appealing, by Saint Hilary, not to the authorities of ancient and modern
theologians and exegetes but to the authority of the people of faith, seventy

**  Instr. Ps 5, 6/7; In Ps 2, 2-3, 38/39; 59, 1, 192/194; 142, 1, 805; 143, 1, 814.
5% InPs 2,3, 39/40.
> InMt13,1,1, 296; 7 10, 1, 190; 14, 9, I, 20.
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translators, prophets, and apostles. The apostles” authority is of key importance
especially and has a decisive role in resolving all biblical problems>®.

Conclusion

Two general remarks arise from the synthetic interpretation of the biblical chris-
tocentrism presented by Saint Hilary. The first concerns the subject of theological
study and biblical studies. The above-mentioned presentation of the arguments
of Hilary implies that the mystery of Christ manifesting itself in history, of which
he is the creator and interpreter at the same time, constitutes the essence of the-
ology and exegesis. The biblical senses, considered as the result of biblical and
theological research and study, in this approach are nothing but different aspects
of incomprehensible mystery of Christ. Because the mystery of Christ is revealed
in history and is history itself, therefore the theological and exegetical study
is of a historical nature at least in the sense that this mystery can be recognized
by applying the aspect-oriented method by comparing what is contained in the
Scriptures with what people are currently experiencing in a particular episode
of history, because the creator of the latter is Christ. One could say that it seems
to follow from the last statement, that for Saint Hilary, there are no rigid forms
of dogmas established once and for all but one: the incomprehensible mystery
of Christ. Although always and everywhere studied, it will never be understood
and expressed in words. In the act of studying it, a person constantly extracts
new aspects from it. It is the task of the exegete and theologian to update it,
to make the faithful acquainted with the complexity of its message. If ordinary
believers do this even at liturgical meetings, then, according to Hilary, even
though they have not completed specialist theological and biblical studies, they
can read and interpret the holy text fruitfully.

The second remark indicates the conditions sine qua non of the exist-
ence and operation of the theologian, exegete, no matter if he is a specialist
or an ordinary faithful. These conditions are faith in Christ and perservance
in participation in the Christological reality of the Church and the community
of the faithful. The above claim does not undermine the value of biblical and
theological studies - as understood by us in terms of erudite knowledge. Schol-
arly biblical commentaries and the theological and historical writings of Saint

¢ Instr. Ps1,3;3,4;5-6,6/7; In Ps 1,12, 27; 2, 5, 405 2, 9, 43; ‘66, 5, 273; 51, 7, 102; 67, 28, 303;
125, 6, 608/609; 126, 12, 621.
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Hilary can be regarded as the denial of such a conclusion. The Bishop of Poitiers,
by encouraging his readers - by his own example - to intellectual and moral
preparation for the study of the Scriptures, also emphasizes the pointlessness
of practicing exegesis and theology if it is not accompanied by faith in Christ,
in isolation from tradition, the continuity of history, finally in isolation from
the community of the members of Church.
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The Theological Importance Of Creation
In The Old Testament*

Introduction

The Bible begins with a story about the creation of the world by God. The exege-
sis of the Old Testament usually begins with an explanation of the story of the
Book of Genesis about the beginning of the world. This story, considered to be
the work of a priestly author, is characterised by a certain schematic and at the
same time lofty idea of God’s transcendence. The author wants to give the foun-
dations of strict monotheism, which is the cornerstone of the Israeli religion.
It depicts an extra-worldly being, called Elohim, who exists before, above and
beyond all things and which at some point called the world into existence. The
author of the story treats only about the creation of the visible world, describing
the works of creation from the least perfect to the most complicated, of course
according to his own judgement. Based on the Bible, it is not surprising that
faith in God, the Creator of heaven and earth, appears to many people today
as the fundamental truth of Christian teaching. To believe means to recognise
that the world was created by God.

Exegeses of the Old Testament have long ago stated that the God of Is-
rael revealed Himself to his people first and foremost as the Saviour. Before he
revealed himself as the Creator of the universe, he intervened in the history
of the nation in order to free it from the shackles of Egypt. For the people of the
Old Testament, Yahweh is above all and indeed the Saviour God®. Faith in the
Creator God takes a secondary place in the Old Testament in relation to faith

* STV 26(1988)L.

