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INTRODUCTION o,

According to Ka:l Rahner, theological reﬁlection today
must pose its ques;ionéif;om the standpoint of'%hilosophical Cl;
an%hropoloéy. He reasons that "thg question of man and its
answe;i;g may not be regardéd as an area of\study separate
from other tﬁeologicai areas as to ifs scopehand subject
matter But as the whole of dogmatic théology itself."1
o r/” This thesis proposes toAinvestiéate, in the light-of
thié principlé, a‘key category of Rahner's own theological
synthesis--his iheory of revelation. It will séek to determiné,‘
by means of an internal examination of hiéﬂtQOuéht, the éentral
intuition which informs his basic understanding of.the God-man-'
worid relationship implicit within the concept of.revelation.
.Rahner's argument is for a theology which exaﬁineé
the iﬁtrinsic-rglationship between the experience aﬁd self--

understanding of man and revelation. Only such an approach, .

he believes, is capable of addressing the scientifically

.minded world-view of_"modern man" (die Menschen von heute)

&
successfully.. His purpose, therefore, is a transcendental

questioning of the modality of divine revelation which inquires.
about the necessary conditions in man's be-ing and life which

ground its possibility;‘

,_/

l"Theology-and Anthropology," The Word in History,
ed., T. Patrick Burke : {Mew York: Sheed & Ward, 1966), p. 1.
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In thegiigh of Rahner's insistence, however, that
the philosophical and theplogical functions be more closel&
interwoven, the: questhnaaxises of how we are to understand
their mutual 1nteractlon in the present 1nstance 2 Does the
anthropological factor which he includes for a "correct and

- full understanding”of the concept of revelation" serve merely
a useful hermeneutical function? or, is its significance so -
central as to qualify his theory in an.essential way?

For the purposes of this thesis the distinction can
be stated as follows: a phllosophlcal anthropology would
have the functlon cf a useful hermeneutic in Rahner's theory

f‘he simply used it extensively“to bring greater precision
/tnd'light tgethe qguestion; it wpuld;ﬁave an essentiél functioﬁ
if it were found to“be a constitutive,'structuring element
.0of his theoloéy of revelation; Our argument will develop
within an oétion for thé.latter poéition. -Rahner's concept.
of a transcenéental relation between man_and God dﬁich is
constituted, by a communication on the part of Goé is n;t an

explanatqry tool in his theory but, rather,'dynamicallyl

directs and . unifies its internal dévelopment from the start.

2See', for example, "Philosophy and Theology,” Theologi-
cal Investigations, Vol. VI, trans. Karl=H. and Boniface Kruger
(New York: Seabury Press, 1974), pp. 71-8l. See also,
"Philosophy.and Philosophising in Theology," Theological
Investigations, Vol., IX, trans. Graham Harrison (New York:
Herder & Herder, 1972), pp. 46-63. (Hereafter, Theclogical
Investigations will be abbreviated TI.)




Our investigation, therefqre, will attempt a meaning—
ful clarification of Rahner'e theology of revelation in terms
of its theoretical foundations. These manifest themselves in
the dialectic which he envisions between the human transcen-

dental experience of self-conscious, bersonal being and the

core reality of divine revelation understood as the self-gift

of God. By means of an intertwininé (Verschrankung) of phil-

osophical and theclogical insights, Rahner is able to say

L

thap'"God in his own proper reality makes himself_the‘inner-

most constitutive element of m_an."3 The main concern of this
thesis lies inkthe'very poseiﬁiliry of such an assertion.

The problematic nature of the Eask rs best stated'by
Rahner himself when he asks—-“ﬁow is it thar revelation,
despite its directly dirine origin, can qonstitute the veryF
core of human histdry? How can revelation be present every-"
where at all tlmes...w1thout ceasing to be the free act of
God which cannot be counted on in our view of hlstory'”4 As
this thesis concerns itself directly with that how of Rahne;fe
question, it will begin with an examinarion of the hermenguti-

cal framework required for an answer. Agdinst what intellectu-

al assessment of contemporary religious nekds does Rahner's

-t

3Foundations of Christian Faith? an Introduction to
the Idea of Christianity, trans. William V. Dych (New York:
Seabury Press, 1978), p. 116. ‘(Italics mine.)

>

4Karl Rahner and Joseph RatZLnger, Revelation and
Tradition (New York: Herder & Herder, 1966), p. 11.




" the very possibility of t

thought take form? How doed he initiate the gquestion of

' ,\t/
occurrence,of revela ion and

in what sense does thig”starting-point determine the

structuring of Mis basic insight? Aand, finally, what is in

fact the guiding intuition and essence of his anthropolotical-

thgoiogical solution to the revelation problematic? Thgse
- -

are the general questibns which thelfollowing‘th;ee éhapteré
attempt to answer. Because this area of\ﬁhhner's work has
not yet been riéo;ously prébed, a meaningful;y anth;opologi;
cai*EEEEE\Qi His theory of revelat%on is not available.5

We hold this element ap crucial to what he intends.

I am indebted!to many of my fellow Christiéﬁs for .
providing me with both the need and the time to do this
work. I would particuiérlyllikelto thank Father William
Marrevee, $.C.J., who gave it his‘patient.ané helpful

N
Y G
v

- \ .

B s
direction.

5In an unpublished dissertation at Yale University,
Ronald R. Burke defends Rahner's orthodoxy in interpreting
the Roman Catholic doctrine of revelation and offers a brief
survey of the literature which deals with this area of his
work., In discussing The Achievement of Karl Rahner by Louis
Roberts (New York: Herder & Herder, 1367), Burke notes that
although much of the book gives helpful attention to the
philosophical foundations of Rahner's writings, "the result
is not unsurpassable clarity regarding. either the transcen-.
dental method or revelation.” He notes that while Roberts
sets the stage for an ontological explanation of Rahner's
theory of revelation, it, nevertheless, fails to appear.

" (See Rahner and Revelation, n. 15, p. 9f.)) In his own work,

Burke sets this question aside as beyond the scope of his
purpose. o ’ '



CHAPTER I
REVELATICON AND- MODERN MAN
'),f ‘Introduction - T

. A - :

Rahner recently observes that the transcendental
emphasis in modern philosophy which characterizes our

‘present historical context finds "a certain recepti#ity?

in Catholic thought.l He notes that a genuinely'theologicél
£eappropriation of the concept of revelaﬁion‘for our tihes
must develop the'poéitive implications of this affinity
wﬁile; at the same tinme, taging seriously the tfuths of its
own traditional doctrines.> This chapter will examine the .
foundations of his owg apéroaqh to that task from two per-
spectives (1) that of his formal reflections on theoldgﬁbal
method and. (2) that of his own asse§sment of the context 0

from which he works.

For'Rahner, the question of revelation is central

-

'both to the continuing post-critical demands of modern

intellectual life3 and to the related problematiclset for

'l"TranSGendental Theology," Sacramentum Mﬁndi, ed..
Karl Rahner and'others, Vol. VI (New York: Herder & Herder,
1968)! p- 2870 ' ) ’

2

Revelation and TraditioA, p. 13. -
3'Ibid., p. 11. Cf., F. P. Fiorenza's introduction to
Spirit in the World, trans. William Dych (New York: Herder &
Herder, 1968), pp. xix-xlvi, for a summary of the demands
placed upon Rahner's revelation theology by the intellectual
climate of Europe. ' ’




Catholic ‘theology by the M‘ode‘;nisi': mov‘er.nent.d' Specific.;lly,

he draws his starting-poin£-ffom the guestion of the necessary
coﬁditions in man whicﬁ make his reception of 'divine revela-
tion possible. & escription of his thought concerning the
method demanded Yy fﬁe curpent context wiil illustrat% how

‘he moves toward’a theorj oﬁ_zégelation wh%éh ultimately

envisions man as the unique event of God's self-communication.

7 # X \ . - ¥
’ Theological Method n

. -

.

Rahner's'forma1 reflections on_$heological qﬁthQOlogy
begin with an essay written at Innsbruck in 1938.5 Published-
in 1954, it calls for a reneyal of -Catholic theology which
would be "an endeavor of the séirit" and thch‘would, conse-
quently, by responding to the-currenﬂs'and impulses of coﬁ—‘
témporary life, grow out of and address fhe needs of "its owﬁ

time." 1In a charge that indicates the line 'of purpose of<his
. .

4Ibid., pp. 9-10. Cf. Avery Dulles, Revelation
Theology (New York: Herder & Herder, 1972), p. 136. Dulles
gives credit to the Modernists for correctly identifying
the most pressing issue facing the Church.as "how to recon-
cile the Catholic understanding of revelation with openness
to the modern world." On modernism, see Alec R. Vidler, The

Modernist Movement in the Roman Church {Cambridge: Cambriaag
University Press, 1934). . o -

5See Rahner's discussion-of the task of dogmatic
theology in'TI, Vol. I, pp. 1-18., Prepared in 1938 with H. U.
von Balthasar, it corresponds in ‘a remarkable way with much
later efforts by Rahner to effect a theology of‘service to
"its own time. Compare this critique, for example, with "The
Need for a 'Short Formula' of the Faith," TI, Vol. IX, PP. 117-
126 (1965) and "Reflections on, the Problems Involved in Devising
a Short Formula of the Faith," TI, Vol. XI, pp. 230-244 (1970).
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own theolo%ical program, he citeé dogmatic theclogy with a

\

.tﬁofold failure. - On the one hand, it h@d.imguned itself
from a genuinely scientifié_development by preferring a .
sterile and lLﬁnbli:iginal"_uhiformj:ty to the étimulus of new
questions.§ énd oﬁ-the other, it had mistakenly sacrificed
to a false concebtidﬁ of orthodoxy its'own pastoral and
kerygmatic'vitality.7 . ‘

‘ It is Rahner's conviction that theoclogy's authentic

4
task.must be one of service to the salvation of its own

-

time. In ordér to achieve that service it must (1) live

out of a sense of respon31b111ty toward the context of its
own h15tor1cal situation and (2) by thus freeing its own

innate adequacy, repossess the frultfulness and abundance
e it ¥
-of its eschatological power.8 '
. - . '
- \
Persis;ep;ly, and within a few years (1943) Rahner

’

once again points to "our own age" as a source of theologi-,

cal life. The fact of turbulence and change is not to be
met with uncertainty and irresponsib}e resistance but with

the active and confident involﬁemen% of "a'realiy living

Church." 1In order to be effectively authentic, such involvement

[}

6"The Prospects for Dogmatic Theology," TI, Vol. I, //u'“
pP. 6. For a.general survey of Catholic theology covering .

the period of Rahner's situation, see T. M. Schoof, A Surve
of Catholic Theology, 1800 1970, partlcularly PpP. 22 -40 and

121-130.

N s Tmia., p. 7. ’
\ “bid., pp. 7-17.

—-__\



is‘te'be notable for its contact with "the whole modern
attitude and way of thinking and living."9
'Developing this’ thought further, Rahner, in 1957,

examines more closely the implications'of this "modern-

attitude" for theological method. Repéating a position

taken in Spirit-in the World,10 he identifies the movement
r

of modern thought, spe01flcally in its cheracterlstlc "turn

to the subject," as not only ba51cally Catholic in origin

bu£ caéeble of yielding, in coﬁjunetiop with Catholic

theology, a genuine theo?y of man.ll In view;of this affinit&,
he consequently propoees the development of a tﬁeelogical_
anthropology ﬁhich would'deal'with man on the.besis of revela-
/ﬁkon itself; that is, a ecience which would relate the possi-
‘bility of revelation to the'center of man{s experience of )

himself as personal subject.

. v .
The Shaping of a Theological Anthropology

While at present still an "unfulfilled task" in the

Church, Rahner neveftheless.believes that its features can

. ES

r

9From an unpublished 'Viennese memorandum' written for
the Cardinal of Vienna in response to a pastoral letter issued
by the Archbishop of Freiburg on January 18, 1943 Quoted in
Herbert Vorgrimler's Karl Rahner, His Life, Thought“and Works
(Glen Rock: Paulist Press, 1966) , p. ~ 35 and 37.

10See_Fiorenza{s “Introductlon " pp. xlx—xlv as well
as p. 57f. of the text. ' '

11

"Man," Sacramentum ﬁundi, Vol. IV, pp. 365-370. -
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/""'\—.
alr9g;y.be discerned. He identifies these as threefold.
As a first step he proposes that there is an underlying
and compreﬁensive pre-supposition which must be brought ﬂi\\

forth as its primary and determining principle. It must be
a theological affirmation which is mé&e in the light of
. "faith as "the comprehensive factor which} from the moment

theology is‘pursued at all,"supercedes' the light of reason

while preserving this as a component of itself.“12 Such an

-

affirmation must, in turn, ﬁéflect the understanding of
' S

himself which a Christian heérs'}n‘faith. It must, therefore,

affirm that man is addressed in hisfpersonal and collective

history by the self-disclosure of God in grace.13 . -

N

The second task of a theological anthropology follows
uéon the first and consists essentially in developing .fully

the primary, supportive pre-supposition or principle. In

"

the process, a definition of man must be worked out which

S/

encompasses his copcreteneés as a created, spiritual subject
of limitless receptivity to.God. 1In establishing such a
definition, a theological understanding of man in his

absolute transcendence ana\{reedom must be completed by a

thesis of his worldlylhistoricity and of its relationship to .

the histo:icity of<the hearing of the word of God.14

) 121pia., p. 36s.

131pi4.

