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INTRODUCTION

The structure of Tillich®s thought has remsined somevhat
of an enigma to most of his readers. Hs seems Lo use common
words and concepbs, bud in spparently confusing ways. Scholars
have tried many approaches in an effort te grasp the thought of
Paul Tillich. Kenneth Hamilton in The System @

speculates on the ldes that Tillich's system ssems to differ
somevhat from a more orbthedox, authoritative revelation spproseh.

Leonard F. Wheat, in Paul Tillich's Dislestisal Bumanism takes

more of & book-burning appreoach, portraying Tillich as a deceptive
man who attempbs to lsad Christians sstray from basie Bibliesl
truths. A Jewish thinker, Bernsrd Martin, seems toc reallize the
importance of existentislism for Tillich. In The Exié%ggtigggst

of Paul Tillieh, he consistently points out Tillich's
selective use of the Bible, but can only vaguely explain why this
might be so.

The most successful approasches to Tillich have been those
which have recognized to some extent the pattern of tensions withe
in his thought. James Luther Adams, to this point perhaps the
definitive interpreter, often points eut the temsion in Tilldch's
thought between the ground of gll mesning and every partieulsar
' meaning‘? Robert Scharlemann, s more recent excellent source,
sees the parasdoxicsl nature of Tillich's thought, and indeed calls

it Tillich's great contribution to the solution of the problem of



2
the historieality of knowledge. Grasping somewhat the contradic-
tory pattern in‘Tilliehg Scharlemann uses this insight to capture
Tillich's intent and to even go beyond it with his own ideas.?

Having spent several initisl months reading a great

variety of Tillich's works, and then conecentrating especially on

his Systematic Theelogy, I noted a consistent pattern in Tillich's

thought which T was able to capture through the utilization of a
modified Vollenhovian Problem~-Historicsl approach.> There was
the repesied pattern of the movement of life described as separs~
tion and reunion, along with the continuous tension between the
infinite and the finite which served to perpetuate this process.
In turn, these universal tensions vere mirrored as tensions with-
in man himself.

It is the thesis of this paper thet the anthropologieal
type known as "contrsdictory monism" cap be applied to Paul
Tillich's thought 1o ald in understanding the structurss and
tensions within 1%. Such =n approsch is not undertsken Yo
"migeon~hole" 2 greal thinker, but rather to open him up with
the intent to understend more clearly his contribution.

For the Christian, the anthropologieal mpproach is indis-
pensable. It unlocks the door to questions of cosmology, of man
and the world, and of what is taken to be of uliimste importance
in the universe. In short, the anthropclogical type encapsulates
8 certaln world-view, which ie utilized in terms of the spirit of
& thinker; in Tillich's case, an existentialist's spirit. Without

the integrating function thet sueh a method can provide, one is
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seemingly left with only an eclectis or themalle approsch atl best.

Tillich's work is & tight system in which every part
presupposes the other paris. He often uses language in & way that
sppears confusing and Incomsistent. OUne helpful way to penetrale
his thought with a2 view to clarifying ites movements is to employ
a method which uses his anthropological model as the key to his
thought.

In this thesis, we shall attempt to move through the masze
of Tillich's work by first discussing the temsions within man
himself. Then we shall note how this tension is caught up in the
tension bebween Creator and cpesture, 50 that the creation and
fall must coincide a5 one event. Separstion becomes a pre-
requisite for the full sctualizaetion of cresturchood. Chapter IIT
will note how the essentisl tension within man losez its equilib-
rium as & result of sin or estrangement. A discussion of redemp-
tion in Chapter IV will point to the need to crestively harness
the forces of existence in order o Schieva greatey self-affirma~
tion. This cccurs in & reunion with the ground of one's belng,
and leads to a discussion of the nature of Godis dirvecting cres-
tivity, or of the relation between God's freedon and man's fresdon
in Chapter V. Having followed the full course through the pattern
and its movementis, Chapter VI shall then note the presence of ithe
same movements and tensions in both the act of knowledge itself
and in Tillich's conception of the types of knowledge and their

relgtion.



If this approach is suecessful, it should be of great
benefit. For Tilliech, & proliferous writer, has articles and
books on every subject, from psychotherapy to a normative view
of the science of geoclogy: from an analysis of an art work to a
theology of education. Assuming that there is an underlying
structure to his thought which remains formative throughout his
works, one can more saslly follow and even anticipate Tilliech's
thought through the volumes of his life's work. Without such a
grasp of the central core of his thinking, one is laitl merely
dealing with sach subject individually, hoping perhaps to stumble
upon some key to unleck his often strange vocabulary and thoughts.
The use of the anthropologlcal method has the sdventage of being
able to integrate and give coherence and understandsbility o the
whole of an author's works.

An awareness of the basic pattern of a thinker, which in
Tillich's case I identify with Vellemhoven's category of Yeontra-
dictory-harmony ms)zniem,“z*t can be of great help in understanding
the elements of a man'’s thought in a2 coherent way. The anthro-
pological type of contradistory monism can provide new insights
into the intrieacles and complexities of Tilliech's system. Only
when understood in his unity can Tillich's contribution be evalu-
ated.

This thesis sets out Yo concern itself primerily with the
descriptive explanation of the contours of Tillieh's system, open~

ing up basic themes in terms of the movements implied in the
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anthropologicel type of contradictory monism. It is my hope thet
such a deseriptive explenstion can create a clearer wnderstanding
of Tillich's work, so that an eveluation in terms of one's own

world-and=-1ife view may become possible.



NOTES FCR INTRODUCTION

'Jemes Luther Adams, Paul Tillich's Philosephy of Culture
Science,and Religion. (New York: Schocken Boocks, 1965).

2Robert P. Scharlemann, Reflection and Doubt ip the
Thogﬁht of Paul Tillich. New Haven: Yale University Press,

1969).

3See Calvin G. Seerveld, "The Pedegogical Strength of a
Christian Methodology," in Koers, Jaargang XL; Nos. L, 5, and
6, 1975.

hFor a discussion of Vollenhovian methodology and typology,
see B. J. van der Walt, Historlography of Philosophy: The
Copsistent Problem-Historic Methed (CES reprint, 1972). For
a bibliography of works by Vollemhoven and a further discussion
of his methodology, see Al Wolters, "On Vollenhoven's Problem-
Historieal Method" (ICS paper, 1975). See also Arnold DeGraaff
and James Olthuis, "Models of Man" (forthcoming ICS paper),



Chapier 1
THE ESSENTIAL STRUCTURE OF MAN AND THE MOVEMENTS OF LIFE

It is the intent of this thesis %o show that a thorough
understanding of Paul Tillieh's anthropology is the key t0 clari-
fying his thought. Only through & grasping of the elements and
tensions which Tillich identifies in mam can one hope to bresk
into the circle of his system with any real suscess, for msn is

the microcesmos in Tillich's wiew:

Man is the micro?osmes becguse in him all levels of
reality are present.

TILLICH OPPOSES ANY DUALISTIC APPROACH TO MAN AND MOVES
TOWARD AN UNDERSTANDING OF MAN AS A MULTIDIMENSIONAL
UNITY IN ORDER TO RECAPTURE A HOLISTIC VIEW
Tillich takes & consclous opposzition to dualism in any
form in that it must necessarily lead to dividing men into two
rival realms, resulting in either an idealistic or materialisiic
approach to man. Such & division of man into "soul® and "body"
contradicts in Tillich's view the Christian conecept of spirit,
which includes all of the dimensions of man. Thus, Tillich takes
& strong stend against the Cartesien division of man into the
realms of "pure consciousness® and "pure extension.” Such a view,
he claims, showed its absurdivy when it céme to 8 climax in Kent's
statement that the mentally 11l should be turned over to the

philosophers.
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Dr. Tillich found much suppert for his intuition in the
depth psychology movement beginning especially with Freud. The
rediscovery of the unconscious and its influence on man's mental
life provided much material for him to explain the internal dy-
namics of man. Utilizing the ideas of Gestaslt psychology, he
moved first towsrd an understanding of man as sn indisscluble
unity in dusl form. Man's "pure being® was set over against his
"gelf-consciousness,” but the unity wes retained in that the self-
consciousness aspect gave 8 szpecial form to all of the lower
dimensions.?