! Cf.P.Humbert, bara, “Theologische Zeitschrift” 3 (1947), 401; Qana, Festschrift f. A. Bert-
holet (1950), 2591t; Padl, ZAW 24 (1953), 35ft; yasar (BZAW 77), Giessen 1958, 82fF. It is char-
acteristic that M. Garcia Cordero, Creazione (Racconto della Genesi sulla), in: Enciclopedia
della Biblia II, Tanino, col. 603, believes that the Hebrew verb bara in its original sense does
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in the Saviour God. The primary and direct object of the Israeli faith is God,
who brought the nation out of Egyptian captivity, and not the God who created
heaven and earth®. The Old Testament scriptures show that the statement “I am
your Saviour” called for centuries another statement, “I am your Creator.” The
theme of creation is a constitutive part of soteriology, i.e. the science of salvation®.
The very faith in Yahweh as Creator is relatively late. First Israel knew Yahweh
as its God, and only through experience in the history of salvation did it come
to the knowledge that Yahweh is the Creator God and Lord not only of Israel,
but of the whole world. The theology of creation, the fruit of which is Genesis
1:1-2.4a, was developed only in the Babylonian captivity. This will be particularly
evident in Deutero-Isaiah, in whom the terms “God” and “Creator” will be used
interchangeably, as terms describing the same reality of the omnipotent God*.
Thus, the theme of the Creator God is secondary to the theme of the Saviour
God and as such it appears quite late in the history of Israeli traditions, being
subordinated to the theme of salvation history®.

The Oldest Period

During a long period of time, which lasted many centuries, Israel knew the
cosmogenic tradition, but did not give it any particular theological significance.
Creation is not an integral part of the original credo of Israel. It is a generally

not actually mean “to create,” but “to free” or “to set free,” only the context in which the verb
occurs leads to the idea of creation.

> E.Jacob, Théologie de I’Ancient Testament, Neuchétel 1955, 110.

*  'W. Vischer, Quand et porquoi Dieu a-t il révélé a Israélqu’il est le Dieu créateur?, “Foi et
Vie” 58(1959)3-4, 3ft. Cf. G. von Rad, Das theologische Problem des alttestamentlischen Schiop-
fungsglaubens, BZAW 66 (1036), 381t; Idem, Theologie des Alten Testaments (I), Miinchen 1966,
1491.3591F; Theologie des Alten Testaments (II), Miinchen 1968, 248t.3571f; G. Lambert, La création
dans la Bible, NRTh 75 (1953), 252-281; B.D. Napier, On Creation Faith in the Old Testament,
“Interpr.” 16 (1962), 21-42; Th. Boman, The Biblieal Doctrine of Creation, “The Church Quarterly
Review” 165 (1064), 140-151; K. Barth, Die Kirchliche Dogmatik III/1, Miinchen 1945.

* M. Filipiak, Biblia o cztowieku. Zarys antropologii biblijnej Starego Testamentu, Lublin
1974, 73, note 1; see B. Couroyer, Isaie 40,12, RB 73 (1966), 186-196; see also R. Koch, Teologia
della redenzione in Genesi 1 — 11, Rome 1967.

*  Cf. Ch. Hauret, Origines de l'univers et de ’homme d’aprés la Bible, DBS VI (1960),
col. 908-926. “Es ist aber schwerlich zu tibersehen, dass in der Aussage des ATs die in der Mitte der
Geschichte geschobene “Herausfithrung Israels aus Agyten” der priamire Orientierungspunkt
ist.” W. Zimmerli, Grundriss der alttestamentlichen Theologie (Theologische Wissenschaft 3),
Stuttgart-Berlin-Koln-Mainz 1972, 25.
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accepted truth that exists in different peoples, regardless of their intellectual level
and cultural level®. The nations neighbouring Israel (Sumerians, Babylonians and
Egyptians) had a tradition of creation, or better, of the origin and organisation
of the world, although they practically knew no creation. Stories of a religious
nature convey faith in the existence of matter from which gods were born”.