Y1pia., p. 369.
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"In the final step, such a theological understanding
£

" of man must be internally related to Chrtbtology. A vision

r

of man as the possible mode of God's self-revelation and as

-l

the potential brother of Christ must be given contemporary

~";redibility. “On the besis of the Incarnation and the full-

ness of revelation which it contains, creation is drawn into

the realm of a potentia obedientialis for both hypostatic

union and grace. Consequently, it'is Christology alone which,
N
in 1ts immedidcy of relatlonshlp to both God . and man, is the

necessary and flttlng culml‘%tlon of a Christian’ anthropology

A0

" Man is, in the reality of his everyday existence, always

within a situatioh of "pattnership with the word of God.“15
From this brief and necessatily adumbrated sketch,
several important conclu51ons may be drawn which dlrectly
enllghten the scope of Rahner's thought.’ First; it is’
immediately apparent that his attention continually focuses
upon the need for demonstrating to modern man that his own
s

being is related to -the fact and occurrence of divine revela—

tion with an 1nt1macy which can only be descrlbed as rad1ca1

Significantly, this "silent" problematic implicitly structures

.both Spirit in the World and Hearers of the wOrd.16 Within

lsIbid., p. 370.

 6hearers of the Word, trans. Michael Richards (New

. York: Herder & Herder, 1969). Cf. Andrew Tallon's "Spirit,

Freedom, History: Karl Rahner' s ,H0rer des Wortes," The
Thomist, 38 (1974), pp. 908-936 for critical correctioms of
this faulty translation.
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this early fra;ggérk, Rahner'e foundational vision of man
emerges as the mediating point between God end the woéid.
His methodelogical concerns thus continue to amplify and. '
"extend that thesis.

Second, the grounding insiéht or genesis of that
particularly Rahnerian "idea" of revelation‘with which this’
thesis is concerned involves within its scope the dissolu-
tion ef any suépected oppoéition betweén‘theoeentric an@l
anfhrépocent;ic-elements.in the‘inﬁerpretation of human
'existence. In developing the meening of human creatureli-
ness, Rahner insists that a ‘theological aspect is already
present within the situation itself. God'e self-revelation
to man is not somethlng which comes upon h1m from "outside"
but, on the contrary, is always and everywhere constltutlve
of his essential being. | -

Third, the question of man's relationship to God
mdes, in Rehner's thought, consistently toward a resolution
which not only includes a concept ef universal reyelation
but includes it precisely as its determining feature. In
‘other words, it is Rahner's conviction.that the central
affirﬁation of Christianity--that man is addressed by God--

is also, and necessarily, constitqtive for the meaning of the

human person.17 At this stage.of his reflections the

17"Man,“ pp. 369-370.



understanding is quite distinctly preéent which will
characterize his léter, more'pastoral works; namely, ﬁhat.

there is a theological notion of life which accompanies its

ordinary and apparent&;:érdfane experience. In stating the

'depths_pf Christology in these terﬁs,'an existential affirma-

’

tion is, at the same time, made possible which identifies as

a human happeﬁing the Happening of God hims_elf..18

»

Methodology for a 'New Situation'

Follow1ng the Second Vatlcan Caunczl Rahner's
reflectlons on method enter their present and most produc-
tive ‘phase.. With more frequency and 1351stence he reflnes
his assessment of the import of the current wdrld context
upon theology ana its task. ﬁe finds that the world of
ideaé and intellectual attitudes which ordinarily shape
man's self-interpretation in any givgn.erg are today in a
situation which can only be described as one of "crisis"

for the possibility of bel_ief.19 He characterizes that

18"Current Problems in Christology," TI, Vol.
PP. 172 -174.

19In the reference to "crisis" the presence of
H81degger1an thought is clear. Cf. Being and Time (New York:
Harper & Row, 1962}, esp. pp. 222-223. Rahner attended
Heidegger's lectures in 1934-36 at Freiburg while completing
his own doctoral studies in philosophy; see Vorgrimler, pp.
20-26. . For a brief survey of Heidegger's influence upon
Rahner's method, see Anne Carr, The Theological Method of
Kar]l Rahner (Missoula, Montana: Unlver51ty of Montana Press,
1977}, PP. 17-35.

-
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situation as one of "insurmountable intellectual pluralism"

which .is beyond the power of any one system of thought to
20 '

integrate. . . é @

. 1
'Theology must, vis-a-vis tHis - new situation,”

attempt to avoid the dangeé of tooehastily assuminy that

. H .
quern man is: in his inescapable reflection of that
intellectual horizon, merelx a man-of-today. Despite his
apparent preoccupation with the pragmatic and the profane,
there is present, in the totality of hisjlived experience,

the capacity and: the opportﬁnity for an authentic Christian
existence. ' | ' IT“\K

Rahner'feéls that.the hidden "more" within the con-
temporary reak}ty calis for careful thebiogical analysis.-
As a result, his writings of this ﬁericd (1965=1970) are
marked by sensitive attempts to go beyond-any fals%/opposi~
tions which might be implied by the situation, as well as
by efﬁorts to grasp its internal meaning where it bears
ﬁost concretely upon man‘s-understgndihg of himself and of
his world.‘ Paradoxicaily, he'characteriées the "todayness"
of modern man, despite its plurality of thought and form,
as deriving principally from an unliﬁited desire for and

movement toward unity. He staﬁes that "the contemporary

20"Pluralism in Theology and the Unity of the
Creed -in the Church," TI, Vol. XI, pp. 3-23.
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world-pictdre is characterized by a pre-decision for uniﬁ&

and development; it sees matter, life and spirit as held
together in one single history of evolution.f21

In terms of ideas, this Ehrust can bé seen as direct-
1y related to (1) the world-wide recognition and accep}ance
of the unity between spirit and matter in its basic structu£~
ing of the world, and (2) the conviction that this unity
produces not a static world but one in the process of
becoming. Modern man, éherefore, conceives of himself and
the one reality to which he is subjectlafter the conceptual
model of a dynamic evolution.22

This model, then, is takeq_by Rahner as the premise
within which a Christian concept of God must find expression.
And it is precisely here that he uncovers a "positive .
affinity" between Christian life and the basic modern infer-
pretation of the world. This affinity displays itself by
means of a theological_inquiry into man's fundamental expres- .
sions of his modernity. For Rahner, it is only here that the

contemporary religious situation becomes comprehensible; and

this, only in reference to the still too little recognized

‘ 21"The Secret of Life," TI, Vol. VI, p. 148. cCf.
"The Unity of Spirit and Matter In the Christian Understanding
of the Faith," TI, 'Vol. VI, pp. 153-177: Hominisation, trans.
W. J. O'Hara (New York: Herder & Herder, I965); "Christology
within an Evolutionary View of the World," TI, Vol. V, pp.
157-192. -
22

"The Man of Today and Religion," TI, Vol. VI, pp.
3-20. : '
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alterétion within the conscicusness éf man which has accom-
pénied the "turn to the subject" achieved ?y the natural

sciences in our era.2> fThis chaﬁge affects man's iﬁade of
God as deeply as it does that of his environment. The rule
of God and the fule of nature, once experienced in a unifi;d

and mutually supportive frame of reference, are no longer

related in the same way.

Modern Man
.

g

Today, Rahner notes, ﬁan experiences his own creative- '
ness in an-entirel& neL way. He s£ands in the realm of néture |
"as in a quarry or on a building site" fully prepared and able

to construct the kind of world in which he wants £o iive. He
encounters himself there as one who is responsible for him-

self. With a directly experienced world delivered into his

hands, he sees himself as "almost like his own creator aqd

God." BAs his world becomes increasingly profane, it seems
increasingly godless as well and the language of religion

seeﬁs to echo a "long lost world."24

231pia., p. 7.

24Ibid., PP. 9-12.



Rahner's Interpretation of Today's 'Kairos'

Humanity's mastery over the wofld, however, can
quite legitimately be seen as properly a moment within the
historical development of Christianity itself. Man is the

" -
free partner of God and the world of nature is his to sgbdue,
and if he wills, to transform.zs- Further, traditional
Catholic thought has always held that the history of the
wofld involves in some way, and by virtue of the Incarna-
tion, the history of God himself. If the ﬁrofaneness of
the world, however, is in some way of Christian orlgln, then
" the task of finding its positive meaning must, ‘ﬁnquestlonably,
be a religious one. The gquestion then becomes--"what does
this characteristic of the contemporary human situation mean
when looked at from the point of view of its religious

relevance?"26

| Rahner, consequently, notes ﬁéur ways in which the
creative situation of modern man is conducive to not only
a newly conceiged religious understanding of his present

circumstances, but to“a_substantial maturation of his own

spiritual potential. First, within the very possibilities

-

which man finds for a seemingly limitless human creativity,

25"Chr:1.st1an1ty and the New Man," TI, Vol. V, pp.

135-153. Cf. ‘"The Experiment with Man," TI, vol. IX, pp.
205~224; idem, "The Problem of Genetic Manipulation," pp.
225-252.

26"The Man of Today and Religion,” p. 1l. ¢

r
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he vyet experienceé within himself that his own orientation

neither originates with him nor is, at any time, subject to

his control. The unknown future as well constantly opposes

L3

and confounds his planning. In a situation of existential

anguish (Angst}, he experiences his freedom as itself
mysteriously disposed. With the "secret" of freedom's
grounding no ibnger mediated by nature,.the possibility of
a truer assessment of the nafure of that freedom becomes
present.

The free man experiences himself in his very freedom
as someone condemned to freedom, as someone who
freely inaugurates the uncontrollable. ...Yet to whom
should man confide this disposed being, from whom is
he to accept it, where can he know his daring freedom
to be safe, this freedom which falls into obscurity?
If the secret-—the absolute, silent and infinite
secret--no longer comes to him so clearly and
directly from his natural surroundings, it now breaks
out of his own being. We call this secret God. The
more we become what we are...the more we look to him

in whom this...mastery can be confided...and that is
God.27

It follows that when fréedom is experienced as a
serious and burdensome responsibility, therefore, it can
givé rise, through a “fgeling for life," to human qualities
of everyday greatness in which a genuine relationship to God
éan be quietly and unconsdiously realized. When the absolute,
final reason sustaining all responsibility and power--which

LY
we call God--is encountered by man, it is at that

271pia., p. 14.
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moment in whicﬁ he.accébés the burden and truth of Hhis
existence.28 | .
A similﬁr situation occurs whenever modern man
sﬁffers in the self-construction of his demythologized and
secular world beéépse of his own limitations. These make
it impossible for hi@ﬁto'establish'within'it any 1as£ing
design. In éhe midst of_modern life, thére is realized in
a new way the perpetual presence of death. In accepting
the paiﬂ iﬂvolved in his d#ily existence, man, whether con-
sciously or not, enters into and partakes of the saving

death of Christ.zg‘

Finallf, Rahner ogserves that it is Christianity
alone which truly demythologizes the world and. reveals man's
positive, creative relationship to it. For it is the man

rof Christian faith who, with his incarnational view of life,
is. alone able to be an absolute humanist because only he
believes that the world in all its dimensiéns can be reflec-
tive of revelation ana grace;30 He realizes that as the
scope of human action is radically extendeﬁ, so too is tht
of sin. Nevertheless, he accepts the profane world as

\\.
sanctified in its innermost depths and graced in its very

281bid., pp. 15-16.

291pid., p. 16.

3Ouchristian Humanism,” TI, Vol. IX, pp. 187-204.
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constitution from the beginning. "God has given his effec-
tive 'yes' to the whole world...and hence it falls everywhere

into the abyss of the secret of his love, whenever it follows

its path to the very end."31

For Rahner, then, there clearly is no experience of
God that is not mediated throueh an experience of the world.
In continuity with-his earlier, more philosophical works and
in the strictest fidelity to Catholic tradition, he increas-
ingly specifies man's relationship to God in terms of human

experience. He writes:
S :
The doctrinal tradition of Christianity has always
emphasized that there is no experience of God for
pilgrim man on this earth which"has not -been medi-
ated through an experience of the world. Even the
immediacy of man to God as constituted by God's
grace...is always mediated through the experience
of the world which man finds already about him,
and in whlch from the outset he has to act and_be

acted upon when he assumes his personal reference
to God...32 ] -

~

%

The Question of Reveldtion Today

Rahner's interpretation of the religious needs of

‘today clearly focuses upon nis firm conviction that theology

must renew its account of the God-man-world relationship in
' L J

#erms of human experience. His desire, moreover, implies a

31“Man of Today and Religion," p. 19.

32"The Church's Commission to Bring Salvation and

the Humanization ofethe World," TI, Vol. XIV, p. 305.
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great deal .more than the simple-aséertion that man meets
God in his imﬁediate,-worldly environment. It requires that
thé ground of man's]ability to receive the self-revelation
of God be primarily considered in its relation to man;s
ontological constitution.‘ Essentiaily,'it'points to man's
free possibility of going out of himself and of becoming.
Hence, according to Rahner's position, the possibili;y of
revelation rests intrinsically on the possibility of human
self-transcendence. In other words, revelation is possible
‘hecause transcendental experience is pos'sible.33
Transcendental experience, therefore, in Rahner's

approach, constitutes a "moment" in'revelation itselfl
Consequently, it is possible to state, even at this prelimin-
ary stage of our investigation! that Rahner clearly posits
within the transcendence of man his fundamental éxperience
of God. 1In this way, he addresses the question of revela-
tion from within the claim of Christianity tﬁat iE'unveils
the inner thrust of human existence in its most radical
meaning. In terms of lelne revelatlon, he concretely asks:

...if Christianity is nothing other than the clear

expression of what man experiences indistinctly in

his actual being--what reason could I then have not

to be a Christian? ...if Christianity means taking

possession of the mystery of man w1th absolute
optimism?34

o

33Revelation and Tradition, P-. 12.