Later, Tillich would emphasize the importance of an
intermediary sphere, the psychie, which functioned to unite both
mental and blologlcal aspecis. Man now belonged to three realms,
and the principle of unity was medlisted through a middlie sphere.3

The final terminological advance appears in Systematic
Theology when Tillich refers to the "multidimensionsal unity" of
mans

The multidimensional unity of 1life has funetioned to

greglude duglistic and supernaturnlisttc doctrines of men

in himself and in his relatlon %o God.
Man is 2 unity in his nany dimensions. Yet it is to the nature of
this unity that we must now turn, for i% is in Tillieh's under-
steanding of the relaticnship between the dimensions that we find

the basic movements and tensions that underlie his whole sysien.

We must understand what Tillieh mesns when he refers Lo man as &




THE UNIQUENESS OF MAN LIES IN THE FACT THAT HE ALONE
HAS FINITE PREEDOM; THE ABILITY TO TRANSCEND
HIS WORLD THROUGH SELF-GONSCIQUSHNESS

Tillich captures the integrality of masm by pressing for
the use of the term "dimensions” gz opposed to ¥levels® when
referring to the verious aspscts of man. He specificelly rejects
what he ecalls a "sonesrchic® spproach, where the higher is not
implicit in the lower, seeing it to be merely & modificatien of
dualism:

The replacement of the metaphor "level® by ithe metaphor
”dimensian“ represents an encounter with realigy in whieh
the unity of 1life 18 seen above its confliicis.

Through the use of the word "dimension," he attempts to capture
the idea thet various realms of being exist but are not pasted on
top of one anothereé

The existence of the verious dimemsions is described in
evolutionary terms, whereby the presence of & constellation of
copditions in one dimension gives rise through a "leap” Lo the
actualization of the next, more complex dimension.

This whole proeess must be seen in terms of Tillieh's
idea of self-affirmation. The power of life is the power of gelf=
affirmation. It is not merely & blolopical impulse for self-
preservation, but includes a striving beyond the present state of
being. Nor is it merely af endless siriving beyond ome's present
state. Life as self-affirmation includes both self-identity and
self-alteration. Comparing it to Nietzasghe's "will to power,”
Tillich says that life not only preserves itself, but also

transcends itself.?
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The power of & being is distinetively charscterized by
the highest dimension to whickh it has attained. Thus, esch belng
finds that all of its dimensions receive a distinet orgemization
from thelr most complex dimemsion. In humen beings, where fresdom
and spirituality are uniquely present, the integrality of life is
guch that "every cell of his body participates in his fresdom and
spirituality‘“s

Man shares in all of the "lower dimensions."” The first
dimension that Tillich identifies is the inorganiec or physical-
chemical realm. This dinmension provides the comstellatiom of
condltions necessary for the sctualiszstion of all of life. 411
of reality canmot be explsined on the basls of physical-chemieal
reactions, however, becsuse this dimension 1s present in more
eomplex beings in such 2 way that 1t is centered and directed by
a2 higher orgenizing prinaiple¢9 Thus, in beings with the next
dimension, the biologienl or crganic, chemlical causality is
organized and governed by & "life principle.®

The organic dimension is possessed by twe regims; the
vegetable and animal realms. It is only in the animal resim that
the next dimension sppears for Tillieh, the psyehic. And certain
eonstellations of econditions im the psyehic realm meke 1t possibls
for the next realm to become actual; the realm of spirit. This is
the most important distinetion for Tillich: thet beitween the pealn
of the psychic and the realm of the spirit, between self-swareness
and mind. For the dimension of spirit represents the unique

ability of man to have freedom, to experiemce himself over against
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his world. With the presence of the dimension of splrit we find
the existence of man, and the possibillity for his greatness or
contyradietion.

The psyehle reain includes both the conscious and uncon-
sciocus; sense lmpressions, emutionzl elements, inelinations,
drives and desires. However, in the animal world the being is not
vet able to distinguish himself from these elements. It receives
and reacts in relation to an enviromment. It does not yet perceiwe
itself over against s world. It pepcelves thresats, but it is not
aware of iiself as the one whe is threstened.

The psyehic is overcome by the reals of splrit when the
psychologiesl center cemes under the organization of the personal
center. The advent of langusge and with it the cognitive act mark
the beginning of man who now has a "world"® sbove the "envirconment®
of his pre-human ancestors.

This ability teo distinguish "self" from "world" appears
above the psychic and becomes the organizing prineiple for it.
Psyehdc meterial of emotlions and percepitions are organized,
gonnected, and distinguished. The éense impressions and emotional
elements of the psychic are logicelly comnected in the analytic
act,

The importance of the advent of the analytic act amd with
it man's life as spirit lies in Tillich's idea of freedom. Free-
dom for him implies & transcendence ower the material of psychic
perception. Freedom is defined as man's capacity for deliberation

and decision, manifest first of all in the englytic act. This



12
freedom is unique to man, and present only analagously in sube
human creatures.!0 For freedom in the Tillichean sense by defi-
nition can only be properly aspplied to that being which is free
to deliberste, decide, and to take responsibility. HMan is such
a being in the analytic act, for he shows that he is "above™ the
material in that he can choose.' Howsver, &8s we shall soon see,
man's freedom is slways in correlstion with his destiny. His men-
tal acts are never btotally separate from his bodilynessz.

The doctrime of freedom ss linked to the sn«liyiic act and
the separation between self and world is called the center of the
doctrine of human nature by Tillich:

Since freedom is the charscteristic which distinguishes
man from all other beings and since 8ll other humen character—
isties follow from this, the doctrine of humen nabture has its
center in the doctrine of human freedom.'?

Not only is it central to his anthropology, but the self-world
distinetion and the freedom that it implies is the basiec onto-
Jogical structure of belng =nd the basis of all other siruciures:

Man must be conpletely sevariited from his world in order
to look at it 32 & world. Otherwise he would remsin in the
bondage of mare enviromment. The interdependence of sgo-selfl

and world i? the basic mmbolegical strusture and implies all
the others,. ']

While everything participatez in being, it is only man who
is sware of this participetion. He san perceive his participation
in, and yet separation from, the world. In nesture there is the
mere unfolding of pessibilitiesggh But in man, the capacity to
reflect on one's relstion to mature is the key Lo Ireedom. Man

hes himself at the same time as subject and object.
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This possibility for knowledge of oneself is the key Yo
man's freedom in that man can come to have & consclousness of his
possibilities. Tillich was influenced here by the work of Kurt
Goldstein, the neuropsychiairist who spesks of man's sbility to
know about himself as the abllibty te live in terms of the possible.
With knowledge of himself, man can go beyond what he findg in
himself. He can "transcend” his situastion, and choose to rslate
himself to wvarious parts of his world. With the advent of mind
and with it decision, man rises out of servitude to pure being e
the realm of freedom. He cen now build a world sbove nature.

The present discussion of the various dimensions within

man suggests the following disgram:

spig&& mental — SELF knowledge

psychie
;itag\ biological WORLD participstion
\physical“

chemical

Dlagran 1

With the advent of the realm of spirit men has increasing

freedom and becomes his unigue self.
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THE REALM OF SPIRIT

Tilligh identifies many of the funeciions which appear with
the realm of spirit. DBecause they are all manifestatioms of the
dimemsion of spirit, their occurence 1ls presumsbly simultaneous,
and thus & precise ordering cannot be given, Tillich discusses
them instead in relation to the various ontologicel polerities
that ogcur within the dimension of spirit, as we shsll see below.
It is of importsnce, however, to note the importance of language
with relation to the rise of spirit. For language with its
universals liberates from the enviromment and is foundational for
man's ability to have & world. "World breaks through environment
in every universal," ssys Ti1lich.'5 The word is sble to bear
meaning, and it is this posaibility of creating s universe of
neaning above nature that characterizes man's freedom. The realm
of spirit is therefore the "unity of power and nmesning,” s unity
which is sctuslized only with the rise of spirit. Spirit is not
in contrast to the body, bul unites all of mean's functionz and
thus transcends all dualisms snd trichotomies.'6

Cur discussion so fmr has been intended to show the impor—
tance of the realm of gpirit for Tillieh. Por it is through parti-
egipation in this reelm that men becomes man. He 1s emphatie in
holding that the realm of spirit eanmot be diszolved inte the psy-
chelogical out of which it srises:

The principle of multi-dimensional dualien den%$s gualisnm
as well as psychologistic (or blologistic) monism.
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In the realm of spirit, man is free from the psycholegical
meterial in a way which sllows for deliberstion and decision. How
the world is pot merely preseat in him, but 1t is present tg hinm
in such & way that his mind can reseive and reset to it. Hap
participates in nature, bubt through his mentel acts ke 1is w &
certain degree separate and thus free from it. Tillich wants to
emphasize the way in which man's rationsl side (in the semse of
mind) is still related to and influenced by his irrationsl side
{in the semse of body). Though "free® from the psycholegical and
lower realms, man is still determined by them. It is to this

relatvionship between mind and body thet we must now turn.