It is under the influence of political and religious events that Israel becomes
aware of the theological significance of the problem of the world’s emergence. Is-
rael’s neighbours have been interested in this for a long time, as evidenced by the
cosmogonic systems developed by Egyptian priests in Heliopolis, Memphis and
Hierapolis, or the Sumerian-Acadian traditions led by the famous Babylonian
epic Entima Eli§, composed in honour of the god Marduk for New Year’s Day®.

Data on the origins of the world are less visible in Ugarit and Canaan,
although Baal’s fight with the god of the sea (Jam) could be a reflection of the
myth of creation. In particular, the god El, well known in the Semitic world,
is praised in Ugarit as the father of humanity, the creator of visible things, and
in other documents as the great-grand maker of the earth’. The God El also
appears in the Old Testament in the patriarchal tradition that tells of Abraham’s
meeting with Melchizedek, priest of El-Ejon, Creator of Heaven and Earth
(Genesis 14:181F). This means that Israel knew the notion of creation before it
had drawn consequences on a theological level.

The Jahwist Tradition

Jahwist was the first to capture the importance of this topic. He begins his work
with a story about the formation of a man and a woman by Yahweh and their
being placed in the garden of Eden (Genesis 2). However, this story serves as an
introduction to Genesis 3 because it allows the author to place the persons of the
drama (Yahweh, Adam, Eve and the serpent) to lead the Jahwist theme through
episodes such as the murder of Abel, the Flood, the Tower of Babel to the choice
of Abraham through the story of the patriarchs and their descendants (Genesis
12-14). The cosmogonic motif is doubly limited: Jahwist mentions the appearance
of animals and the first human couple in the oasis that God #prepared for them

¢ Cf. Deuteronomy 26:5ff; Joshua 24:2fT; for the tradition E the theme of creation is un-
known, not much space is devoted to it in tradition D.

7 Cf. M. Golebiewski, Biblia a literatury Wschodu, AK 441 (1982), 219-233.

® R.Labat, A. Caquot, Les religions du Proche-Orient asiatique, 1970.

> J. Gray, The Legacy of Canaan, VTSup 5 (1963), 1541t
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on the steppes, as opposed to Genesis 1, where the perspective is directed towards
the whole cosmos. Moreover, the story from Genesis 2 acquires meaning only
in the perspective of the history of salvation. The creation of man leads to the
election of Abraham and, as such, is the first chapter in the history of God’s
blessings, followed by Jahwist’s theology covering the period from the ancestor
of Israel to all mankind™.

To understand the meaning of the story of the beginning, told by the Jah-
wist in Genesis 2-4, one has to realise that he lives in the 10t century, after the
glorious reign of David. He was closely aware of the changes caused by the royal
conquests. Jahwist tries to interpret the events of his time by combining them
with the patriarchal tradition. He wants to show David’s reign on the line of Yah-
weh’s plans'’. For the first time in its history, Israel is confronted as a political
power with other nations. His political role is to be justified from a theological
point of view. Therefore, the Jahwist is not satisfied with the reference to the
epoch of the fathers, but returns to the beginning of human history, so that
in the name of faith the place of Israel among other nations may be confirmed.
In this way it is possible to explain the fact why the Jahwist’s description at the
beginning takes up the subject of creation.

There is a widespread view that Genesis 2:4b-25 is the second description
of the creation of the world. This is justified by the fact that the text refers to the
creation of the first man and his wife, and then to the creation of animals and
trees. It is also possible to point out some parallels of description to the Gen-
esis 1 creation, in which some of the statements are theoretical and dogmatic
in nature, while here they are rather pictorial and concrete in nature. This
fragment is not an independent whole, but rather a preparation preceding the
description of the fall of man and is connected with this description by the
unity of the narrative form and subject matter. In addition to a small mention
in the introduction to the story (in 5n), which has a negative character, there
is not a single word about the creation of great cosmic spaces and other works.
All the attention is focused on the question of how these things exist, what
kind of mutual, concrete relations bind them, what the world looks like from
the point of view of good and evil'%.

1 Cf. G. von Rad, Das erste Buch Mose Genesis. Kapitel 1-12, 9 (ATD 2), Gottingen *1972,
27-42; cf. also HW. Wolff, Das Ke- rygma des Jahwisten, EwTh 24 (1964), 73-98 (Ges. St. 1964,
345fF).