34"Thoughts on the P0551b111ty of Belief Today,”
TI, Vol. Vv, p. 8.
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'In sﬁPpbft of his Ehesis, Rahner points out that
- Al \. ‘ .
revelation has not been made intelligible to the contempor-
ary spirit because Catholic theology of this century has

failed to make ‘man a properly theological focus. Urging the
: . E; ,

necessity of such an_orientation, he notes that
= ) .

o

< » . ) . .
as soon as man is understood as the being %ho is

absolutely transcenddgnt in respect of God, 'anthropo-
centricity' and 'theocentricity' in theology are not
opposites but strictly one and the same thing, seen
from two sides. Neither of the two aspects can be
comprehended at all without the other.33

Such an emphasis, moreovey, must approach the Chris;ian
mysteries in their relationship to the fundamenﬁai a priori
structures of human subjectivity;f:Tﬁaﬁ is, it must uncover
the conditions in man which make it possible for him to come
to the knowledge in gquestion with some connatural receptivity
for its reélity. This means. neither that the content of
revelation be deduced from anthropology nor that the evidence
of a posteriori testimony is unimportant. But it does demand
that it be viewed from the transcenéental perspective.

Rahner draws further and more decisive support for
his approach from the concept of a hierarchy of fruphs as
affirmed by the Second Vatican Council. There is a "core”
foundation among the realities of faith to which everything

36

else is related. This foundation can only be God himself.

35"Theology and Anthfopology," TI, Vol. IX, p. 28.

361pid., p. 36. CE. Unitatis Redintegratio, The
Decree on Ecumenism, No. 1ll.
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In his self-gift-he is man's salvation. Hence God must,

in his own triune reality, constitute that inner core. 1In
terms of God's contact‘uith man, a éivine preseﬁce must be
presuppoSea as itselfVCOnditionihg man in his spiritual and

- intellectual awareness. If this relationship of God to

human personality is basically conceived as an objective

reality, then a full understanding of revelation ne¢essitates

a renewed theology of grace. Such a theology, if it is to be

meaningful at all,-must conceive of grace as thg mode.of A
relationship.which refers not to a thing but te a "condition
of the per50p31 subject.” If grace is considered as God in
his very communication of himself to man, then it not only
has a primary immediacy'to the core of salvation-revelation.
but itself is this core.37
Moreover, becauée this grace of God's communicated
self-gift, particulariy as coﬁsidered in its "uncreated”

. aspect, is always the grace of Christ, the mysteries of the
Trinity and Incarnation are given as wéll. If, however,
these _are not to remain in fﬂé realm of'pre—theological
imagery, an ontology of man as a receiving subject must be
developed. Applying ;he principle that the most objﬁ%tiye
reality is at £he same time necessarily the mgst subjective,

&
Rahner cautions that :

37 1bia.



his reflections on pluralism--that it is gyperative for
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if what grace is must not merely be expressed in

a mythological sounding verbalism which communi-
cates no experience, it can only be understood

from the point of view of the subject, with his
transcendental nature, experience s a being-in- %
reference-to the reality of absolute” truth and
free-ranging, infinite, absolutely valid love.
.«+.understood in one's innermost regions as an
immediacy before the absolute mystery‘ef God.38

From the viewpoint of fundamental theology and

apologetics, Rahner criticizes a naive neglect which has

" left the message of faith cast in terms alien to man's

[y

world-view. If the content of revelation seems incredible,
modern man will the more readily justify himself in doubt-
ing even more strongly the fact of révelation. Therefore,

in contismuity with a fundamental principle deriving from

man to have a commonly pOTZéssed truth substructuring
his individual and community life—-39he renews the

question of methodology and asks whether a new and

indirect approéch might not be a pressing need.40

3/
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-

»

3%bia., p. 36f.

39“A Small Fragment 'On the Colfgctive Finding of
Tﬁlth'," E' VOl. VI, pp- 82_850

40"Reflect'ions on the Cbntemporary Intellectual
Formation of Future Priests,"” TI, Vol. Yﬁl p. 123. See also
"Reflections on Methodology in Theology i TI, Vol. XI, pp.
101-114. -
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Toward a Revelation Methodology
& .

‘. -
Rahner proposes that an existential;y successful -

grounding of the faith today demands a closer synthesis

between fundamental and dogmatic theology effected at a

level prior to that of the traditional theologia funia-

mentalis. In an argtaent indicative of an-increasing

‘attention to the "one single mystery" given in revelation,

he urges“tha; this new fundamental theology should, as é
Q\Jﬁagz; discipline, treat the fact and event &f revelatién

together with and in relation to its materialcecentent.

These two moments so condition the intelligibility of each

that »

it can be seen.that there really is *fevelation

and that it has“real existence only if one looks

at what is revealed, viz., the absolute .communica-
tion of God...the man of today experiences the
guestion about the actual communication of a

divine revelation as a real question...from the
point of view of its content.4l -
Theology would then not only be more credible in its atten-
dance to "the connections between man's experience of him-
self and the content of the statements of dogma," but it
would facilitate a deeper penetration within man of the

revelation which is his in the transcendental experience of

Yrpia., p. 126

I

ol
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grace. 2 To seek out and develop such "connections by

.scendental théblogy.

\ B

correspondence"” is both the task apd the method of tran-
43 ,

L

;ﬁhat this task correspoﬁds in 5 decisive and internal
way to the nature ‘of revelation itself is strongly implied in v
dialectically dual moments which lie at the heart of Rahner’'s
theory. These are embodied in the distincéion which he
draws between the transcendentaf expegiégzzabf salvation
and its categorical objectification in official reQelation.

That is, for Rahner, transcendental reflection "on the

content and fact of revelation uncovers; as the condition -

7

of its possibility, the transcendeqtal self-communicating
act of God. This possibility restéyin-turn on an analogous
dﬁality in the-structure of human consciousness. The’quesé
tion of revelation, consequently, may be approaéhed as "thé
highest instance” of the reality of God's free.relatioﬁgﬁf;/*y
to his creation.

 From this approach, then, we may conclude that .

Rahner intends a theory of revelation which offers primacy

42For Rahner's general 'treatment of man's ability
to experience grace, see "Concerning the Relationship
between Nature and Grace," TI, Vol. I, p. 312ff. cCf. also
"The Experience of God Today," TI, Vol. XI, pp. 149-165
and "Experience of Self and Experience of God," TI, Vol.“
XIII, pp. 122-132. _

43"Theolo‘gy' and Anthropology," p-—42.
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neither to proof nquaffirﬁation but to the hqﬁe that its
actualié& will be grasEed‘in its very possibility! His
foundational conviction that the presence of Godvis an
- inescapable reality of human existence enables him to situ-
ate.@ivine”;evelation within the context of man's lived
experience.  -Our next chﬁpter will indicate how this

. insigﬁt direiif the formulation of his theory:

(

~ e ——— -
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CHAPTER 11
THE PLACE OF REVELATION

Introduction

‘ -

In the,precediﬁg chapter if became evident that
Rahner approaches revelation ‘within a specifically tran-
scendental frame of reference. Correspondiﬁgly, he sees
the task of theology as including the interpretation of
modern man to Qimself. He stresses that Christianity
cleaily affirms‘what man experiences in his daily life.
Because of this, the mystery of revelation can only be
thoroﬁghly grasped from,within_tﬁe cdﬁzékt of a theory of
man; And the questioniof man can, iﬁ turn, oﬁly be properly
raised froﬁ.within a theory of revelation. Hence the con=
cept:.of revelation assumes in Rahngr{s thought a'centrality
of primary significance. It is, in effect, the normative
transcendental element which governs his system. As a
result, the gquestion of the ﬁossibi1i£y and the reality of
revelation is, at the same time, the question of the possi-
bility and conditipns of theology itself. It is only in
thus'gfasping the depth of Rahner's approach at the point

of its initial commitment that the nature of his theory can

be fully understood.
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Our attempt to reach the guiding insight of Rahner's
"jdea" of revelation, therefore, will begin with an examina-

tion of the identification which he gives to the topic as a

quaestio disputata. From the perspective thus gained, we
shall éresenf the implications for revelation which Rahner
finds iﬁxman's uniimitéd capacity for self-transcendence.
Finally; we shall, investigate the implications for the
structures of a possible revelation which are cont;ined in
the "hiddenness and risk" qf human, personal experience.

our aim is to arrive at a deeper understanding of how Rahner
conceptualizes man's intripsic being_as ﬁrimordially referred
to the mystery of an Absolute Prééencé.

‘The unity in Rahner's theory rests upon tﬁe integra-
tion which he weaves between its philosophical and-theological
starting~foints. Phiiosophicall&, he bases his analysis within
the ontologicgl structur?§ oé its receiving subject. His
theological foundation rests upon the doctrine of thé universal
salvific w%%l of God. Calling upon the note of optimism con-
cerning salvation as a considerable achievement of Vatican II,
he argues that revelation must "be present always and every-
where that sglvation may'be present a;wayg and evérywhere.“l

This aspect of universality has effected a signifi-
can difference in Rahner's position. Primarily, this

4

G : :
1Revelation and Tradition, p. 1ll.

we



29

influence is objectified. in the highly original formulation
which he presents concerning a‘"aim and unthematic" revela-
tion which occurs within the very be-ing of man. The ground-
ing insight of this theory is common both to his theological
writings and to his earlier, more philosophical works.2 It
is the thesis that revelation 1s so intérnal a bart of God's
entire creative plan.that it has determined man's basic .
consﬁifution from the beginning. We may understand man,
therefore, as that which appears when God eXxpresses himself
"intolthe emptiness of the non-divine" end creates a "grammar"

of his own self—expression.3 Rahner's theory develops the

dynamics of this founding principle.

2For a chronological index of Rahner's publications
through 1974 see Elmar Klinger and Roman Beistein, Bibli-
ogr_phle Karl Rahner, 1924-1969, and its companion volume .
covering 1969-1974 (Freiburg, Herder, 1969 and 1974). Andrew
Tallon and A. J. Thomas have supplied a fairly complete listing
of secondary sources in "Books and Articles on Karl Rahner,
1948-1972," Theology Digest, 21 (Summer, 1973}, pp. 185-192.
Since the Klinger-Beistedin index volumes XIII and XIV of'TI
have appeared as well as the long-awaited Grundkurs des
Glauben of n. 3, p. 3, Chapter I.

Besides Geist in Welt (1939) and HBrer des Wortes
*(1941) , Rahner's specifically philosophical writings are two
essays: "Introduction au concept de philoseophie existentiale
chez Heidegger," Recherches de sciences religieuses, Vol. 30,
1940, pp. 152-171, and "Thomas Agquinas on, Truth," (1938), TI,
Vol. XIII, pp. 13-31. Concerning the substance of these -
foundational efforts, Rahner has stated: "My‘ﬁundamental con-
ception has remained completely unchanged..." {(in preface to
the second German edition of Geist in Welt, 1957).

"Thoughts on the Theology of Christmas," TI, Vol.
I1II, p. 32.

/ | :
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A Quaestio Disputata

There is a certain fullness in'kahner's thought
which comes from a decisive feature of his approach--his
ability to preserve and to change in one unified mB%ement.
As a result, there is an underlying directive in his work-
which consistently asks (1) what is the reality itself
which we are seeking to understand in this question, and
(2) how does this reality come into the real, conditioned -
world of man in such a way as to demand of him both

decision and deed? -

The 'Reality' of Revelation

In his explicit discussion of the difficulties which
the idea of revelation presents to the contemporary world-
view, Rahner follows this same course.4 Drawing vitality
from the vigor of modern thought, he concretizes the
inherent "stumbling block and scandal" of revelation as -
found precisely in its claim to aﬁ empé;ical, historical

manifestation. Hé%presumes, in con€iast to this, that

4Rahner briefly reviews his understanding of
"revelation" under that title in his Theological Dictionary,
prepared with H. Vorgrimler, trans. Richard Strachan (New
York: Herder & Herder, 1965); and in the first fifteen pages
of Revelation and Tradition. His extended treatment com-
prises the first five chapters of Foundations of Christian
Faith.
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modern man is quite aple to-accept the concept that there
exists a Mystery at the core of feality which might be
called "Godf" He believes further that dialogue with modern
intellectual iife would reveal that even today's "anti-
clericallhumanists," "troubled atheists" and "optimistic

materialists"”" would not deny the existence of some Realiﬁy

similar to the Deus absconditus of Christianity.5

Ib addressing‘thg_ggx of contemporary man's conflict,
therefore, the doctrine that there is a history of God's |
involvement with man must be relieved of what can only be
its currently erroneous interpretation. One of the symptoms
of the latter Rahner finds in the nearly universal experience
of the absence of God. From Christian roots a world-wide
attitude has developed whiéh seems to conflict with its
source in an essential way. For Rahner, however, it is not
$o0 much the conceptual model of the world that is unchristian
as is its "overhasty and illogical intefpretation éf itself

in materialism."® ,Any correction of“that mis-judgment must

Tely for its success on a re-assimilation of those Christian

v -~

attitudes which have missed their mark. Ultimately, it
demands that the characterization‘h{ man's relationship to

God be made in terms of (1) the transcendental orientation

SRevelation amtl Tradition, p. 1l.

. Burhe Unity of Spirit and Matter...," TI, Vol. VI,
p. 153. ' -
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of all creation towards its primordial ground, dand (2) the

categorical appearance of this immediacy in its historical
objectification.