MAW: & DYRAMIC UNITY OF MENTAL AND VITAL ELBMENTS

Just as the vody is in & sense "iurned toward® the pre-
ceding realm, the physicel-chemical, so does the mind turn toward
reason in the sense of structures, salegorles, and wniversals.

And just as the body is more than & complex of physisal-chemiceal
reactions, so is the mind mors thean merely logical. Iis aects are
not merely deternined by the structures of reality, bul slso by
the way in whieh these siructures are percelived. Thus the mind,
while it intuits the rational structure of reality, is not separ-
ate from man, bul stromgly influenced by the preceding dimensions.

The relation between the mind as the rational side and the
psychic and other lower dimensions ss the pre-rationzl side of man
begomes the fundamentel relationship within man for Tillich. For

these two sides represent the interaction between structure (on
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the side of reason) and passion (om the side of the emotional).'8
And the twe sides of passion and sipucture come té reflest the
dynamic and static sides of not only man, but of the divine life
as well, as we shall see later.

Mem, then, is neot only s statie mind relating to the
universe as in the Cartesian scheme, but is rather a mind in
dynemic relation to his witsl drives snd passioms. Without them,
Tiilich elaims, his mewtel processes would become “empty® as they
have tended to in the philosophy of eonsciousness.

When Tillich talks of "power®™ he seems to be referring to
that side of men which depth psychology has "re-diseovered”; the
derk, unconseious, irrationsal side. For Tillich, this side of men
is comparable to the abyss or divine depth of God which pours ite
self out inte the werld of forms as strueturing logos. It is only
the logos or structure of being which mekes definite the darkmess
and infinity of the divine ground, the "burming fire,"9 just as
it is only man's mental setivities which can give form to his
irrstional, uneonscious impulses.

As part of his campaign againsit the separation of the mind
from the body, Tillieh introduces the teym "spirit" for that dimen-
gion zbove the psyehic. "Spirit® is for him a bettér term Lo re-
capture thalt power element In mental zectivily whish was lest with
the understanding of man as *intelleet."2C

Man, then, has a viial side wherein lies his power, and a
mental side which is related to reason in the sense of universals

and categories, The relstionship betwean the mental and vital
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becomes one of universal~individual for Tillich when he says that
"man is not omly vital individuality, dynamically realizing him-
self in a natural process, bub he is spirit, creabting in unity
with the eternsl norms and forms of being."@1

The mind not only rdlates to sistie styructures as if it
were & logieal machine, but 1t is influenced strongly by the
passions and desires of man’s vital side:

The mind is directed towards the valid norms and

truectures of reality. . . but the mind is alsc directed
toward the bearer of intentionality, the psyche with its
striving fo?ces, for wi%gﬁut these st:iviag fopces no
nental act is possible.

Man's freedom is his ability to trensecend his individual
existence, and %0 create & world above the nsture that he finds
himself in. Through his language, man can trenscend nature through
the use of universals and have & relation to it. While man parti-
cipates in nature through his bodily exisiense, he mevertheless
transcends it by knowing 1t and shaping it with his mind.23

Tillieh, in his emphasis on the relation between mind and
body, sees himself as a menmber of the movement of protest against
the philesophy of consciousness, identifying himself especially
with Jacob Boehme, who saw unconscious elements in the divine life
and therefore all of 1ife.2l He claims to follow in the lime of
Paracelus, Pascal, Schelling, Hartmann, Freud, and Nietzsche when
he talks of man as a "dynamic unity.” Indeed, Tillich sees only
two possibilities for an anthropologiesl view of mang

The central problem of {the) theery of men (is), Eaﬁely,
Wnether he is & dynamic unlity or & static composi%e.g
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While it is true that Paracelus talked of man in terms of
a dymamic harmony, Tillich moves on to talk of the relationship
between the mental and vital elements as one of dialectieal
opposition. The separation between self-consciousness and world-
participation erestes the conditions for sn inlteraciion between
pan's mental and vital sides. Man iz & free self through his
mental decisioms, and participates in the world "insofar ss he is
a definite part of nabture through his bodily existence.?zé While
depth psycholegy has contributed toward understemding the wholeness
of man, Tillich sets the vital elements over againmst the mental in
order that their interaction msy provide for movement, change, and
ereativity. Thus, while concluding a typieally insightful histori-
cal account of the movement towards understanding the wholeness of
man, he guotes Zilboorg in order to say that "modern dynesmic psy-
chology considers man in his totality and tries not to overlock
the spirit in the animal that he is, or the snimal in the spirit
thet he has."T When Tillich says that man must be coneidered as
2 dynanic unity as opposed to a statie campositg?g he is referring
to the man who is one being, but "doubled in himsslf®™ as a mental
gnd vital creature. In spite of his heavy emphasis of the whole~
ness of man, his econeglusion perpetustes an internal two-sidedness
which he refers to as "the interrelation of impulses and imterests,"<d
or the "dislectical opposition of the vitael and nental.”30 In his
later writings, Tillich drops any explielt referemce %o man as &
creabture with an internal dueality, but the basie idea of two inter-
sching sides remains. The mental is in = dynamic relationship with

the psychiec and lower dimensions, constituting mants 1life as Yspirit.”
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THE ELEMENTS WHICH CONSTITUTE THE BASIC STRECTQRE
OF MAN AND SHARE IN THE SELF-WORLD POLAR

In attempting to elsborate the ontological structure of
man, Tillich posits three polarities in the realm of splrit.
These polerities are themselves based on the self-world polarity,
which is the foundatiopnal polarity of beinmg for Tillich.

When Tillieh speaks of a polarity, he is referriamg te
the fact that there can be no division of the world as in the
duelistic and trichotomistic schemes. WNothing is merely a self,
and nothing is merely & part of the world and develd of subjec~
tivity. Rather, every being participates in both sides of the
self-world polerity in varyving degrees. MNen is not merely & thing,
for he ls aware of his separstlon from the world as & self. But
nelther iz he merely & self. He alsoc pertieipates in the world
through his bodily existence. From this basie self-world polarity,
Tillich derives three sets of elements which constitute the basis
ontological strusture and which zhare in the polar character of
self and world. We shall see how these polarities conmtaln seenming-
1y opposite gualities, gnd how the relatien within each polarity

is more than 6ne of mutual influence. It is one of dynanic tension,

INDIVIDUALIZATION~PARTICIPATION AND SELF-INTEGRATION

The fipst palr of elements thet Tillich identifies as
constituting the basic ontologiecal structure is that of individu~
alization and participatien. This polarity reflects the idea thst
beings are centered selwes, but that they alsoc partieipate in that
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which is outside of themselves, be that an environment or world.
Individualization is a quality of every being, but comes to its
highest fulfillment in man. While everything interscts with its
environment, only man is conseious ef himself and therefore
separate from his enviromment z2s s complelely centered self.
Participation ls necessary for individualization, for the individe
ual discovers itself only through resistance; through an encounter
with its emviromment or world. An individual participates in his
environment by soiing upon it and by being acted on by it.

4 comseguence of Tillich's understanding of this polarity
is that it sets him off somewhat from more recent exlstenmtlalism,
which absolutizes the self or individual over against participation
in the world. The result of absolutizing the individual is thab
there is uliimately a loss of the world, and eventually a loss of
the self. For the loss of one side of the polarity necessarily

leads to the loss of both. Thus, Tillich sen point cut the dilemna

of the extreme existentialistic idea of freedom:
Finite freedom is not aselty. Man can affirm himself only
if he affirms not an empty shell, 2 mere possibpility, but
the struecture of being in which he finds himself before
action and pon-sction. Finiite freesdom has a definite strue~
wure, and if the =zelf trles Lo trespass on this structure it
ends in the loss of itself,3!

The polaerities of individuelization and participation,
dynenies and form, and freedom and destiny are preszent in sgll of
the dimemsions of man. Individuslization snd participation cen
be found under the organiec dimensien as stimulus and response, and

in the psychic as perception and reaction. Tilllech, however, never
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fully lays ocut the nature of the polarities in all of the dimen~
sions. His analysis conoentrates on the realm of spirit, fop
this is the imporbant dimension in man. 1t is the dimensien of
splrit which comes to characterize the lower dimensions, and the
pelarities of spirit bebween self and world, or mind and body
functions, are the most important for hiwm.