' R. Clements, Abraham and David. Genesis 15 and its Meaning for Israelite Tradition
(SBT II), 5, 1967.

2 W. Trilling, Stworzenie i upadek, Warsaw 1980, 121F.
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Deutero-Isaiah Theology

In Deutero-Isaiah cosmogony takes on paramount importance due to the cir-
cumstances in which Israel finds itself in the Prophet’s age'®. The elite of the
chosen people live in bondage, and the fall of Jerusalem in 587 completely bur-
ied any hope of a renewal of the Judeans. Meanwhile, an anonymous prophet,
called Deutero-Isaiah, sees a radical change in the situation of exiles in the
first military successes of Cyrus (around 545-540), who will become the ruler
of Babylon in the year 538. On behalf of Yahweh he announces the future release
of the Jewish community in Mesopotamia, its return to the Holy Land and the
restoration of worship in Jerusalem',

This message of consolation was badly received by contemporaries who
doubted that Yahweh would and could intervene in favour of the chosen people.
Did the fall of Judah not show her weakness? Could God, who does not have
his own sanctuary, compete with Marduk, whose power extends beyond the
borders of Babylon?

The Prophet responds to opponents’ allegations, referring to the creation
of the world by the God of Israel. He constantly returns to this point in his or-
acles. Yahweh is able to gather the nation around him because he directs the
events of history, gives orders to heavenly bodies, princes and elements of the
world. His power over history and nature, which no one can question, comes
from the fact that he created heaven and earth without anyone’s help. He himself
is the ruler of the world because he is the only Creator of the world; he holds
everything in his hands: Cyrus and Babylonia, Judaeans, past and future. The
motif of the Creator God in Deutero-Isaiah is not to praise Yahweh (although
this intention is not alien to the prophet)'’, but rather to strengthen the present
and future fate of the nation. Thus creation in Deutero-Isaiah has a soterio-
logical function (Is 42, 5; 45, 6n. 18 and other). The exile prophet establishes
a close relationship between salvation and creation. He does not limit himself

13

R. Rendorft, Die theologische Stellung des Schopfungsglaubens bei Deutero-Jesaja, ZThK
51 (1954), 3-13.

* Cf. R. Martin-Achard, Israel et nations, CTh 42 (1959), 13fF.

13 Cf. Is 40-42, esp. 40, 12ff; 44, 24f; 45, 12ff.

¢ 19G.von Rad, Theologie (II), 245. “Créer et racheter sont pratiquement synonymes chez
le Second Esaie qui parle aussi de la création d’Israél pour rappeler que celui-ci est le peuple
élu — Es 43,1, 7, 15; 44, 24 etc.” R. Martin-Achard, Remarques sur la signification théologique
de la création selon ’Ancient Testament, in: Permanence de ’Ancient Testament. Recherches
d’exégeése et de théologie, “Cahiers de la Revue de Théologie et de Philosophie 147, Genéve-Lau-
sanne-Neuchatel 1964, 150.
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only to juxtaposing them, but also makes them one and the same reality. In his
opinion, the victory of Yahweh over the forces of chaos is a harbinger of his
triumph over Babylon, and the choice of Israel and his return to Jerusalem are
in fact creative works. The Creation is the first of Yahweh’s historical wonders
and testifies in its own way to God’s saving will"”.

The theme of creation appears in Deutero-Isaiah in the prologue (40) and
in the epilogue of his book (55). It takes the form of all possible literary genres
used by our prophet. These statements play a supportive and encouraging role
in the prophet’s argumentation. If Yahweh is the Creator not only of Israel,
but also of the world, He is also the Lord of the universe, and as such He has
the Babylonians in His hands. He can also grant a new grace to a nation that
is in captivity and distance the violence of its enemies. The following texts come
into play here: 40:12-31; 43:1-7; 44:24-28 (-45:8); 54:4-6 and others.