More specifically, if.revelation is to be under-
stood as both internal to man's history (the 'scandal' of
incorporating God_into his system) and s£ill the free act

of God, it can only be

as the historical concreteness of the transcendental
self-communication of God which is already intrinsic

to the concrete world. Such an "intervention" of

God always takes place, first of all, from out of the
fundamental openness of finite matter and of a
biological system toward spirit and its history, and,
secondly, from out of the openness of the spirit

toward the history of the transcendental relationship
between God and the created person in their mutual
freedom. Consequently, every real intervention of God
in his world, although it is free and cannot be deduced,
is always only the becoming historical and becoming
concrete of that "intervention" in which God as: the
transcendental ground of the world has from the outset
embedded himself in this world as its self-communicating
ground.? '

-‘The fundamental nature of the revelation question, when seen
in this "w;dést possible horizon," becomes that of the basic
‘difficulty which a contemporary ap;roach to Christianity
meets: "how God can really be God and not simply an element
of the world, and how, nevertheless, in our ;eligious rela-

tionship to the world we are to understand him as not

remaining outside the world."®

7Foundations of Christian Faith, p. 87.

: BIbld. Q
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The 'Meaning' of Revelation

Turning to this dilemma as it appears in the immedi-
ate situation confronting revelation theology, Rahner singles
ocut modern man's increasing difficulty with the widespread
Caﬁholic understanding of revelation as "locutio Dei attestans."9
Relating revelation to the "all-embracing meaning of existence,"
he p}oposes that

revelation is not the communication of a definite
number of propositions..., but an historical dialogque
between God and man in which something happens and in
which the communication is related to the continuous
'happening' and enterprise of God. The dialogue moves
to a quite definite term in which first the happenin
and consequently the communication comes to 1ts never
to be surpassed climax... . Revelation is a saving
Happening, and only then, and in relation to this, a_
communication of 'truths.'l0

)
Revelation, therefore, includes two distinct aspects.

It involves both the revelation-act which brinﬁé forth or
uncovers (re-velare) the hiddenness of the divine presence
to man and the revelatien-reality which is therein directly
disclosed. AAny hope of a "living hold" upon the totality
must treat these moments both in their unity and in their

distinction. Since the act of revelation is a saving act in

9For historical studies of "revelation" see: Werner
Bulst, Revelation (New York: Sheed & Ward, 1965); Pulles
Revelation Theology:; and Rene Latourelle, Theology of Revela-
tion (Staten Island: Alba House, 1966}.

10"The Development 6f Dogma," TI, Vol. I, p..48.
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view of man's-destiny, it must enter into his human experi-

ence ag its most vital and determinative element.ll

*

Properly and precisely, we know who God is, not
from ourselves and the world, but only from the .
activity in history of the free and living God,
through which he showed us who he wished to be
to us. Consequently, the teaching of the New
Testament in the ultimate analysis is not an
ontology of God's attributes, not a theory, but
an historical account of the experiences in whlch
man has come to know God. 12

Therefore, when Rahner asks “what,ie revelation?" he
is asking about the intrinsic relationship between man's
experience of hfgself and that process by -which the world is
assimilated to God. From this position he affirms that "the
totality of the message of Christian faith is in a real
sense already given in a transcendental experience."13
Within this perspective, the problem of revelation assumes
its true dimensions. It touches immediately ﬁpon and includes
within its innermost dynamic the primary mystery of Christian
faith--the Trinity.

Indeed, it is essentially Rahner's incisive critique

of standard Trinitarian theology’ Wthh 1nd1rectly, but per-

sistently, guides his carefully,nuanced description of

revelation as a guaestio disputata. He decries the presencé

12"'I'heos in the New Testament,"” TI, Vol. I, p. 117.

13“Reflect10ns on Methodology in Theology," TI Vol.
XI, p. 109. (Italics mine.)
L]
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of a "secret monotheism" within the average theology of the
day which leaves man's only relation to the Trinity one of
having to know something about it through historical revela-
tion. Applying the axiom that real knowledge, in its deep-
est metaphysical sense, implies "the most real conceivable
relation” to what is known, he states that
the revelation of the mystery of the Trinity implies
and presupposes ultimately a real-ontological communi-
cation to man of the revealed mystery as such. Hence,
it cannot be interpreted as a merely verbal commqpl-
cation, since this does not modify the real relation

between him whco communicates (as three-personal) and
the hearer.l4

In consequence, it is precisely here that thg crux
of the challenge lies. Moderﬁ man must be able to recognize
the proclamation of this reality as the "good news" which
gives ultimate meaning to his exigtence. It must resonate
" as the infinite answer to the inEinite question which he

finds in his own depths.l5 It is on this basis, with its

¥

Trinitarian presuppositions, that Rahner hopes to re-address
.the guestion of the.immanence and transcendence of God in
relation to the world. In the contemperary evoLutiohary

model which he adopts, he finds a natural affinity,witﬁ‘

*

l4fﬁé-Trinitx, trans. Joseph Donceel (New York:
Herder & Herder, 1970}, pp. 14-15.

15Cf""“Sc;Lence as a Confession," TI, Vol. III, pp..
385~400; and "Thoughts on the Possibility of Belief Today,"
TI, vol. vV, PP- 3-22.
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Christian thought which constitutes its properly religi?us
terrain. The task, as a résult, becomes one of “"the bold
and radical carrying through to its logical conclusion of
that view of the world which essentially and in principle
" has been present all along in Christianity" yet submerged
in a static concept of the wbrld.16

Thus the boundaries of the revelation problematic
are established bf Rahner within a conceptual framewofk
which owes a great deal both to contemporatry impulses ggd
to a revitalizing of traditional dogmatic content. He
characterizes the guestion as one which "has been tqpical
since the days of Modernism and which, nevertheless, appears

17 His proposed solutionj

in some way to have been evaded."
begins with an anthropological interpretation of man's

connaturality for the self-revelation of God.

Transcendental Experience

4
When viewed within the perspective of the Incarnation

and of the divine self-gift in revelation—grace, man is known,
as it were, "from above" as potentially the other of God. He
should also be understandable "from below" with somewhat the

\\
'\

)
v

16"Christoiogy in the Setting of Modern Man's Under-
standing of Himself and of His World," TI, Vol. XI, p. 222.

17Revelation and Tradition, p. 24.
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same results. In effect, something of'the same notion of

. ——
man should be deducible from an examination of his dynamic
finality, even though such a deduction is only possible
a posteriori and in consequence bf the Incarnation. Hence,
Rahner seeks for the conscious human experiencé which is
presupposed by the fact and ¢ontent of special revelation.
He accepts the implied faith-iefefgnce as hisloﬁn horizon
_ kénd aMalyzes its contént in terms of the transcendental con-
ditions of human\gubjectivity which confirm its possibility.
His concerp-i€ thus with human performance, viz.,‘with ﬁgn's
most determinative human activities--his acts of questionihg, )
knowing, wiliing. His hermeneutic of revelation,.as a resultﬂ
finds its grounding prggéipéaxin the dynamism of the human

i
[
mind.

The Mystery of Man

&

The essential reality which Rahner wants to express
from within the constant teaching of Christianity is that

the continually encountered horizon of m 5 existence 'is
18

-

revealed to Fim as God. Utilizing a“ﬁethbdological‘procedure
. <

which he calls a reductio’in mysterium and by means of which

-

¢

18On the movement of Cathollc thought 1dent1f1ed with

this goal see Otto Muck, The Transcendental Method, trans.
Win. D. Seidensticker (New York: Herder & Herder _1968), for
the ‘section on Rahner’, see pp. 181-204. Cf. also J. Donceel,
"On Transcendental Thomis," Contlnuum, 7 (1969), pp. 164-168.
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he intends tb indicate the "indomitable dominant horizon of -
all'understandiﬁg,"’he notes that in his innermost subjec-

tivity and in his historical, social existence man is

confronted by an experience of‘the ineffable, of mystery.l9

™

. As the horizon of his every action, this sense of

- the bdundless permeates man and, with an urgency that is

5\

paradoxically one, both confirms-and guestions his being.
It is the "permanent mystery" which enters into human exis-
tence as its "innermost kernel" and "foundation.“20 As
such, it constitutes
the ultimate depths and the radical essence of every,
spiritual and personal experience (of love, faithful-
ness, hope and so on), and thereby precisely con-
stitutes also the ultimate unity and totality of’ ]
experience, in which the person as spiritual possesses
himself and is made over to himself.21l
It is a presence, therefore, which man does not simply 'feel'
after the manner of an accumulated conviction of life's :
impenetrability. Rather, it is an experience which he under-
goes; it is his life as happening, as eu€nt.
Rahner clarifies this concept further when he relates

it directly to man's spiritual faculties and to their innate

tenaencj toward.consummation; Inherently, the experience of -

: 19w0n the Theology of the Incarnation,” TI, Vol. IV,
P. 108. See also "Reflections on Methodology in Theology,"

"pp. 101-1]14, and "The Concept 'of Mystery in Catholic: Theology,"

pp. 4Bff.

/) 20"Th_eology in the New Testament," p. 38.
gy

“"The Concept of Mystery in Catholic Theology," p. 49.
B - )o

*
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mystery discloses dialogic possibilities in the very exer- ;.
tion which, in sémg pre-cohcepﬁual way, it brings to bear
upon the basic dynamism 6f man's existential strivi%g. As
such, it must be both indigenousxtg and illuminative of the

"necessary relationship intervening between the created

22

spirit arnd God." Rahner thus proposes in effect that there

exists between the mystery that is man and the mystery that
is God an analogous commonality which allows for speaking of
creature and Creator from a single ground. He finds this o

ground, and ghe place of revelation's initial moment, in the

transcendent spirituality. by which man's nature is defined.
1

The nature of the spiritual creature consists in the
fact that that which is 'innermost' to it, that whence,
to which and through which it is, is precisely not an
element of this essence and this nature which belongs
to it. Rather, its nature is based upon the fact that
that which is supra-essential, that which transcends
it, is that which gives it its support, its meaning,
its future and its most basic impulse...in such a way
that the nature of this spiritual creature...is not
thereby taken away from it but rather obtains from
this its ultimate validity and consistency and
achieves growth and development because of it,23

If man i5 to be understood,in terms of his capacity
for the full reality of revelation, therefore, an examination

of his nature must disclose, as a prior condition, an
1

.

[

22

"The Experience of God .Today," p. 154.

23"Immanent and Transcendent Consummation of the

world," TI, Vol. X, p. 128. See also "Nature and Grace,"’

TI, Vol. I, pp. 165-188.
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immanent factor of its possibility. For Rahner, this factor

can only be'supportgd'by'the principle of movement which is
, }

identified with man's spirituality. \ In man's absolute tran-

. scendence toward the unlimited, ‘there must be present an

unconditional, and yet natural, openness for God.24

u
v

"Man should be able to receive this Love which is
God himself; he must have a congeniality for it.
He must ‘he able to'accept it as one who has room

. and scope, understanding and desire for it. Thus
he must have a real 'potency' for it. He must have
it always. He is indeed someone always addressed
and claimed by this Love. For as he is now in -fact,
he is created for it; he is called into being 'so that
Love might bestow itself. To this extent this
'potency' is what is inmost and most authentic in
him, the center and root of what he is absolutely.25

£

The Experience of Mystery

= T

When viewed_égainst this framework, what Rahner is
‘attempting with his analogy of mystery becomés Clear:' He
wiéhes to provide- an existentially reaiistic desé?ibtion of
how the capacity in man for God presents itself. To that

end he speaks of it as identical to a h e and conscious

awareness through which man experiences his being as always

24The 'openness' of man's nature is developed fully
in . Rahner's metaphysics of knowledge in Spirit in the World
and given further extéension as a philosophy of religion in
Hearers of the Word. While these works supply the guiding
impulse of this thesis, a less intellectualist expression
is being sought. . '

25“Conce&:ning the Relationship between Nature and

Grace," TI, Vol. T, p. 311.
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referred beyond himsélf to the fullness of the'absolute,
incomprehensible being. Hence it involves precisely "that _
kind of knowledge which is pPresent in every man as belonging

to the very roots of cognition in him, and as constituting

the starting-point and prior condition for all reflexive

26 : ' -

What man is ‘can, in consequence, best he approached
by a radically serious effort to express what that reference
means in terms of its dialogic and dialectic implications.

As the "ultimate point of reference,” the "asymptotic goal," . .

the "inaccessible beginning," and the "transcendent beyond,"

'mystery‘is at once the "ground which withdraws" and the

- ) . 2
"otherr which remains ever remote and ever near. 7 Mystery,

then, bécause it is a pdséible referent for both what is most

imhanent and most transcendent in man, can be apprecached in
terms of his self-perf®rmance.

Hence, man's being presents itself to him as mysterious
when, in his core-existence, he is aware of himself as one
whose derivation cannot be sustained by the plurality of his

origins. Beyond the anthropologies which objectify his

—

26f'Experience of‘Self and, Experience of God," p. 123.
27 ... ! " .
~Ibid., pp. 124-129. See also, ™ Mystery," Theologi-
cal Dictionary, pp. 300ff; and "Mystery," Encyclopedia of
Theology (New York: Seabury 'Press, 1975), pp. 1000-1004.
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nature, is the subjective reality of human consciousness

from which they arise. 1In his own beiqq?\therefore, man

knows a basic unity which exists prior to any of its
M .

multiple and varied manifestations. In a similar way, man
knows this reality whenever he is aware that his destiny is

never completely in his own hands but is. always referred to

r e

an ultimacy which eludes his graép. Rahner terms this

universal awareness a "more original experience" and

-

characterizes it as belonging to the."ultimate and pri-

mordial movement" of a created spirituality.28

Tﬁere is a sense of 'call' and 'summons' within
these two moments which, for Rahner, makes possible the draw-
ing together of the experience of self and the experience of
. God. As already implied, ho ever, the concept of mystery
s :

does not,-in - -Rahner's understanding, intend something only

- b Y
provisionally unknown but subject to future and final

-

clarification. On the contrary, as the leitmotiv of his

revelation theory--and the primary indicator of its ontol-
ogical origins--it signifies a reality forever incomprehen-

sible to man, that is, the being cof Godghimself:29 As such,

/

28Foundations of Christian Faith, p. 32f.