In conjunetion with the three polariities of the ontelogisal
strusture, Tilllch identifies three "wovemenis of 1ife® in the
dimension of spirit which are based on these polarities. The
movement of "self-integration™ iz dependent of the polaviiy of
individuglizetion and participation. It is demcribed as &
Yeireulay process® of going oub and returning. In this process,
presumably the encounter with the enviromment, & centered being
draws certain elements into itself (partieipstion) while remaining
distinet from the enviromment itself (individuselization). There
is a periphery (sorresponding to pasticipation) from which the
centered self can drew elements inte iitself. In thisz proecess of
self-integration based on the polarity of individualization and
participation, the centeredness of & being is sctualized.

The precess of self-integration is integrative omly if
there is & balsnce between the tendeney for self-identity and self-
alteration. Mere self-identity results im death, and mere self-
alteration leads to the loss of cenmberedness. Life must be both
centered and able to unite & manifoldness of elements from the
periphery. A belng must go out frem itself and return to itself.
This is the precess of self-integration, the disruption of which

leads to self-disintegration. Tillich spesks of this tension as
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the faect thet "integrabting and disintegrating forces are sirug-
gling in every situation esnd every situstion is a compromise
between these forces."32 Man must struggle against the conira~
dictory tendencies of the polarities in an attempt to achieve a
momentary harmony. This dymamic intersction between the contra-
dictory forces of the polarities can lsad to the disturbance of
the personality. Indeed, Tillich talks of disease as "the dis-
turbanee of & dynsmic balsnee by conflicting drives® and of
health as the resteration of & "dynenic harmany."33

It iz on the basis of the polariiy of individusllzstion
end participetion that man’s morsl function is actualized. As
an individual which can interect with the world, opposing himself
as a self to everybhing that is, man encounters other selves; that
which is a limit to what he pan assimilate from the world. Be-
cause man is met only an individual self, but slso participates in
2 community, he experiences the moral imperative:
The other self is the unconditional limit Yo the desire
to assinilate one's whole world, and the experience of
this limit 1s the experience of the oughi~to~be, the
moral imperative. The moral comstitution of the self
in the dimension of spirit begins with this experience.3l
Conscliousness of self over sgainst the world thus leads to
the consciousness of other selves, and hence the actuslization of
the moral function. The importance of the moral functlion lies ia
the fact that it is closely linked to the ideas of norm and free-
dom. Because man iz free in hisz abllity to be abeove the world in

deliberation and decision, he is opem to recelving commands to

obey or discbey. For Tillieh, it 48 in the moral funection that
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one vreceives and responds Lo commands which express the essence
of being. Moral acts are responsive and hence are responsible
acts. DBecause Tillieh has reduced fresdom in terms of response~
ableness to the realm of spirit where man can have responsibility,
the idea of response iz restricited to the splritual realnm. BRe-
sponsibility is a part of msn's freedom that omly ocours with the
actualizatien of morality in the splritusl realm. Hature is thus
pore determined for Tillich, znd man is charsclerized by hls
ability to have freedom.

Bacsuse man can refleet on himself, making hiﬁself an
object, he can note that he is not livipg up to his potentialities.
- He can know that he is nol responding to the essential structure
of his being. He experiences guilt.35 The call upen men te re-
spond to God is reduced %o an ethleal malter, necessarily se be-
cause freedom and response ere bolth redused Lo Yhe realm of spiwit.
Tillich even says that "ithe knowledge of walues is identieal with
the knowledge of one's sssential being‘”36 Thus, "the cansclence
witnesses to the law,” but "if man were reunited with himself and
his essential being, there would be no command . " 37

The result of reducing "response® to the avarensss of
potentialities to actualize is that the existence of these commands
become dependent upon man's failure to obey them. When man does
obey, they no longer exist. The law is not fulfilled, but rather
there is "a morality whieh fulfills the law by transcending 1t.n38
Men's life is not & hearted response, bubt wman's life has an ethicsal

side which gives him consclousmess of his failure to live up to
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his potentislities. In the end, this moral side must be transcend-
ed by & "transmoral consclence®; a state where man is beyond goed
and evil through & unity with the ground of his being,39 28 we
shall see in Chapter IV.

DYNAMICS - FORM AND SELF-CREATIVITY

The second pair of clements that Tilliech identifies as
constituting the basic ontological structure 1s that of dynamics
and form. This polarity is based in the realm of man'’s spirit on
man's ability to grasp and shape reslity. Man, becsuse he is
separate from the world as a self, is able to transcend the world
that he finds himself in by using his creative vitality to create
a world of forms. Man's dynamic element of vitality is directed
at the world as intentionality. Man creetes the new forms through
his intentionality, and 1= thus never completely hound teo his
world.

¥itality keeps & belng alive and growing, bubt this dynamic
guality is alweys in polarity with form. PFor "being something®
means having & form. Every being thus tends to transcend its
present form to new forms, while at the same time every being tends
to preserve its form. Again vwe see 2 balance of forees that are
charscteristic of growth, or the movement of 1life that is referred
to by Tillich as self-cpestivity.

The self-creativilty of life based on the polsrity of dynam-
ieg and form has the character of a horizontal movement of old forms

to new forms. Life goes beyond itself, creating itself, ever new
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end changing. This is its dynamic side. Bul corresponding to
form, it is true that 1ife mast slweys exist sz form.

The ambiguity of self-ecreation is that ecrestion and
destruction go together. The cémbradictory forces within the
polerity of dynamices and form are these two tendencies; one
towards dynamic growith and the other towards the preservation of
form. Life must always attempt to reseh some sorit of balance
between them, wmoving in the howizental process from old form Yo
new forms:

Every look at nature confirme the reslity of struggle

as an ambiguous means of the self-creation of life--a fact
classically formulated by Heraclitus when he cglied ‘war®
the father of all things...(struggle) is & universal
structure of 1life.l0

Stahility is merely the achievement of a temporary baelanse
between forees--a balance about which there is no prior certalnty.
The movement from form to chaos to form iz & necessary one.
Through it, men and world determine each other in an ongoing
process of becoming which is Pueled by the tension bebtween them.

The self-creativity of 1ife under the dimension of spirit
is seen as culture. Several functions of man are incorporated in
thlis movement of life under the dimension of spirit. They are all
based on the polarity of dynamics and form, of the grasping and
éhaping of the world by the self.

The importance of langusge has been slluded to, but it is
within the funetions of culture under the dimension of spirit that
language finds its place. Language is linked with the technical

function, for "speaking and using tools belong tegeﬁher,“&% Both
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reflect a2 way of handling the world that "liberates' man from
his environment.

Tiilich admits that certain higher animsls may use tools,
but only man creates tools whieh are not bound to certain plans.
They are rather for unlimited use. This is a reflection of the
gbility to use univerzals whieh is the power of langusge.

A11 the functiems of culture refer to the fact that man
is able to create something new, to transeend a2 glven form through
his dynanic guality. ¥Yan is creative not only in his ability to
create something materially (the techniecsl function), but also in
his ability to recelwve and transform. This corresponds Ho Tillich's
ides of "theoris” snd Ppraxis.”

In theoria, the encountered world is taken inte the self,
through images in the aesthetic encounter and conceptz in the
cognitive. The aim of both is suthembtle expression; to capture
thaet whiech iz intended.

Praxis refers to the particular way in which life creates
itself, including the transforming acts of justiece, edueation, and
saonomy. It seeks to bring to actualizetion what is potemtial in
humenity through the creation of culturel forms.l2

The result of the self-creative funciion of life in the
realm of spirit is the ereation of a universe of meaning. Mean~
ing is only nessible for that belng vhich has transgended the
psychic realm. It presupposes a mind which encounters reality and
orders it through universals. Through man's self-creative expres-

sions and meaming~-creabing activity, that which is potential in
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his world or in the uaiverse of being.is brought to an anticipa-
tory and fragmentery fulfillment, for "the universe of meaning is
the fulfiliment of the universs of %eing.“k3 Culture creates
meaning by sctuzlizing what is potential in being and man himself.
Only in man who is spirit, wno cam relate to the world as a self,
is this sctualization possible. That whish is merely potential
in men's bodily side is only brought to full actuslization through

the megtal acts of his self-consclousness.
FREEDOM~DESTINY AND SELF-TRANSCENDENCE

The third paly of elements that Tillieh refers to im his
entologicel anslysis is the polarity of freedom and destiny. It
is with these concepts thatl his doctyrine of man reaches what he
calls the "turning point,® because it imeludes the idea of freedom,
that unique quality of man that we have already referred to.