Statements about creation in Deutero-Isaiah have above all a tendency
and a polemic function: if Yahweh is the Creator of the universe and his Lord,
it is not the Babylonian god Marduk. By this statement, the author wants to in-
spire trust and confidence in the salvific work of Yahweh. These statements are
subordinated to the Deutero-Isaian understanding of history and as such are
an expression of the author’s salvific faith. In first place is the historical choice
of Israel as the greatest creative act, which is only the work of God’s grace. In this
way, concepts such as creation and the new way out can occur together, as the
first way out was also the creation of Israel (cf. 51:9-13 and 42:5; 43:2.19; 44:24;
45:6-8; 48:3.7). The new work of salvation of Yahweh is also a new creation. The
liberation of Israel — understood as a creature - is rooted in the will of Yahweh
and finds its basis there. Therefore, in the Deutero-Isaiah creation and history,
history and nature are not yet radically separated, as has been the case in the-
ology until our times'®.

Expressions that the author uses to define the actions of the creation are
interchangeable with expressions that are historically coloured, namely, the
verb “choose.” Thus creation and history create unity for him. The new salvation
will be a new creature (40:3; 40:28-31; 46:9f; 48:12f) that is more than a return
to the old order. In this way the theology of creation and eschatology are closely
connected. Thus, statements about creation take on an existential dimension

17

G. von Rad, Theologie (1I): “...die Schopfung ist ihm das erste der geschichtlichen Wunder
Jahwes und ein sonderliches Zeugnis seines Heilswillens.”

'®  Cf. Th.M. Ludwig, The Tradition of Establishing of the Earth in Deutero-Isaiah, JBL 92
(1973), 345-357.
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in Deutero-Isaiah; they are simply directed towards the present. It is about
awakening listeners to believe that God is in charge of the events of history.

Particularly noteworthy are his statements about the creative power of the
word Yahweh (cf. Is 40:6.8; 55:8-11 and 44:26; 45:23f; 51:16). The prophet’s re-
flection on this subject grows to the rank of a synthesis". It can be said that
the central point of the prophet’s proclamation is the creative aspect of Israel’s
redemption. By introducing the term “goel” applied to Yahweh and the theme
of being chosen, Deutero-Isaiah gives the reason why Yahweh intervened crea-
tively to redeem Israel®®. Through his preaching, he also opposes the extremely
attractive power of worship of Marduk and the deities associated with him
in Babylonia, with magnificent feasts and rites, with priests, countless wise
men and fortune-tellers. The theme of creation, which underpins the salvation
of Israel, serves at the same time to worship the Yahweh and devalue the power
usurped by the pagan gods. The prophet’s declarations therefore contain a dox-
ological and polemic aspect, which should not be forgotten when analysing the
writings of Deutero-Isaiah.

Priestly Tradition (Genesis 1)

In Genesis 1, the cosmological theme receives its fullest expression. However,
the impressive character of the first page of the Bible cannot overshadow other
manifestations of faith in the Creator God. Despite its importance and rank,
the priestly story cannot be privileged among other statements of the Old Tes-
tament on this subject®".

Genesis 1is both doctrinal and sacred in character; it combines scientific
interest with liturgical care. A story composed in a priestly environment — and
perhaps recited for a liturgical ceremony - strikes us with its weight, rhythm
and extremely solemn tone. The author tries — in the Egyptian wise man’s way —
to enumerate all the components of the cosmos, allocating to each element the
appropriate place that has been set for him in God’s plan. This concerns light,
darkness, water, sky, earth, plants, animals, and so on. The author writes sim-
ply for the glory of God. Vocabulary, style, composition, content - everything

' Cf. H.D. Preuss, Deuterojesaja. Eine Einfiihrung in seine Botschaft, Neukirchen 1976,
58-60.

% C.Stuhkmueller, Creative Redemption in Deutero-Isaiah (AnBib 43), Rome 1970, 233-237.

*' W.H. Schmidt, Die Schopfungsgeschichte der Priester Schrift (WMANT 17), Neukirchen
1964 d P. Beauchamp, Création et séparation. Etude exégétique du (...) Gen 1, Paris 1970.
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is aimed at expressing the greatness, wisdom and goodness of a creative work.
From beginning to end, the story praises the creator of heaven and earth.

This doxological intention occurs together with the polemic finale. Gen-
esis 1 definitely excludes the existence of any divine reality other than the Cre-
ator. It desacralises radically th