29On the theology of God as 'incomprehensible,' cf.
"The Concept of Mystery in Catholic Theology," pp. 36~48.

\
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itApoints'to;God as the realistic term of man's transcen-
i .

dence, the hérizon of his being which makes personal, free

- -

experience’possiblel It is at once the ground and content
of that unity .which draws the experlence of self and the
experience of God into one moment in such a way that "without

this experience of God no experience of self is pbssible."3o

The Structure of Man's Spirituality

That man is a being whose self-performance lies open

to Mystery is the initial proposition of Rahner's meta-

physical anthropology. It is not, however, an assumedYtru-

/ism but rests on a prior and more fundamental insight. For -

although the necessity of man's encounter with material,
sensible things--and his reeulting drive to understand them--
leads to the place where Rehner finds the possibility of a
theological solution to the contemporary dilemma, it is only
1ntelllglble in consequence of the how which it demeeds.
Since this is the questlon within our question, it is the
decisive factor in Rahner's approach and deménstrates‘yhe
integrating power within the cyélic movement: of his ‘

hermeneutic.31

c
3OTExperience of Self and the Experience of God,"

le. 0. Muck, The Transcendental Method, pp.

196-198.
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Man as Question

In setting thg pattern of his_thought, Rahner turns
first to man and to man, not as a pre-defined nature, but
ds "the universal question" which he is to himself. Apply-
ing the axiom that in the unity.of the one subject every
bit of knowledge is also the function of* every Bther part of
knowledge, man's understanding is brought for£h as the condi-

32

In other words, "revelation presupposes a clearly-distin—;
guished free philosophy as the space of its own possiblity."33
- From this point of mediation between philosophy and
theology, with its 'memory' of both man's transcendental
orientation to mystery and the "distinctive stamp" which his
contemporary situation imposes upon his self-expression,
a Christian assertion may be broclaimed. Thus the éuestion
itself prepares the conditions for the full reality of
'hearing' and the theological answer brings tha£ prior under-
standing to its finaliy reflexive self-presence. Hence,

o

theology, in this sense, is not a "primary'quantity" but

32"Philosophy and Theology," pp. 73=75; "Philosophy
and Philosophising in Theology," p. 47f; "The Current Rela-
tionship between Philosophy and Theology," TI, Vol. XIII,
PP- 61-79; Foundations of Christian Faith, p. 24f.

331pid., p. 76.
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follows upoﬁ the more original experience Both of éelf and
of God.34
The "question which man s to himself" is the con-
ceptual vehicle which initiates the cycle b& pointing to
that concrete experience.of existence wh;;h is basicaliy
inescapable and which every man must recognize as his own.
Further, an understanding of man's'orientation to mystery
intimates, as implied above, that there is a dialectical
and expressive relationship preéent at the heart of being.
In the comprehensive order of Rahner's theory, that reality
is first disclosed as the fundamental thesis of his tran:
scendental system: there is a metaphysicg (and, hence, a

theology) radically actuated in the béing of man. In the

elaboration of this thesis in Spirit in the World, an ipter-

pretation of the theory of knowledge dévelopéd by Aquinas

yields for him two far-reaching principles: the unity of

human knowing and the unity of knowing and being.35 .

In the development of his thesis, Rahner accepts,
with Heidegger, that the starting-point for metaphysical
inquiry lies within the questioning process of manA\\iMan

'S

questions necessarily,"‘therefore, being is accessiblepgo

34For this ‘distinction, see "Theology in the New
Testament," pp. 23-41; also, Revelation and Tradition.
s

35§pirit in the World, pp. 57-70. For possible
sources of this insight, see Fiorenza's "Introduction," ibid.

4
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him only as something guestionable (Fragbarkeit); he is

insofar as he asks about being; he himself exists as the

"question" about being.36 It is, consequently, in the per-

formance of the question that man's existence as there-
with-being (Dasein) reveals its ontological dimensions, for

-«.the metaphysical question is that question which
in a final and radical sharpening of man's question-
ing turns upon itself as such and thereby turns upon
the presuppositions which are operative in itself...
t is the transcendental question, which does not

- merely place something asked about in question, but
the one questioning and his question itself, and
thereby absclutely everything.37

By placing the existence-questicn within the being
of man, Rahner believes that he is able to deduce both the
meaning of man and the meaning of being in general. His
answer, as a result, begins with the power and the thrust
of the question itself., For every dquestion has a direction,
a principium, or it could not be raised. 1In the "from whence"

of the question about being in general, being is already
38 ’

N

being-as-known. This further implies that every being,

36Ibid., P. 57. For Rahner's personal comment ‘on the
influence of Heidegger upon his "style of thinking and of
investigating," with its emphasis on the "synthetic idea,"
see Patrick Granfield's interview of Rahner in "Karl Rahner,"
Theologians at Work (London, Macmillan, 1967), pp. 37f. Cf.
also, R. Schniedex, "A Transcendental Philosophy of the
Question," 4 (Spring, 1966), pp. 150-153.

. 37Ibid., P. 58. For an indication of responses to
this thesis, see D. J. Shine, "The Being~Present-to-Itself-
of-Being," Continuum, 6 (Summer, 1968) , pp. 221-224.

38Hearers of the Word, p. 34; 38.
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as the péssible object of.knowledge,,ﬁas‘essentially an inner
reference to knowledge;‘and thus to some knower. if tﬁis
relatedness is seen as an a priori and necéssary proposition,
it can.only be because being and knowing constitute a basic
unity. .In effect, being and knowjflg are one because in their
grounding within the performance of the question, viz; in the
act by which being pérforms itself as knowi;g (and as not 'J
knowing}, their identity as the "priﬁordial knowledge" is

disclosed.39

The 'Reach' of Man's Intent

The starting-point in the metaphysical guestion prc-
vides Rahner with the propositions which undergird his theory
of revelation. The first grounds the second and relates to
a general ontology: the naturé.of being is the 9rigi al
;nity of being and knowing. The second extends the fgxaf
and relates to a metaphysical anthropoloéy: theknature of man
is spirit; man'is absoluté openness to being.40
. Man is capable of self-enactment because the dynamism

1

of his fundamental intentionality is a pre-reflexive reaching

39Ibid., P. 46. Cf. Nikolaus ,Lobkowicz, "Zu K. Rahner's
Geist ip Welt," Philosophisches Jahrbuch, 67 (1958), p. 406.
Lobkowicz considers this to be Rahner's fundamental philosophi-
cal contribution. Cited in Barrie A. Wilson, "The Possibility
of Theclogy after Kant: An Examination of Karl Rahner's Geist
in Welt," Canadian Journal of Theology, 12 (1966), p. 255.

40Cf.,Rahner's summary statement of the grounding of
metaphysics in man's cognition, Spirit in the World, Pp. 3B7ff.
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-

(Vorgriff)41 toward thé toﬁality of all possible realj..ty.42
Through this reacping or pre-apprehensibn toward £he un-
limited,‘man attains, in one unified motion of knowledge and
love, to both the sensible reality of his material world

and its non-objeﬁtive, universal and sustaining source:43

In the surge of his movement beyor® the quiddity of each

this or that which he encounters, man "anticipates” the

reality which simply is. Rahner, with Thomas, terms that

reality the God of revelation.44

It is, consequently, this a priority and essential

opeﬁhessewhich, as the ontological structure of human sub-

[} L]
.

Jectivity~-and not just an "accompanying phenomenon"--
forms the antecedent law governing how revelation occurs.
Rahner calls this subjective, unthematic, necessary and \

unfailing consciousness of man's self-presence in kfowing a
g P g

transcendental experience. As an’ 'experience' it is a moment

’

41On Rahner's use of this term, c¢f. Andrew Tallon,
"Spirit, Freedom, History," The Phomist, 38 {(October, 1974),
PpP. 908-936; note particularly, p. 914f.

42Hearers of the Word,
pp. 387-400.

p. 53; cf. Spirit in the World!'

- 3¢f. spirit in the World., pp. 237ff.
44 ‘

For a discussion of Rahner'dfﬁaréchalian Thomism

at this, its most controversial point, see, for example, Denis
Bradley, "Rahner's Spirit in the World Aguinas or Hegel?"

The Thomist, 41 (ApriI, I977F, pp. 167-199; Roger LaPointe,
"L'ontologie de Karl Rahner," Canadian Philosophical Review, .
8 (1970), pp. 592-611; Edward MacKinngmn, "Transcendental Turn;

Necessary but Insufficient,” Continuuf, 6 (Summer, 1968),
Pp. 225-232,.
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within every expefienée as a condition of its possibility;.
its 'transcendence' derives from its belonging to the “
necessary, inalienable structures of the knowing subject
and indicates its spirituality in act. Man is thus directed |
to God from within the centrality of hié own coming-to-be
and finds, whether consciously or not, in the 'stuff' (Stoff)
of his world the validatggg;gf,its meaning éﬁd purpose.

There is, however, a further and equally significant
presupposition which Rahner draws from his fundamental
ontolog& of the question and mystery which is man. A second
aspect of being--beyond its luminosity as self-presence-—is
its variable or non-constant guantity. in his affirmation
of an infinite horizon of being, man experiences his finite-
ness and referred co:tingency as "carried" by the free power

of pure 5eing.45

Hence, man is aware that there are degrees
of being. 1In his on-going awareness that he isl"gift" in

relation to the ground of his transcendence, he experiences

.2 sense of creatureliness. Yet, at the same time, in his

daily actualization of his being, he knows that he possesses

the power of his own freedom. Between the'genuine reality

of his radical dependence on the one hand, and the experience
of freedom on the other, his transcendentality is lived as an

orientation grounded in "the abyss of ineffable mystery."46

45A Rahner Reader, p. 34. '

46Foundations of Christian Faith, p. 42.
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v

ﬁ
In an evolutionary view of the world, man is under;
stood in much the same way. He is "the being in whom thé
tendency of matter to find itself in the spirit by self-
transcendence arrives at that point where it definitély'
breaks through;"47 Man is spirit-in-world because he is
that being in whom self-transcendence has become conscious -

of itself. 1In the hiddenness and risk of his disposed and -

referred existencé, he knows himself to be that creature

who alone bears an open reference to the Absolute. ~ He knows

himself, therefore, to be the'ihcarnaqg bossibility of tran-
scendence into the life §f God. 'As such hé embecdies a
capacity for what Christian theology calls 'grace' and
'glory."

Rahner has envisioned that 'potency' of man for Gbé
as constitutive of the structure and operation of human con-
sciousness. If, as Rahner asserts, the free, luminous act
of creation is a éonéinuous act of love-~as the deepest
factor of knowledge,- since it is its condition and—cause--

man's creatureliness so modifies hily spirituality as to

prepare in him an empathy to receiffe and return that love.

47"Chrlstology within an Evolutionary View of the
World," p. 106. C£f. n., 21 above.

481pid., pp. 160; 179.

.
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Insofarpas God, in his love of himself, freely loves
as the creator of the finite, he understands the
finite itself in this love. In this light the con~
tingent, too, is raised to the light of being. ...
there is for it no other way of sharing this light.
ondy in the logic of love does logic reach the
understanding of free being.49 )

: Thus&RQPner arrives at the second propositibn of his meta-

ship -to freedom and decision.

physical anthropology: "Man is the being who stands in
free lovq?pefore the God of a possibhp revelation.“50 From
within this pergpective, and in fidelity to the unity of
man's cognitive process, he envisions love not as something
separate from knowledge but as its deepegt factor, its
condition and cauée. He is able, as a resultJlto interpret
man's relation to tﬁé tfaﬁscendent'ﬁWhither" of his horizon.

as a summons to acknowledge, by the "yest-or—"no" of his "’

option_fondamentale, the free gift of his being.5l In other

words, becadse an act of .interpersonal knowledge is, by

identity,.an act of love, true knowledge possesses, in the

concrete totality of man's existence, an inherent relation-

52 }

o

4QA Rahner Reader, p. 40.

*O1bid., p. 45.

51

On the theological content which Rahner gives-to

. the term Whither, see "The Conhcept of Mystery in Catholic

Theology," p. 50. For a comprehensive treatment of the
difficulties involved in interpreting the word God today, see
Langdon Gilkey, Naming the Whirlwind: The Renewal of God-
Language (New York: Bobbs-Merrill, 1969).

v 52ct. "Theology of Freedom," TI, Vol. Vi, pp. 178~

196.
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The Radical Content of Man's Freedom

%

. In thus defining man's freedom within the inescap-

able experience of self-transcendence, Rahner prepareé for

-’ .
the possibility of conceiving of revelation as a personal

"intersubjectivity" between man and God.S}

Aé'such, iF
necessarily involves an ontological dialectic between.what
is.imposed‘py the essential orientatiéﬁ of man's, 'being and
what he experiences as imposed in the existential task s
which marks his daily life. Rahner identifies the tension
‘which thus structures man's self—actﬁa&i?ation as its
temporality, viz., as the medium of that historicity in
which man's nature as "a free and intellectual being" is

realized.s4

It is precisely this aspect which aliows Rahner to
extend the pétential of the man-God relationship--which
constitutes the basis of man's self-ppsseséion in knowledge--
to a more primordial and encampassing ielation of each to

the world. He notes, consequently,‘thatrthe degree of being

proper to a spiritual person is only fully realized in the

,53For the agreement of Rahner's position with that

of E. Schillebeeckx, cf. Revelation and Theology, Vol. II,
trans. N. D. Smith {(New York: Sheed & Ward, 1968).