While absolute determinism 1s lmpossible, freedom is only
properly applied to humean beings, in thabl only men has the fresdom
afforded by velng & centered self. In %desision," a self-gentered
person reacts s B vhole, and by being sble to exclude certain
posgipilities demonstrates that he is "beyond® them in terms of
necessity. Through "deliberation,” z person can welgh siternstives
and is therefore ¥above' them. In "responsibliliiy.” & person
recognizes that he must answer for his decizions because they wers
made through his sentered selfhood.

There is no complete freedom, because freedom is always in

polarity with destiny. Destiny points to the situation in which
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man finds himself, an individual within larger siructures, a
person with 2 past and s bhody simgeoture. One could ssy that man
shapes his own destiny in freedom, but thait his destiny in turn
shepes him. Again we see an ongolng procese of imbersction be-
tween the free self and his worldly destiny, with the anslysis
embhasizing how things are becoming through the dynamic movement
of life.

While self-integration is deseribed as a cireular process
and self-creativity is e horizontal process, the process of life
corresponding to the polarity of freedom and destiny is charae-
terized as & vertical movement. This is the movement of "self=
trenscendence,®

As self-iranscending, life is free from itself: its gqual~
ity of being finite. This movement occurs only in the mirror of
men's consciousness, his mind, where there is a relationsl aware-
ness of everything finite to the infinite. Nothing is totally an
object, but a2ll things have power and dignity, greasiness and sub~
limity. This awsreness, or the self-transcendence of 1ife under
the dimension of the spirii, is what Tillieh means by religion.
However, religion is not a function under essentisl conditions.
It only becomes s0 in the state of estrangement. We will discuss
the nature of religion in relatlion to the functioms of 1life after
we deal with the essence and existence distinetlion and with the
concept of estrangement. We can note, however, the inability of
Tillich to give any structural sceount of this funetion of self-

transcendence:
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The guestion as to how the self-transcendence of 1ife

manifests itsell cannot be answered in empirical terms, as

is possible in the case of self=integration and self-cres-
tivity. One can spesk gboub 1t only in terms whlch deseribe
the reflection of the imner selfetranscendence of things in
men's consciousness. HMan is the mirror in which the tion
of evervthing finite to the infinite becomes conscious.

Man's relation to God is thus 2z relétion which is distinet
from his earthly sctivity. There is & shaxrp distinstion between
finite interdependence @mnd the relation of the finite to the
infinite.

As selfetranscending, &ll things manifest thelr power of
being, their potentisl holiness or gbility to represent uliimate
being and meaning. All of reality points to the witimabte. Tillieh
here gives gwounds for affiming polythelstic cultures, which rec~
ognize the sublimity of all of life. This is in conbrast te
monotheistic culbure, which tends %o objectify everything, includ-
ing their one god st times.

The self-transcendence of 1ife is also ambiguous; contalin-
ing two comtradietory tendencies. It is never present without iis
opposite; the profane, or resisitance to self-transcendence. As
the profane, & being hides its potentisgl holiness and shows only
its finitude. Because everything is finite, there can never be
complete iranscendence. Life always remains within itself, even
when transcending itself. Therefore there is the presence of the
profane in every religious act, and necessarily so.bs

Besides the ambiguity of self-transcendence and self-

profanization, there is a second ambiguity in religion--that of

the divine and demonic. While the profane resists transcendence,
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the demonic distorts it. The demonic in the process of self-
transcendence refers to the claim of something finite to be egual
to the infinite.

Both of the ambiguities, that between self-transcendence
and profanization, and bebween the divine and demonic, are based
on the tension between the infinite and the finite, the main
tension in Tillich's thought which we shall discuss later. This
tension is also effective in religlous symbolism, which necesssrily
must have some profane elements, and which must resist the
demonization of claiming Lo represent the infinite. The symbol
must elaim to represent the infinite while st the same time claim-
ing not to represent the infinite.

To summarize, we have seen how Tillich's idea of the three
polarities present in the ontological structure of man reflect an
ambiguous view of 1ife where all processes are based on conflicting
tendencies. The only comstancy is the relative stability achleved
swhen conflisting foreces reach an egquilibrium, but even then it
must necessarily be only 2 moment in the ongoing process. While
zbsolute change is "an impossible notion,® the only unchangeable
thing 1s the self-world structure to whieh man iz bound. Mem is
"finite freedom." This, too, is unchanging. But freedom consisis
in the ahility to change both one's self and one's world:

In a somewhat paradexical formuls we eould say: the

unchangeabls element in men is his freedom to change him-
self and his world.u6

While setting himself off frem existentialism whiech abse-

lutizes man's freedom and thus gives man aselty, the structure of
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being to which man is bound for Tillich is the structure of finite
freedom, the nature of which is change itself U7 The self-world
structure is one of dynamic imteraction, where both self and world
change on the basis of the polar elements of individuslization and
participetion, dynemiss and form, and fme&sm and destiny. 1 agree
with Young when he says that to understend men in Tilliech one must
see that "man is the relation of these elements in tension."L8
Any understanding of Tillieh's anthropolepy must eapture this
dynasic relationship between comtradietory tendencies.

Tillieh speaks of the tension between the pdlar slements,
ef thelr tendency 16 move away from one another. He describez the
hypostatized temsion within all things:

Tension refers to the tendency of elements within a

unity to draw away from ome another, to attemplt to nmove
in oppeosite direction. For Heﬁ;.clitus everything is in
inner tension like & bemt bow.

To aid us in keeping these conflisting tendencies in mind,
along with the spiritusl functions which are based on them, the

following disgram may prove helpful:
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Ir light of the seniradictory forces that Tillieh describes
within the ontological elements that make up man, he must attempt
to defend his claim that man is indeed a multi-dimensional umity.
He thersfore sttempts to espture this dynamle unity through the
integrating function that he glves to man's creation of symbals.
THE RELATION OF FAITH AND SYMBOL
TO AN INTEGRATED PERSONAL LIFE
The realm of spirit is s dynemic relation beblween power
and meaning, between the mind and bedy. Every spiritusl act
unites both elements. Yel one act seems to stand out in that it
unltes not only man within himself, but man and his Meker., The
symbolic aspect, manifest in the aet of falth, uniltes not only
man with himself, but with his uwlitimate concern.
hocording to Tillich, all fumetions of man are united in
the act of faith. Paith, then, is not a special functlon among
others, bul an act of the total persemaliiy. In fact, personality
itself is not possible without faith. Faith is the power which
integrates a persenalitys which crestes a personsl 1ife.50 For
"man is a unity and not composed of parts.”5! To this point we
have merely discussed the various dimemsions and poleritlies. But
for Tiilich men is & whole. Tillich's system is monistiec in that
everything has 2 common origin. The blifurcation of the polarities
disappears in the ground of being: in being-itself, for "both self
and world are reoted in the divine 1ife,"52 and it is through

faith that man can recapture this sense of wholeness.,
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Tillieh's discussion of faith reveals its synthetie
character. He stresses the need for & dynsmic theory of faith
whiech considers the relstionship between the personsl, desision

making center and the unconsclous elements.
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Decision making
A\ Self

|
|

| Unconscious
x& Bedily Forces

Ground of. FAITH _ SYMBOL
Being -

BODY

Diagram IIT

Faith becomes the centered movement of the whole personality,
uniting every function in & movement towsrd the ulilmate ground
of meaning and beings toward that which is the ground of both
mind and body and can therefore unite the twe.

Lenguage 1s necessary for falth: "Without langusge there
1s no sct of faith, no religlous experience."53 According to
Tillich, the word has both intellectual and psychic power.Sb
Originally, words were considered to have specisl powers, and it
is only through the process of rationalization that words have not
been seen a8 having suggestive power to the subconscious. Thus,
religion has one foob inm what Tillich ealls the universe of synpe~
thy, or the psychic dimension.55 Religious words have sugges%ive

power.
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Pointing to the duslity of word and sacrament, Tillieh
explains that reslity can be communicated by elther a subject or
object. Becsuse he emphssizes that laaguagé is foundational to
the dimension of apirit, Tillich claims that the experience of the
sacrament 1s not opened up prior to the presence of language.
Therefore bthe word is even "implieit in the completely silent
sacremental material.®5® The lingusl opens up the sympathetic to
the religious experience which is manifest in both the word and
sacraments. The symbol serves to unite the unconscious elements
of the sympathetic or psyechic dimemsions with objectifications of
the mental sphere.