5%"Intellectual Honesty and Christian Faith," TI,
Vol. VII, p. 69. Cf. also, "The Dignity and Freedom of Man,"
TI, Vol. II, pp. 235-264. e

’
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deliberate attitude which he takes towarq himself in the -

[

in Welt enactment of his freedom. Hence, it is the perfor-
‘mance of his existence in both knowing and willing which
alone displays the intentional self-affirmation (or self-
denial))py which man attains himgglf,

In the ffee decisions by which he fashions his "now"

2

{(out of the lingering past and the not-yet, open future)

£

there is present to man a "self-perfecting of freedom" which
. .

is definitive in its final 'moment' as "its self-realisation

before God."55

For, in Rahner's thought,
freedom, if it is to be able to effect salvation or
damnation and hence the determination of the whole
man, of 4tself brings into play the whole man with
his mutually interactive relations to his origin and
future. Freedom is always self-realisation of the
objectively‘choosing man seen in view of his total
redlisation before God. In this way, considered as

capacity of the 'heart,' it is the capacity of
* [love.56 ‘

A unity reveals itself in man's choices, therefore,
which clarifies further the inner-relatedness present

between Ehe love which he has constituted, whether falsely

55"Theology of Freedom,". p. 186. On the treatment
of death, see On the Theology of Death, trans. Charles
Henkey (New York: Herder & Herder, 1961).

t .

56Ibid., p. 187. On the ontological significance
of Rahner's concept of heart, see "Some Theses for a Theology
of Devotion to the Sacred Heart," TI, Vol. III, pp. 331-352;
"The Theology of the Symbol," TI, Vol. IV, pp. 221-252; "The
Theological Meaning of the Veneration of the Sacred Heart,"
T, Vol. VIII, pp. 217-229; and, in the same volume, "Unity-
Love-Mystery," pp. 229-249.
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or correctly, by his free responsés to a finite world and
the love which 1nforms his fundamental attitude toward. hlm-
self. If man ¥s oriented towards Absolute Love, his individu-
al, concrete:knowledéé of  that mystery “i§ always determined
from the start by the way he loves and tfeasures the things
presented to him."57 Thus Knowing possesses a fully human
significance only when integrated into freédomf and the
prober function of each is "loving communica£i§n with the
Thou."58 Rahner is thus é?le to bring knowing and loving
togethe; in such a way that t§ be is, for man, as much to
love and be loved as it is-to know and be known. The com-
plete illumination of béing must then necessarily relate -
to the summons of Absolute Presence that love by which man
is ultimately borne.

We may note in conclusion that Rahner's understand-
ing of man as self—actualiziné in transcendental experieqce
brings the cycle of his task bevond its mid-point and to the
threshold of theology; Once man is established as coﬁsciously
in possession of a responsibly free and persogal subjectivity

a moment of mediation between philésophy and theology has

been brought to completion. In the common light of a

57Hearers of the Word, p. 106.

8"Unlty of the Love of Neighbor and Love of God,"
TI, Vol. VI, p. 241.
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theologicall& oriented anthropology and it§ metabhysicalb'
"inner moment," the question of man has been brought to its
possible formulation.as the question of his existential
salvation. ’

There is, morecover, in Rahner's approach the cléar
iﬁtention that that quegtion be, at the sﬁme time, con-
cretized within the."new situa£ion" of man's striving;

The final and most rédfcally real;stic affini;y possible
between the bringing forth of a new society and the "one °
single mystery" of Ghristiani;y must be unveiléd as the

59’ The act of personal love 'for another

radicality of Loﬁe.
human being is "the basic act of man" which gives meaning
to ﬁverythiﬁg else. " In ouf next chapter the properly
theological content of that act, in its elevation by the

offer of Love's Self-gift, will be investigated as con-

stituting the heart of Rahner's revelation theory.

-

59"The Church's Commission to.BringBSalvation and
the Humanization of the World," TI, Vol. XIV, pp. 304-308.



CHAPTER III
. ' THE EVENT OF SELF-GIFT

Introduction

Rahner's theory of revelation, although highly meta-

physical, is sustained by a realism that repeatedly returns
to the goal of his pastoral intent. The irrelevancy of
révelation for modern man is persisténtly measured against

the general lack of understénding of God's three—pérsonal

relationship to the unified totality of all created reality.

As a result, his critical attitude toward the isolation of
the Trinity from the current theology of revelaticn éirects
his effort to reappropriate its saving authenticity for
contemporary life. It guides his proposal that the task

of theology be grasped as a reductio in unum mysterium and

that man be understood from the content of his experience
of transcendence.
From this foundational concentration, Rahner moves

to the explicitly theological realm in his well-known and

somewhat controversial doctrine of the supernatural exis-
tential. Since it is the key concept which gives Rahner's
theory of revelation its cohesion and intelligibility, this
chapter will be primarily concerned with clarifying its

content from the transcendentaﬁ basis of his approach. We
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;hall examine the way in which Rahner develops his position
from within the universal call and offer of salvation ex-
tended tosiii>men everywhere. The implications of this
reality a e self-communication of God in his immediacy
to man énd to his history will be considered within the
ambi£ of Rahner's extensive theoiogy of grace. In our
final step, a summary'notion of the basic elemgﬁfg’of
ﬁahner‘s theory.will be presented in their transcendental
and categorical aspects. = . ) f/’“

Rahner believes that a proper génetration of the
inner thrust of God's saving purpose for man entails far
more th€n an external possibility for him. In keeping
with his philosophical affirmation of the human situation
as intrinsically oriented to the Absolute of Personal
Mystery, he proposes that man is further specified--in the
totality‘of'his being and in an essential way--by the
universal extension of the-divine favor.

ti:;érefore, in hisqcompletion of his doctrine of

man with the thesis of an existential which ordains him
toward grace, Rahner 1fills. the logical méﬁement initiated
wheﬁ he' grounded nfan's nature in his capacity to be the
‘other' of God's Rpersonal approach. With|his qp#ception of

God's real presence as an offer to man's freedom’ and a

modification of his transcendental experience, he intends
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a completion of his hermeneutic cycle. The originél ques-
tion experienced in thé ambivalence of man's being is
brought to its promise by means of the fact and content of
revelation. For Rahner, that consists 'in a primordial way
in the knowledge of God which is present in the summons
implicit within the situation of man's supernatural

determination.

The Call and Offer of God

The ﬁniversal salvific will of God provides Rahner
with the theological starting-point of his revelation theory.
Erom this dogmatic base he develops his doctrine of the
supernatural existential.l Helding that any theological
statement about man must be one that addresses the unity of
his entire réality, he seeks the encompassing point of
Chri;?}an belief in the fact  that every man is called to
intimacy with his creator. He considers this to be not only
the core of the bﬁristian message but its'innermost'coneep—
tion of all of reality as well. In his repeated attempts to.
respond to man's contemporary assertion toward unity by
attempting Qhort summaries of faith, he graphically illus-

trates that conviction.2

le. Foundations of Christian Faith, pp. 126-133.
For a summary survey, see Kenneth D. Eberhard, "Karl Rahner
and the Supernatural Existential," Thought, 46 (Winter,
1971), pp. 537-561.

ch. n. 5, p. 4, Chapter I.
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ot .
5”— Rahner insists that the message to modern man must

be one which clarifies the penetrating power of the Gospel.
' 3

It must announce to him that his "whole spiritual and

intellectual existence is oriented towards a holy mystery”

which communicates its own reality, at least as an offer,_
¥

with an immediate proximity.3 This "holy mystery" and

"immediate proximity" is Rahner's concrete expressicn of

man's “supernatural crientation to God. .

—p

The Supernatural Existential

m

In contrast to the extrinsicism of the average teach—.
ing on grace and revelation which has charaz%erized the last
few centuries and to which he strenuously objects,/ﬁahﬂer
describes God's presence to man in terms of his subjectivity
and ﬁersonhood. Avoiding any objectification of the event
of revelation-grace as an entity inhering in the soul,4 he
wants to give conceptual realism and crédibility to the
implications contained in the traditional doctrine of God's
saving will for man. | e

For if God wills the salvation of mankind--and

Scripture. and the constant teaching of the Church confirm

3Cf. "Man," p. 368f; and "Theology and Anthropology,"
pp. 4; 11, - '

4"Grace: II. Theological: B. Systematic," Sacra-
mentum Mundi, Vol. II, p. 415.
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this--then his love must make itself known to man as opera-
tive within the act by which his mode of.existence is
expectant of meaningl.5 For Rahner, man's confrontation by
‘mystery challenges him to an attitude Qf hope. For hbpe,
understood as "the.basic modality.of human exisélnce,"
gives expression to that fundamental sense of wonder and
expectation with which an orientation to Perscnal Presence
is filled.6

Hope, therefore, is an.internal reality of man's
will -as he reacts to the promise of his created possibili-

ties. As such it is related to that “mof%&original experi-

~

ence" which is prio;\ggﬁfgﬁlaxive repres?ntation or
conceptualization in wofd. Nor is hope to be dissolved in
the final reality of death. As with mystery, the fulfill-
ment of man's nature "outwards from the self" in the radical
trust of "letting go" gives‘gxpressioﬁ to

a process of constantly eliminating the provisional
in order to make room for the radical and pure
uncontreollability of God. It is the continuous
process of destroying that which appears, in order
that the absolute and ultimate truth may be the. -
intelligible as comprehended, and love may be that
which is brought about by our love.?

/

_ 5On the theoloyy of God's saving will, see "Salva-
ticn," I, Encyclopedia of Theology, p. 1499.

®"on the Theology of Hope," TI, Vol. X, pp. 242-253.

7.
Ibid., p. 250.

-
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From the conside;ation of hope as the corresponding
reality in man to the fact of his finality and goal, Rahner
argues that the natural potential of man for a recept}ve
encounter with the Divine is, in fact, already a super-
naturally determined reality. Han is not only a listening
spirit who turns toward the possibility of revelation. 1In
the actual order of his existential situation as ontologie

cally affected by the universal salvific will of God, he

is redeemed. M\As such he is permanently "the cbject of God's

saving care and offer of grace."8

Rahner calls this reality objective justification

b}
and distinguishes it from the subjective fruit of its

“ -
a,f

application in the sanctification of the individual. By
it, however, he intends a true and essential determination
of man's being. Adopting the Heideggerian meaning of
"ekistenéialﬁ%\b an "on{ological structure of existence,"
he intends to/zndicate the objective consequence of God's
will.9 Hence he is able to assert that

there can be no serious doubt that all men stand

permanently under the offer of grace really opera-

tive ip them. This permanent and ever-ready offer

is always accepted in their moral activity, unless
they shut themselves to it by their own moray guilt.l0

. 8“Existence," II. "The Existential."“ B. Theological,
Encyclopedia of Theology, p. 494. .

e

®Ibid., A. Philosephical, p. 492.

Wrpia., p. 494.
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Rahner thus gives a properl} theological specifi-
catipn to man's oriehtation which he derives from the light
of historical revelation. Following from his metaphysical
pfbposiiion_that states that with each higher intensifica-
tion of being there is also an intensification of knowing,
he affirms that the "situation" of redeﬁption or justifica-
tion under‘which man lives enters in:o his self-awareness

as an inescapable, constitutive element of his being.

He‘further Proposes that the new formal.object which is

involved in grace constitutes "thé primary feature of

revelation.’"ll

That man is really affected by the permanent offer
of grace is not something which happens only now
and again. ...This state of affairs can be briefly
labeled."supernatural existential," to prevent its
being overlooked. It means that man as he really
exists is always and ineluctably more than mere
"nature” in the theological sense.l2

There is, thefefore, present within man something
5eyond a mere passive receptivity for revelation and grfce;
pridr to God's gift tﬁere already exists a reality which is
related to it in an essential way and present to man's

being as 'natural’ to him. That is, because God has freely

elected to love man, he has willed to bring to consummation

B 13
 lpia,

121pi4.
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the mutually related orders of creation and rédemption.13
- By a principle of "hierarchically ordered reality" through
. which he intends to complete the evolutionary model implicit
within the ;eference of traqscenﬁentality, Rahner confirms
man's potential as the 'grammar' of God's self-expression ‘
by basing that love in the iﬁcarnat&on of his WOfd.l4 Con-

. sequently; his concept of man's graced existence can only
Y griced

be bréught to satisfaction in relationship to a theclogy of
ce. y '
grace // ,

The Self-communication of God

When Rahner implies that the supernatural existential
-

\

. is in effect the objectification of the 'divine salvific will
he infers a universal elevation of man's nature by grace;
indeed, an elevation effected by the vefy offer of grace
whethe; as accepted or rejectééd \ée interprets man's
spirituality as realizing ité activity within an awareness
of itself which includes in some way., an awareness of God's

5

own reality.l Therefore, that inner moment which he seeks

L

L 13Cf. "The Order of Redemption within the Order of
] . Creation," The Christian Commitment, trans. Cecily Hastings
/ (London: Sheed & Ward, 1963), pp. 59-113.

: L4

Y1pia., p. 75.

lSThis is the constant theme of Rahner's pastoral
. theology and is given recent and ypical expression in, for
example, "Observations on the Problem of the 'Anonymous
Christian'," TI, Vol. XIV, pp. 280-~294,

-5 .



—
R —

to grasp and which informs his basic intuition of revela-

tion's occurrence has its initial 'lighting' here. The

reality of revelation is, in Rahner's thought, expressive

.

of man's rea;‘situation as graced and redeemed prior even
[ .
to the free decision by which he claims and affirms (or

‘disowns and rejects) his own being. Copsequently, it is

L]

man's horizon of a priority which, in its ontologically.
grace~determined reality, is itself revelation.

This a priori awareness of man (called revelation)
is always accepted in faith wherever and whenever
an individual in unreserved faithfulness to his own
moral conscience accepts himself in freedom as he
is, and so too in the as yet unrecognizable impli- .
cations of the dynamism underlying the movement of
his%own spirit.16

The offer of gface, therefore, is alreaﬁy a moment

64

of revelation in Rahner's understanding. Furthermore, this

moment within transcendental experiencg is the primary

feature of revelation.17 In the neﬁ finality given mam

through .God's gracious will toxlove, a cofresponding reality

is present which already and always touches his horizon of
N M . I J
self-presence in a revelatory way. Within a theology of

grace that possibility is seen as what God presupposes for

himself as the ultimate Zi:l of his creative design. Hence-

a real self-communicatio"’f.GodAis what is basically

61pid., p. 290f. .

¥7Cf. n. 5 of this chapter.

—
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intended from the first:constitution of man'$% nature as a

necessary.means for this-ﬁaggening. N &

The central fhesis of Rahner'§ theory is thus an
assertion of man's condition or situation as so affected’
by the reality of its supernatural vocation that it is

possible to state that man’ is "the event. of God's free and

wl8

forgivipg self-communication. As the reality of the

divine seif—gift to man, E

the countenance of God which turns toward us in oL
this self-c®Whunication is, in the trinitarian

nature of this encounter, the very being of God

as he is in himself, and must be if indeed the ¥
divine communication in grace and glory really is .-
the communication of God in his own self to ,us.19

The creaticon of man to know and possess Goa§in\1ove reéeives‘
ité actuality as graced in virfue,oé its finality. Fréh
thisterspective ahe quea%%qp of man's destiny_strengthens
Rahner's conviction that an aidination to gracé and vision
cannot be external to his center of being. .: | b

\ — -t -
Rahner thus asks how an ontology which rightly com-

Prehends man's essence as dependent upon -God can grasp his
basic dispositidn in relationship to God as having. its
actuality in an axteqnél decree~ Is there not“gﬁz;:ic

contradiction in such a position?' If the supernatural
’ | ' -

18

Foundations of Chriétian:Faith!Kp. 116. Z;l

19

ibid., p. 135.
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goal of creation is first in the divine intentjon, then,

Rahner believes, man and his world are intrinsically differ-

ent than they might otherwise have been. "Man's concrete

end is the first object of GOd's will...and it is with this

in view that he first devises the concrete gquiddity of man."20

Rahnér insists, therefore, that rational thinking
diTands that £he divins_decrees for man have fntrinsic.
effects. At the heart of his fheory,'this argument stanés
as the crucialvproof whiéh he ;ffers for understanding man's
existential oriéntatioﬁ as supernaturally inférmeé by a
transcendental experience of God.‘ Consequently, he aské

must noé what God decrees for mam be eo ipso an
interior ontoloiyjcal constituent of his concrete
quiddity 'termirfative', even if it € not a con-
stituent of his 'nature'? F an ontplogy whigh .
grasps the truth that man's concrete quiddity
vdepends utterly on God, is not his binding dis-
position e0 ipso not just a juriflical decree of
God but precisely what man is, hence not just

'an imperative proceeding from God but man's inward
depths?21

What God decrees.,, therefore, as a fihality of'man must have

a corresponding effect on his &xistentiél nature which

ordains him toward that end. By at‘emptigg a closer unity ™
between the fﬁnality of man as destined fo;_;ge immediate

presence of vision in glory and the originating ontologﬁ‘

20"Concerninq-the Relationship between Nature and
Grace," TI, Vol. I, p. 308. For a history of the nature-

-grace problematic in which this question arlses, see p.

297, n. 1.

2lipia., p. 302:

‘.—/\

-
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> .
of that possibility--as an inner illuminatedness of man's

being--Rahner envisions God's self-communication as the

fullness of "uncreated" graqe.22

The Self-bestowal of God

In order to achieve a fuller comprehension of
Rahner's thesis that the silent mystery which surrounds and
beckons all,men;ébeéywhere ié a true self—communiéqtion of
God in his own:'triune reality, it is necessary to grasp the
dialectic at work. The conceptual framework which he ﬁro—
poses uncovers a singular potential for unity within two
Qeémingly disparate realities. One consists, on "the part
of man, in the implicit demand for mutuality present in the
intentioﬂdl thrust of human consciousness. The other arises

»

from the all-embracing, universal gesture of love on the

part of Ged. _ t,\J

On the basis of a transcendental apﬁroach, a prin-
,.\___/—\1 .
ciple of unity is obtained which derives from (1) a meta-
physical anthropology performed under the aegis of faith
and (2) an "ultimate and irreducible" experience of grace.

That principle consists in the sustaining act of bené;ZZQnt

and gracious love present to the core of kan's transcending
. v, !.

22"Some Implications of the Scholastic Concept of -

Uncreated Grace," TI, Vol. I, pp. 319-346.

rd
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freedom. BAn explication of that "mediated immediacy” as a '

communication of the personal Spirit of GodZ3-—the."uncreated

grace" of scholastic theology--leads‘to the recognition of a
™

threefold presence of God in the plan and deed of salvation.24

wn

The Modes of God's Gift

Rahner care%ully prepares. for the three—personaf
‘aspect of revelation by a reauctio of Godfs ﬁﬁ}é;ﬁommunication
to a single mystery. HTaking the conception of th world as
an evolutionary, dynamic process as his premise, he proposeé
an immediate relaﬁipnship»of God to the ultimate unity which
this model ¥isplays. He finds this in the one basic act of
self-bestowal by which God both created the world and entered

even more directly into fits reality in the presence of his

continuous self-offering.25

Creation can and should be conceived of as an
element 1n, and prlor setting for, the self bestowal
of God, that act in which he does not creaté™some-
thing dlfferent from himself and set it over against
himself, but rather communicates his own reality to
the other. If and to the extent that we have under-
stood that the created world is the subject to whom
N the divine self-bestowal is addressed, and is the
condition and prior setting posited by this self-
bestowal of Gpd in itself, and enabling it to take

23Ibid., p. 322. Note also the Scriptural basis of
Rahner's position, ibid.,-pp. 320-324.
24“Reflections on E;;hpdélogy in Theology.," p. 94.

25“Christology in the Setting of Modern Man's Under-
standing of Himself and of His World," p. 216ff.
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place then it naturally follows that there is an
~immanence of God in the world.26

It ié, as a result, propérly the task of a theology of gracé
to develop internally the historical manifestation and actu-
ation of that mysterious reality so conceived. Its direction
must, as a result, account for the involvement of man-and~God
at the same time, because 'man' is related fundamentally and
in his destiny to tﬁé transcending process of the wofld.
Furthermore, the autonomy of greation must be preserved as

2 genuine possibility. Thereforé, it can 6n1y be conceived
as effected by a causality which enters into a real relatiop
to man while not in any way being considered as constitutive
of his nature. Rahner develops such a concept as a guasi-

‘formal determination of.man's graced and justified existence.

Thus he retrieves and reappropriates the traditional theology

of grace as the caus ormalis of justification but alters its
e - >
more stap{c, "instrumental” content and extends it universally

as the "taking up into the ground" of God's abiding immediacy

and proximity to man.27

The one single mystery, therefore, can only be God

28

considered as he is in himself. However, as we have already

26

27Cf. "Some Implications of the Scholastic Concept of
Uncreated Grace," for Rahner's fundamental development of the
concept of "quasi-formal causality.”

285, Rahner's theology of the identity of the Trinity
ad intra and ad extra, see The Trinity, p. 21ff.

Ibid., p. 225.



seen, Rahner intends within this one self-gift of God an
~understanding of Incarnation and grace as its mutually
conditioning'aspects. Consequently, the radically signifi-.
cant content of the self-communication of God as grace-
reveiation emergés and Rahner's rather striking proposal
that the "totality" of th;'Christian message is contained

. . . 29
within a transcendental experience becomes clear.

There is only one single mystery in the strict
sense, that of God's self-bestowal by which he

extends himself into the dimension of that which

is most interior to existence (Spirit) and into

the dimension of the history of man {Incarnation).30

Rahner summarily clarifies. his apprecach to this

crucial conclusion in a progressivé series of finely honed
steps. His consistent’ starting-point is provided by the
founding thesis of his anthropology--that man's fredly
enacted subjectivity constitutes an absolutegand unlimited
transcendentality. He next situates that openness within
its historicity as always dimmed by the opacity of matter
and only fully discerniblé in its final enactment at death.
This, transcendence of man is then further gisclosed as radip-

cally oriented to the abiding, incomprehensible mystery which

we call "God" as to both its ground and its term. Finally,
. :

29Cf. n. 13, p. 34, Chapter II.
¥

30“Christology in the Setting of Modern Man's Under-’
standing of Hinself and of His World," p. 109. “ .
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the history of God's self-communication within man's experi-
ence is understood as the material of that history of the
divine activity which is called saving, revelation history.
In this one history of the man-world—God/;;iationship, the
"offering of salvation"‘(the transceﬁdental moment of revela-
tion effected in the supernatural existentia;: grace) and
"the revealing of the word" (the objective, categorical
moment of its manifestatian in history: Incarnation) con-

31

stitute a profound and original unity.
3

It is from this carefully constructed base that

-
Rahner affirms a Trinitarian economy of salvation in terms
of its immanent, in-itself reality.32 For God never ceases

to be the cne, incomprehensible mystery even in his radical
aﬁa of self-bestowal. Therefore, it is possible to conclude
that God's self-communication to his creation follows the
pattern of that which octurs within the Trinity. In Rahner's
words:

It is because God 'must' ‘'express' himself inwardly
that he can also express himself outwardly; the
finite, created utterance ad extra is a continuation
of the immanent constitution of 'image and likeness'--
a free continuation, because its object is finite--
and tgges place in-fact 'through' the Logos (Jn. -
1:3).

31“Refleétions on Methodology in Theology," p. §4.

32The Trinity, p. 31.

33 '
"The Theclogy of the Symbol," TI, Vol. IV, p. 236.
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The Revelatory 'Situation' of Man

The concrete and practical significance of Rahner's
theory includes man's in Welt situation in its tangible-
" — ]

historicity. It is the place where man necessarily actuates
his self-performance as a will-to-love in reciprocal related-
ﬂégs.; It must be possible, ?herefore, to understand in a
1;sé'theoretica1 way ‘the originating impulse of Rahner's
"idea" of revelation and grace. Hence a further perspective
is sought among the varied but systematically related aspects
of Rahner's tHought. Such a reflection is found both in his
development of an ontology of hope34 and in the creedal state-
ments which give expression, confirmation and direction to
that power in man's spirit.35 ) . .
In terms of transcendental theblogy, Rahner seeks a
:"something more"” within the concept 'hope' which will relate
it fundamentélly to the ultimate structure of man as person,
viz., to his basic and unlimited power of love. It must,

moreover, relate to all aspects of that power; and so must

34c¢. "on the Theology of Hope," pp. 242-259; and
"A Fragmentary Aspect of a Theological Evaluation of the
Concept ¢of the Future," TI, Vol. X, pp. 235-241l. ‘

: 35"The Need for a 'Short Formula' of Christian
Faith," TI, Vol. IX, pp. 1l17-126; "Reflections on the
Problems Involved in Devising a Short Formula of the Faith,"
TI, Vol. XI, pp. 230-244; and Foundations of Christian Faith,
PP. 448-460.
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confront that creaturely freedom precisely as it is condi-
tioned by its actual situation. In virtue of the "hiddeY;
ness and risk" of creatureliness, however, that situation
is universally characterized by the resistance which it
raisesagainst trust. The failure of trust signals the
failure and limiting of the reach of love; and sin is most
) .

intelligible as that same refusal to entrust one's meaning
to "the adventure of one's measurelessness.”

Man cannot estimate beforehand what is demanded of

him; for he himself is demanded, he is risked in his

innermost heart and life which are still only before

him as ‘the unknown future and which reveals only

afterwards what this heart is that had to be risked

and spent in this life.36

It is in this light, therefore, that Rahner finds a

situation in man that is }adically related to hope. Delving
more deeply still, he unfolds the meaning of human truth and
love as paralleling that of the two powers of the mind. In
man's experience of tranasendence these are disclosed as a

L 4

"reaching out for truth into the unfathomable mystery" and

the "radical self-surrender and self-transcendence of love."37
He further draws thesé together under the light of the Trinity
and therein identifies the 'imaging' reality of man's being.

]
Grace in Freedom (New York: Herder & Herder, 1969),

4

37“On the Theology of Hope," p. 249.
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From the two modes‘sf procession in God--the medi-
ations through which God (Father) utters himself (Son) and
possesses himself in love (Spirit)--Christian anthropol;gy
knows of two basic modes of human:self—realization: know-
ledge and love. It is for this reason that hope emerges
as the mode or attitude which informs both of these powers,
in their distinction and in their unity. The latter is
primarily manifested in "the original relation to God"
which, for Rahner, must,Qif it is to conform with the one

commandmeﬂ:t38 be the love of man for man.

In interpersonal love, however, the risk of hope is
greater than in any other situation for "it is again and
again an attempt which reéches a dead end...and only tem-
porarily removes the sepﬁration and chasm which divides

39 Hence its ultimate success can only be given in

people.”
the effort and promise carried by the persistence and graced
actualization of the love which revelation-in-history pro-
claims and effects. From the full reality of the one
revelation--with its transcendental and categorical aspects--
the radical empowering of man's hope receives a three- |
personal reality.
’ N
38"The Commandment of Love in Relation to the Other *
Commandments, " TI, Vol. V, pp. 439-459.