1t is toward 2 rediscovery of the unconseious nedistion
through the sacrsmen$s that Tillich moves when he attacks the re-
duction of the practice of sacramental activities in Protestantisn.
This development, he believes, is linked to dualisiie tendencies
which deny the multidimensional uniiy of man. For him, the uncon~
selous element is indispenssble in the reception of the Spiritusl
Presence. He stabes:

One could ewen ssy that 2 Spiritusl Presence zpprehended
through the consclousness glone is intellectusl and not truly
spiritual. This means that the Spirituszl Presence camot be
ieceived witha%% a sscramental slement, however hidden the
latter may be.

While claiming that the word is somehow implicit in the
sacranent, thers nevertheless remains s tension between the religion
of the word (emphasizing personal decision) and the religion of the
secrament (emphasizing being grasped through the suggestive power

of objeets). The attempt to schieve a unity between the word of
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the mind and the openness for suggestion of the bedy comes for
Tillich in the ides of symbal. 1t is an attempt te recapiure the
idea of the power of words snd the unifying power of the syabol.

The language of faith is the langusge of symbols.’® 4s
falth functions to integrate the totalily of men, so do symbols
reflect the immediabe experience of the fszoul® in its totality.
Tilliech uses "soul® to refer to the whole of man, and when the
soul expresses itself as & totality the culturel and vital, the
mental and bodily elements are united, 59

While man es a totelity will use symboels o express hi§~
self as & totality, he can alsoc be grasped as & tetality only by
symbols. Thusy "there ave dimensions within us of which we can-
not become sware except through syﬁ&ois.”ée Yhen these symbols
are reduced to mere rational words, their power and hence grasping
ability is lost. While symbols can be *deliteralized," demytho-
logizing with the intent Yo replace symbolic language is misguided
in Tillich®s view. Individeal symbols can lose their power and
become mere signs, but this is reflective of ithe fact that they
have lost their influence on the unconscious and does nol mean
that symbols are chosen arbitrerily. Rather, thelr power is de-
rived from life which begins with uncomseious acceplance.

There are two clements in every symbol which seem to
correspond to the mental and vital sides of man. There is the
element of concreteness (which refers to the concrete, cégecti«
fied content), snd the element of ultimacy (alluding to the

immedlacy of experience which sccompanies each symbol). Both
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elements are necessary not only for the presence of symbols, but
for faith itself.6l

The element of ultimacy refers to the sacramenisl presence
or the personal participation of men in the symbol. The suggestive
power of the symbol grasps men's sympathetic aspect, Symbols are
not arbitrary, then, bult arise out ¢f and are dependent upon the
unconscious side of man. They camnnot be arbitrarily replaced.

They arise and are rooted in a unily between the bodily and mental
spheres.62 This means that while there is a consclous aceceptance
by personal decision, there are alsc elements of the situation
which must grasp the uncomscious in order for thers to be faith.

Tillich can then talk about the body's perticipation in
fnith.éB The unconscious strivings influence the sholice of symbols.
This is the passionate element of faith, the immediste experience
of ultimacy rooted in the sympathetic and bodily side of man which
correspends to the experience of certainty in faith. The participa~
tory side of falth results in such an ismediate certainty; the
experience of the hely.

There iz another side of falth which corresponds to the
element of concreteness in the symbol. This element in the re-
ligious symbol corresponds o the conereie content which the mind
gives to reflect on the passionste concern which man has. However,
because of the great tension between the infinite and finite in
Tillich's thought, this side of the symbol is uncertain and
relative. The cholece of content is reflective of a "deecision,®

and bscause man's abllity to decide is rooted in separation from
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the world, there is no immedlate partieipation or certainty in
the selection of concrete content. This element in the symbol
corresponds Lo the presence of doublt in faith,

Doubt cannot be removed. In fael, grest doubi shows that
one has great concern aboul the proper content to reflect his
passionate Yultimate concern."0li Here we see the importance of
language for faith. It allows for faith to have content, ‘o be
directed toward a content; to be consglous of i@$e1f¢55 Yot in
doing so faith comes Lo participate in the sepersticn within man
himself; thal of the man who participates in the world but who is
separete from the world; the man who is both & subjest and an ob-
Jeet.

Falth, then, 15 based on 2 tension belween separsbtion and
participation, between doubl and certainty, in the same way that
this tension is present in man as the ontelogicel separstion of
self and world.®® Tt falls upon faith to attempt to unify theses
elements of man whieh are in temsien. PFaith is thus not one aspect
of man, bub the unifying ast which brings together &1l of the
aspects:

Faith is not an aet of any of his rFationdl

functions, as it is not an act of the unconsclous,

but it is an sct in vhich both the rationsal and

nonrational elements of his being are transcen&eésé?

This understanding of the unifying funetion of fzith can

perhaps be clarified with the following diagram:



38

(doubt £) Memtal Refleetion
gonten

™~
iMnediate \\

certainty —

Bodily Participation

N

>

&

Disgram IV

In faith, neither experienced certainty nor reflective
doubt can be eliminsted. Can the cerbainty of participation and
the relativity of mental concepis whieh reflect this participation
ever come together? Tillich seems to think so, but only in &
state which even "iranscends the state of faith‘“ég This is the
state of "absclute faith,” the compleite reunion with the ground
of one’s being. How one can come Lo arrive at such a state is a
mystery, for the way itself is impossible:

He must always try to break through the limits

ziehiitgigizuizszigeggach what cen never be reached,

To have absolute faith, man must overcome the subject-
object distinetion within nimself. 9 He must overcome who he is.
He has to find the perfeet symbol ﬂhigh will properly reflesct and
represent his passionate concerm; that manifestation of himself

whieh cen refleet himself s a teotallity and withstand all doubt.

It most be a symbol which can even contain its own negation. To
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the extent thet man falls, he vemsins divided. Bul he must
continuglly try and hope for moments where he will be united
not ondly within himself, buld with the ground of his belng.

This is the moment of transfowmstion, w&st% man cen schieve s
P

unification of the contradictory forces within himself:

There iz & place where the ultinsle iz present
within the finite world, namely, the depth of the
human soul. This depth iz the point of eontact bee
tween the infinite snd the finite.!’

¥ental
A
unity
SYMBOL
Y
with depth
N/
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Trensformation
Disgrem V

In the end;, Tillich moves toward & falith which has "no
special content.”? Because all content can be doubted, he can
affirm no content at all. Thus; in sbsclute faith, theism is
transcended because there 1s no objective ecentenl to the ground
of ocur being. It is only "simple faibth, a personsl, unspecifi-
eble existential experience which we will outline further in our
section of knowledge.

.ﬁhat is lmportant in this digeuseion of the essential
structure of man ds that Tillich sttesmpis to bridge the tension

between the mental and vital sides of man in the sysbol. In the



Lo
symbol, the lingual is closely commected to the psychic, in that
symbolic words have suggestive power as well as objestive content.
Symbols cammot be reduced to concepis, however, and are therefore
pre~analytic. Tillich would thus seem to argue then for a modal
order of inorganic, orgenic, psychle (sympathetic), lingual
(formative), and analytic with the symbol being a result of the
lingual opening up the psychic or sympathetic dimension. Because
the dimension of spirit is based on tensions between the mentsl
and vital, the symbel becomes the unifier in man as a spiritual
being in that it has both elements within itself. However, Dr.
Tillich never successfully resolved the tensions that this led to
within the symbol itself. While atiempting to unify the conitra-
dictory forces of the mental and vital sides in the symbel, his
identification of the two elements within the symbol itself (the
element of ultimacy and the element of concreteness) merely
serves to carry that same tension back another step. In the
end he sscrifices the content side to emphasize the passion side.
This amounts to a glorification of the body's partiecipation in
faith et the expense of the negation of all concrete content
supplied by mental reflection. This emphasis led him %o the
idea that faith Yprecedes" obedience to any content or authority
and to an emphssis on whatever ulitinaste concern the individual
finds in himself.’> This opened up the possibility for a umiver-
sal faith wiﬁheut content, & theme which we shall pieck up in

Chapter V1.
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TILLICH'S ONTOLOGICAL ANALYSIS OF MAN MOVES
TOWARD AN "EXISTENTIAL® UNDERSTANDING WITH
AN EMPHASIS ON THE CONSTANCY OF CHANGE

Tillieh's anaiysis must be sesn in terms of his resction
1o the mechanistic conception of man's bodiliness prevalent gtill
today. Many of his earlier thoughts had to do with the necessity
of moving toward a more holistic approach to zman in ovrder to
facilitate healing. He believed that to the extent that one could
unite the functions of psychiatrist, doctor, and priest, one
would have a better chance of helping his §a%ieﬁ%.?&

In an evem larger sense, the move towsrd understanding
man holistically by Tillieh reflects the strong influence of the
"existential® understanding of man. In reaction to the scientific
understanding of man as a conditioned Ything" or mechanical entity
with the emphasis on "technigue,” Tillich sides with those who
want Yo move toward an understending of men &3 & "self." For the
thingification of man iz merely reflective of the philosophy of
conseiousness, and ulbimetely loses the "powerful quality® in
things~-the possibility for communion between the knower and the
known.?> Against the transformation of persons into things which
can be controellied and calculated by teckhmical sclence, the "natural®
or "bioclogical” man, Tillich wants to move toward the "existential
man"--the man who participates in every situation as a whole person.
Against the objectification of the self which lsads to dehumaniza~
tion, Tillich wants to return to an affirmastion of the zelf in the
world.T6 This lesds him to an ontologieal analysis of the basic

structure of reality in an attempt to explicate the nature of bobh
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self and world {which he sees as the basic articulation of being)
and their common partiecipation in each other vig their common root
in the ground of being.