. 39Foundations of Christian Faith, p. 399.

\
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As a result, there is in human life the pqssibility
of knowing the completion of love, in decision and inter-
personal deed, from three 'situdtions' of revelation. 1In
each of these, moreover, there is a real communication-of
God as he is in himself.

First, there is a revelation-situation which exists
ggéause God is known in the abiding, sustaining Mystery as
the term of man's transcendence. As the most fundamental
and natu?al condition of man, it is as well the most hidden.
In reverence angd wofship before the "holy mystery" man knows
in a nearly inexplicable way that the deep silence of'thaf

mystery bids hiﬁ approach. It unfolds to him "an ultimate

and radical love which commends itself to him .as his salva-
tion."40 In this situation a univeréal and absolute self-
communicat%on of God>is given. Because created reality is
redeemed and justified reality, that self-gift is present- to
every man as proffered to his being as a permanent, con-
stitutive feature of his e#istence. ~Thus God as unoriginated
_term of man's tending is God as Father.

Second, there is a revelation-situation which exists.

because God is the ground and realm of man's radical risk.

Since risk is the challenge within decision and choice and
- - ‘.\—‘

N

40"Thé Need for a 'Short Formula' of Christian
Faith," p. 122-125. Cf. also the references listed above
in n. 35 of this chapter. .

1
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hence involves a social dimension and historicity, the
pledge of hope is realized in the historical mission of
the Logos, its "eschatological and victorious climax."

This history of '‘man's self-discovery as one who is
(at least as far as God's offer is concerned) divin-
ized in the ground of his existence, the history of
the concrete expression in space-time of this self-
discovery in .God reaches its historical apogee and
unsurpassable goal--which secretly sustained this
whole historical movement from the beginning--in

the ‘ocne in the midst of divinized humapity whom we
simply call the God-man.41

Third, there is a revelation-situafion which exists
because God is interior ;o the possibility of man as his
absolute future. In the state of absclute proximity tq man
as the sustaining principle of transcgndentality; God is not .
mexely man;s geal but is already given to be his justifica-
tion--for self—be§towal entails "an attitude'of forgiving
love"--in the details of his daily risk. 'Thug man is borne
by the love of the Spirit of God.42 -

From the situation of man, viz., from the space
within which he is called to personal decision aﬁd encounter,
there first and most significantly arise the indicators of
43

his fundamental meaning. Even prior to his §5gedom,

1pia., p. 123.

42"Refleétions on the Problems Involved in Devising
a Short Formula of the Faith," p. 239.
) 43For Rahner's early clarification of situation,
see "The Theological Concept of Concupiscentia,” TI, vol. I,
P. 363. : :
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therefore, man is_specified in his potential and beckoned

away f;oﬁ the threat of absurdity and despair.

Rahner's ldea of Revelation

In Foundations of Christian Faith, Rahner begins and
ends with reference to his own theoclogical me%hod in its |
consistené ¥_synthetic tendency. Whether it is called a
N e B

reductio in mysterium or the fusion of a "theology of the

spirit" and a "theology of the heart," the meaning "is the
sa%é. He pursues én idea which strains to be delivered of
%he "pregnant insight" which it bears. This is especially
the case in formulating his theory of revelation. In the
Heideggerian effort of retrieval, he moves 'backwards and
forwards?‘inJEPEPing his thought. As a result, the reductio
toward giﬁplicity becomes deceptivel& expansive. However,
in the process, the elusive reality is brought’ forth with
Y\ \\3/dynamic vitality. In summary, and in final pursuit, we
shall attempt to cull his founding insight from (1) the

thought-model which he addresses, (2) the structuring of his

method, and (3) the reality which is its content and source.

L)

~

The Modality

Rahner speaks of the "new situation" of contemporary
life as characterized by an evolutionéry view of reality as

a single, active process. He specifically recognizes and
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"-gives heed to the widespread influence which its element of
unity has exerted in the form of a dialectical materialism.
He points to its effectiveness in-“influéncing the situation
in tefms of thouéht" througﬁout the world. From its core,
however, he extracts the mis-directed truth which is essén—
tially Christian'in natufe{ in the unity of spirit and
matter the free-ordering of reality'is the creative deed by
which God, "in a wider ana more radiocal decisiog," willed
to give himself to what was not diviné.44 o
Creaturely sprituality, in consequence,/ig-a recep-
hive and interéommunicativé spirituélity;‘and matter is the
'Eoﬁdition of its_actualization. Therefore,-the possibility
of revelation is pr@sent from the begiﬁning and the central
event of ‘God's bestowal, which occurs in the giving of his
Son, Jesus, is starkly.and immediately apparent. The Son did
not become mah‘beca:;e man was there in. created reality; the
reverse is the truth: - man is created bécause of the diviné
will to communicate itself radically. -
&/*-Jgiln a theological anthropplogy, therefore, man must
be sketched along the line of God's design for him. And
this,ighprecisely that he might be the outward expression

L3

ofGod's own "self-presence" and the created "image and

.

. 44“Christology ‘in the Setting, of Modern Man's Under-
standing of Himself and of His World," p. 219.
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‘ " likeness" of God's being. This intention takes form in an ..
;_;4/’2// Incarnational perspeotive which reveals the'finality of man ‘,S
. Lo /2

as informing hls '51tuatlon before the holy,-lncomprehen51ble
mystery whlch grasps h1m and dlsposes of him by the transcen- ip.
‘dental necessity which grounds his creature;y performance.'
The natyre-and-grace problemdtic, therefore, is transposed.
'into new frame of reference whrgl’allows its development
in a fpore meanlngful form The being of man—has an uncondi-
t10na1 refereyce to-God not ;q%uature hufnby grace. ’Norﬁh\
L ' grace the "superstructure” .of nature but ;ts internal eleva-
tion empowered by a unique causality‘whioh'informs‘its being
(notAits,essence as nature) with a new principle of opera-'
tion. ‘On the model of transcendence 1mp11c1t within an
evolutlonary c&r%§ptlon of reallty, man's belng is opened
G:Ith a capacity for personal 1dent1ty W1th God. Thls capacity
has been fully reallzed but once. ° In the Incarnatlon and full

-

event of Jesus;élrfe, the paradlgm of becomlng is glven and

L]

the revelatlon present "always and everywhere“ identifies its

‘. AR . .
o “source and p0591b111ty in the_son. : -
- - -~ -

-

The Structure ]
- ' ] N :

w

ce The pattern of Rahner's thought is a diaiectical

e .

effort to bringé@fallty forth in .the unity of 1ts mu1t1p11c1ty
egncepts appear in palrs and hls "1dea“'i§

As a result, h

brought before the constaﬂf‘quest of unlty in dlstlnctlon.

.J e &

L
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Because God is essentialiy.simp;e; being is simple. Eecause
God is the pure act of be;ng;ihe is pure love.-_From the one
activit&_of éod,‘évérything receives its !situgﬁionf as a
participation in being. Everythiﬁg is, therefore, suspectible

of analogy. 1In order that the esseqtial relationship between

" 'man and God might be enlightened by_that possibility, Rahner's

-own analogy takes the form of a metaphysics of man's basic

powers of 'imaging' God--his self-performange in’ free and

" responsible love.

From the centrality of man's being as exhibitind an

orientation to God, man's likeness to God is concretized in

-

his ability to actuate his own situationlfreely'before that
Prefence. Thus Rahner gives to the risk of love a primacy*
reflective of that same reality in its perfected Act in God.

This self-perfecting of freedom into the eternal
mofent is its self-realization before God. ...What

is the fundamental act of man, in which he can
gather his whole nature and his whole life? The
answer is not obvious, but it is true: the love of
God alone 'is capable of embracing it all. For only
his unity and infinity can ¢reate in man fhat oneness
which unites the multiplicity of finite. things without
abolishing it; it alone can love even this earth to-
gether with God and thus integrate also all earthly
love into the moment of eternity.45

Revelation, too, has its unity and distinction. 1In
‘the one revelation of God there are two moments which reflect

~ hY

the inner reality both in its happening and in its’

4SGrace in Rreedom, p. 214. - t

LN . ‘\ .. ]
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objectification. Revelation--understood as the 'knowledge'
factor of grace as present to man's awareness as the holy
mystery--primarily addresses itself to man's interior being.
In the enabling act of God which supports the "hearing" of
this revelation, the primordial moment of disclosure occurs.
This revelation is God's personal gift to man in A
absolute, forgiving intimacy, so that God is neither
absolute, chilling distance nor the Judgment--though
he could be both--but gives himself tc man to experi-
ence in this forgiving intimacy.46
This transcendental revelation is not, however, the full
reality. Because it is meant for man in all his dimensions,
it must encompass more than a "state of consciousness." The
unobjective, non-reflexive awareness of God exerts itself
in the manner of a principle of man's activity. As such
it has "an inherent dynamism that urges it to objectify

47

itself." What is particularly Christian about this uni-

versal factor of human life depends entirely on its objecti-

5

fication in the climax of God's disclosure in his Son.

~

In Jesus, both God's gracious communication to men -
and its self-declaration in the tangible, bodily,

social dimension have reached their climax, have

become Revelation.48

e

.
“ L]

46Theological Dictionary,—p. 410. B
471via., p. 411. |
. 1 .
‘ 481pia., p. 412. T~

‘;'/
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The Content - ‘

The content of Rahner'e theory of revelation‘is God,
as he is in himself, bringing about the being, man, who is
the externai expression of his divine will to love. God's
being-for-us is his will-to-share. In wiliing man, God wills
his salvation as well. Man is, as a resolt, the potential
happening whom God can address with expectency of responding
1o§e. God himself constitutes, in his own reality, the sal-
vation of all creation. ~ ' - .

It would be the height of naivetéd, :however, if we
should so immerse our understanding of Rahner's theory in
its anthropological accents as to lose his ultimate goal.

This is to effect a contemporary possibility~for affirming

that God is. The existence and reality of God is what is

'always being affirmed. He has_given-to the renewed\iesonance

of the fact thag "the glory of God is. man, fully alite" an
anthropology mhichjﬁs consistently directed by the dialectic
of love which is sustains. God does not become more when

man is made less; but, rather, the fullness of man's beipg“

-

o . . ? v
as it radicalizes toward God<becomes ever increasingly

*

capable of achieving a truer concept of his.Mystery.

s

Because God's love lS a successful love, man has a

reason to hope. - Theology, in itsktgsk of eliminating the '
obscurities which contemporary thought alone cannot over-
come, reaches for the reality itself in the three-personal

Fey
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_presence of man's revelation-situation. And while its
arrival at an idea of God's primary immediacy is constantly;
performed in the light of Revelation-fullness, its conception

must bear upon man's sp%ce and situation as it varies its

gquestion of meaning. \\\v&dm
’ el -

This is what Rahper strains .toward in his effort

=

to grasp, 1n some ensplrlt g way, the mi;tery of God's

t movement toward man‘s own given reallgy/’JHe attempts,

f therefore, in an immediately pastoral way, to give "an

PN .. 49
account of the hope that” is in us."
’ ~

o, / -~

ke 2 . M

5 4gFoundétions of Christian Faith, p. 2. : R§L
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Karl Rahner‘s;gheory'of Revelation -
Thesis diretted by William Marrevee, S.C.J., Ph.D.

ABSTRACT

o : X
This thesis on the theory of revelation which under-

lies the theology of Karl Rahnef investigates the central
intuition which informs his thought. It does this in the
light ‘of Rahner s con51stent position that theology muét

draw into its purpose the entire questlon of man which

characterizes contemporary thought; It accepts his further

" awareness that this effort is properly the task of Christian

falth 1n conseguence of an affinity which today s situation

betrays for its prlmary truths. Accordingly, by means of

an internal examination of his thought, it uncofers the

1mp11c1t relatedness present within the concept of revela- "

tion that draws the meéning of man and his world into the
meaning of Ged.
Beyond presenting Rahner's approach to the question

of revelation in its conceptual reference and significance,

*a demonstration is presented of how Rahner integrates within

one movement the reality of man’s natural and eleyated -

moments. Iﬁg consequently, addressgs his hermeneutic in a

process which-seeks theiinternal-unity of his philosophical

-
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. and theological thrusts. These are found to derive their

possibility from a theological position.Which} in turn,

This hé unfolds

the fact of

. AN / = * N N . . .
creation for -possession of the vision &f God in glory. He

. aoncludes that a divine decree must have a corresponding,

-

ontological effect in the constitufive structures-of man.
. , |

b .

He thus draws out the, implications of those structures from

, “ | .~ . ))
. this revealed finality of man. From these he affirms man's

being as always addressed by the 6ffér of grace as an eleva-

tion of his Sbi;itualiéy which itself is the primary moment
of revelati%p.
N " - Thus there are two aspects to Rahner!s theory of

how revelation occurs. There is a transcendental experience
. ; A ! ) .

»

in the lived existence of every man which constitutes revela-

tion in its }nitial realism. God communicates to man, in a

self-communication whiéh is inescapable, the offer:of a

'dialogié relationship to which, whether éonsciously or not,
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man is responding when he adopts the fundamental attitude
-toward himgself by ﬁhigh he lives. ; ) »
&~ Tew N r

There is also the realization of thi%'éxistentially
] . - .

transformed spirituality in the historicity which is man's
in Welt mode of.self-actualization. This objectification

of tHe happening of God in man reaches its climax when the

7

Logos appears; and gives its universal reality a final and
S;cificaﬁipn._ | : . , : -
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