Such an analysis would seemingly attempt Lo root itselfl
somehow, seeking something constant in relation to which 1t could
elaborate on structure and change. It soon becomes apparent, how-
ever, that Tillich's ontological analysis does not deal with some
unchanging structure, but with the structure of change and the
movements of life. Claiming to avoid both relativism and abso-
lutism, he talks of "a relatively but not absclubtely static a~-
priori."TT The only unchangeable thing seems to be the prineiple
that as long as there is experience, there is a structure of
experience which can be recognized and elaborated. This means
that the only dependable thing is a relation. The relationship
between the mind and reality changes, as does the relationship
between these two sides and their common structuring prineiple,
the logos of being:

Reality itself creates structural possibliliitles withe
in itself. Life, as well as mind, is ereative.'

This means that for Tillich "human nature changes in history."79
The structure of being itself changes in the dynamic process of
interaction. From this statement, as well as frem Tillieh’s
opposition to the staltie tendency of a "monarchie" sppreach, we
can see Tillich's geneticistie tendeney. The only unchangeable
thing seems to be change ltself, and man's ecapecity for that

change.,
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Tillich therefore holds to the absence of an abseclute in
creation; but moves toward relativism by not seeing creational
structures as responses to & comstant logos of being. For him,
as we shall see in Chaplter ¥, the ground of being must ivsel?
change. The ground of being must alsoc become the abyss of being
in order to gusrantee the continusl movement of this geneticistie
systenm.

Tillich's emphesis on the multidimensional unity of man
has certainly deme much to move toward a more holistic approach
to man as & religious creature. His analysis often captures the
integrality of man graphically. Yet the attempt to account for

change in terms of temsions withip man which bring sbout the move-
ment of 1ife from potential to the astusl uWibtimately mekes man &

creature of unrest. Man comes to consist of two sides which can
never achieve unity while in ereation. At the same time, man's
multidimensional unity is related to the ground of its being only
directly in the symbol. This problem is based on the idea of a
tension between the infinite and the finite, the basic temsion in
Tillich's thought that we shall be noting throughout this thesis.
We have attempted to outline the mgjor features of Tillich's
anthropology in this chapter. We have noted how Tillich's strong
opposition to dualism led him to a theory of interaction where the
mental and vital sides of man {corresponding to the "lower™ dimen-
sions and the dimension of spirit) are caught in an unending gene~
ticistie Ywar? within the three polerities that he identifies,

Man must struggle within himself to bring these contradictory



b
foreces into s dynamie harmony in the functions fo norality,
culture;, and religion. Through feith and its symbolic expression,
man moves ever closer to achieving 2 unity with his ground and
thus within himself, reaching that transformation point of absolute
faith. It is the mysterlous place where the infinite is present
in the finite, even though "there 1ls an absoluie break, an infinite
jump”?s between the finite and the infimite. To reach this experi-
ence:

Man must empty himself of gll the finite contents
of his ordinary life.7?

Both the self and the world find their original wnity in
being--itself. But for Tillich, one is either in the self-world
bifurcation of existence, or he has an experience of God. These
are two different things, and they must be kept distinet, for the
finite and the infinite cen only "touch® in the mysterious depth
of & contentless soul.

However, man lives in a world of content. Therefore he
must find his existence in a perpetusl process of back and forth
movement from his situation of diversily to the mysterious experi-
enee of unity and back sgain. We shall see in Chapter 11 how this
movement from the original unity to the diversity of the self-
world béfurcation is a necessary part of the unfolding geneticistic
process. Indeed, Chapter ¥V will show that this back and forth
movement is in fact Tillich's understending of the proecess of life.

We shall now utilize and expand on the basic patiern of
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dynamic intersction and balance described in this chapter. We
shall deepen our understanding with a further descriplion of the
process of separation and the atiempt to achieve & reunion in
order to show that this pattern of movemenis clarifies a number

of ideas in Tillich's thought.
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CHAPTER II

THE NATURE OF FINITUDE: ACTUALIZED
CREATION AS FALLENX CREATION
While Tillich speaks of both a "creation™ snd a "fall,”
it is the intent of this chapter to show how for Tillich an
actuelized creation is necessarily e fellem one. We shall pick
up on the point discussed im the first chapter where the unity
with the ground of being moved toward the diversity of the self-
world bifurcation. I shall show how this movement toward diver-
sity implies a necessary separation from the ground of being, and
how for Tillich the actualiszstion of this movement (what he calls
"ereation™) results in man's unavoidable, "fallen® state. Creation
when actualized, is a fallen world which must sttempt to reunite
itself with the ground while simultanecusly being in the diver-
sity of 1life. Chapter IV will continue the éiscussiéa of redemp-
tion as g unity achieved while in the diversiity: s redempiion
which ultimately transcends the originsl state of creation into
which man was "thrown.®
In this chapler, we shall further elaborate on our dlagram
in terms of the movement from the unity with the ground of being
to the diversity of the fallen creation. A discussion of the
"infinite" and the "finite" shall serve toc explicate the "absolute
jump® which constitutes the transition to crestion. The temsion
between the infinite and the finite, as well as the tension be-
tween being and wu~being, shall be shown as tensions in man which

59
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refleet the very tension between the fallen creation and its
original unity with the ground of being. Ultimately the tensioms
within man by the faect of his very existence in an sctualiszed
creation, prior to any "sin," are so great that they ean only be
overcome by a redemption which goes beyond the originsal creation.

Creation, then, is equivalent te the movement away from
the ground toward diversity. This movement has the beneficial
effect for Tillich of leading te the actualization of many latent
potentislities. However, the negative side of this movementi is
the neeessary sppearance of the elementz of non~being and the
results of estrangement which will be discussed in Chapter III.
Accordingly, redemption as discussed in Chapter IV will be the
reverse movement; a return to a unity with the ground of being.
The combination of these movements becomes the description of
the movement of life itself at every moment:

There is always creation and consummation, beginning
and end...Everything temporal comes from the eternal and
returns to the eternal.’

Chepter V will bring together this whole plcture, but we must
first continue to lay the groundwork with a2 discussion of Paul

Tillich'’s doctrine of creation.
BEING AND NON~-BEING, INFINITE AND FINITE

The basic tension which Tillich sees in man can be
attributed to 2 large extent to his view that man partieipates
in two contradictory forces-~ being and non-being. W¥While claim-

ing that being precedes non-being in ontological validity, every
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creature which exists as a belng necessarily participates in both
forces, according to Tillich's definitions. The very existence
of a creature implies an ontological tenslon, for "man participates
not only in being but alsc in non<being."? Men's existence is a
diglectical relationship betwsen being and non-being.

The dialectical relationship between being and non-being
must be seen as being rocted in the tension which Tillich finds
between the infinite and the finite. Tillieh'’s version of
Nieoclaus Cusanus's "colncidence of opposites™ implies the infinite
transcendence of the infinite over the finite, while holding %o
its presence in everything finite. Tillich rejects the use of
the phrase "immanence and transcendence® inm that these are spatial
terms with & dualistic heritage. He prefers to speak of the
"gualitative relation” to which they point:

1t was not until Hicolaus Cusanus formulated the prineiple

of the "coincidence of opposites™ {for example, of the
infinite and the finite) and Luther formulated the principle
of "justification of the sinner" (calling the saint a simner
and the sinner a saint if accepted by God) that the
hierarchical principle lost its power and was rey&aeed.3
In Tillich's system, God is "immenent® in the world not in a
spatial sense, but in the sense that he is its creative ground,
and he is transcendent to the world through the fact of man's
freedom. God is both for the world as its ground and agasinst
the world in the sense of mubual freedam. There is the coinei-
dence of a unity with the ground of the world and the freedom of
the world from that ground. The problem then becomes one of the

reconciliation of the freedon of man and the freedam of God.
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Tilliech expresses his "coincldence of opposited' thusly:

There is no proportion or gradation between the

infinite and the finite. There iz an absoluie break,
an infinite "jump." On the other hand, everything finite
varticipates in being-itselfl and its infinity.

Tillich is somewhet ambiguous in the use of the bterm
infinite. At times it is synonymous with the Creator, while at
other times he notes that God is beyond even the infinite. I
believe this ambiguity is rooted in the fact that the temsion
between God and creation is ultimately worked out as a temsion
within man himself. This seems to be the most feasible explane-
tion for Tillich saying that: "If man and his world are described
as finite, God is infinite in contrast to them,™ while at the
same time holding that "Being-iiself i2 not infinity; it is that
which lies beyond the polarity of finitude and infinite self-
transcendence. "5

Part of the explanation for this lies in Tillich's two
uses of the term "infinite.”" While it does find a place in point-
ing to the gquelitative relationship between God and ereation, it
is also used to refer %o a quality of man. "Infinitude is finitude
transcending itself without any a priori limit," says Tillich,
and this is a quality of man himself.5 There is the coincidence
of opposites within man; between maen's quality of infinite
transcendence and his finite creatureliness.

The nature of the infinite and finite in man is linked to
the split in man between potentiality emd actuality. When Tillich
sgys that God ls bevond both the infinite and the finite, he means

that God "transcends" the split between sctuality and potentiality.?
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Both are contained within the process of the divine life. In
Chapter V we shall see that the divine life is elternally creative,
bringing to fulfillment the potentialities that are comtalned in
the ground. Butl in man the split bebween potentiality and actuale
ity is preeisely the resson that man experiences his infinite
quality at all., Man's awareness of his infinite quality arises
because man is not what he essentially is; because his potentiale
ity is not idemtical with his agtuality. Infinity is the guality
of man which leads him to experience his unlimited pcteatiaiities.a

At this point we must return to our discussion of the
relationship between being and non-being, for it is hers where we
will find that finitude is ultimately rooted in & force which is
comtradictory to the power of being.

While pointing to the form/matter duslism of the Greeks
a5 being & result of the dislectical understanding of the rela-
tionship between being and non=being, Tillich concludes that the
problem is inescapable. His conclusion that "man®s finitude is
unintelligible without the comcept of dislectical non-being’ is
influenced by the idea that there must be g negative principle
in God himself to account for sin and evil. Tillich does not
follow the speculative philosophy of Schelling in his discussion
of the possible existence of such a principle in God, but he does
accept the existence of something whieh infinitely resiste form,
namely that side of God which can never be exhausted as logos.
While Tillich never admits to am ultimate duality in being-itself,

he does hold to the existence of something which infinitely resists
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the power of being; indeed, something which draws this power out
through its resistance.

While speaking of the fact that "being precedes non-being

in ontological validity® in Volume I of his Systematic Theology

in 1951,10 The Courage to Be of 1952 says that "non~being is as

basic as being."” This does mot imply a decision of priority, he
claims, but only thet one finds both being and non~being st the
same time. This is presumsbly because man in his existence

alvays experiences both at the same time, In this later work it
is clear that Tillich opposes an ultimate dualism, preferring to
talk instead of being, the negation of being, and their unity.1?
The relationship between being and non~being is not a dualistic

one, but 2 cooperative tension mediated through their unity in

God. Thus, all things are rooted in Jacob Boehme's "Yes and No,"
and man experiencesz this tension in thet he iz 2 mixture of
being and non-being.

Tillich generally spesks of the power of being (which
resists pon-being) syncnymansly with the ground of being. He
equates men's participation in the ground with man's power of
being whieh resists non-being. While the power of being is clear-
1y the power of being-itself, non-being seems to be that which
the power of being must negate. When Tillich speaks of the ivine
1ife,” the gecessity of non-being as something for the power of
being to overcome is zeen:

?heal@gy must take the problems of the philosophers

of becoming seriously. It must try to combine the docirine

of eternal blessedness with the negative element without
which 1ife is nolt possible and blessedness ceases to be
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blessed. It is the nature of blessaedness itself that
requires & negative element in the eternity of the Divine
Life. This leads to the fundamental assertion: The
Divine Life is the eternal conquest of the negative;
this is its blessedness. Flernsl blessedness is not a
static state of immovable perfectien~-the philosophy of
becoming wes right in rejecting such a concept. Bul the
Divine Life 1s blessedness through fight and ?ie%oryégg

Many Tillichean elements csn be seen in this statement.
In contrast to a monarchic spproach he offers a more genetlcisiic
view where both goud and evll are utilized for the Divine purpose.
Kon-being merely functions to force the power of being (present
in finite crestures as their "infinite qualily® of self-iranscend-
ence) to affirm itself.

It is clear that finite being exists only through its
participation in the resistance of the power of being to non-being.
To be finite means to be limited by non-being. The presence of
the infinite in the finite is the participation of the finite in
being-itself and its power of being. Man's participation im the
power of belng is reflected in his "infinite" quality, the
quality of self-transcendence.!3

The relationship between the infinite and finite quality
in man is nol one of a structural polarity for Tillich:

Infinity is related to finitude in & different way
than the other polar elements are related to each other.l

Man is finite, bul possesses the sbility to infinitely
transcend his present stage of development. This qnéli%y of
infinite self-transcendence reflects man's participation in the
power of being and its etermnal resistamce to non-being. Transcend-

ence, or the self-affirmation of the powsr of %eing; can only
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oceur in a finite situation where there is finitude to be iran-
scended; Being reguires non-being in order to affirm itself., As
Tillich puts it:

Being must be t?ought as the negation of the
negation of being.1

Man cannot exercise his infinite quality unless he is in the

state of finitude where he must resist non-being. The purpose of
creation is to put man in a struggle with non-being so that the
power of being might be drawn ocut through self-affirmstion. Indeed,
where Tillich speaks of man's self-iranscending quality as "vitality™
and "eourage,” it is the one who can take the most nom-being into
himself that has the most power of being:

The nmere power of creatin§ beyond itself a being
has the more vitality it has.'®

We see that the movement beyond omeself into greater
diversity brings with it a greater risk of non-being, but also a
chence for greater self-affirmation. While this idea of courage
will be discussed further in Chapter IV, it is importent for our
preozent purposes to note how man's existence in diversity is an
existence which is coupled with finitude and non-being. The move-
ment away from the ground {creation) leads man toward non-being
and finitude. In Chapter IV we shall see how the "courage to be”
end man's infinite ability %o transcend himself are manifestations
of the reverse movement; towards & reunion with the ground of
being. The terms "infinite" and "finite" mre therefore not struc-
tural polarities; but directing gqualities, representing the move-

ment of life to (redemption) and from (creation) the ground of
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being. Likewlse the "gooperstive btension” belween belng and nan~
being also reflects this to and from movement and not a structural
polarity. Chapter V will show how both beiég and non-being find
& place in the divine 1ife.

Non-being is necessary for finitude. "There can be no
world unless there is a dialectieal participation of non~beinmg in
being."'?7 1In order for something to be, it must be finite; it must
ve caught between being and non-being. Piniteness or creatureliness
is thus rooted in force which is contradictory to the power of being.
This leads to the idea that man's existence essentially implies a
tension. For man to be & crealure means that he must participate
in the resistance to the ground of being by non~being. We aiso
see the tension between having to be something here and now, and
the necessity of transcending the present situation before one is
swallowed up by non-being.

To be a finite cresture is to be imprisoned in finitude
and threatened. The heritage of finitude is part of man's eggentiasl
structure, prior to sin. To exist is to experience anxiety--=to
feel threatemed. Tillich posits the being and non~belng tension
to account for the presence of sinm, but in making it part of the
esgential structure of being eliminates any idea of man's
"disobedience.” Something is wrong with the structure of creation
itself. It is ambiguous. Everything is only a transitory unity.
Even prior to sin man has no stability in his life, experiencing
physical evil, suffering, and death as part of the essential

nature of being caught in the tension within existence.!8
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Finitude manifests itself in the ontological elements,
creating the tendency for the elements to draw away from each
other, and the possibility of thelr separation. The threat of
non~being is experienced as the anxiety which results from this
tension. There is a dynamic tension between finite individual-
ization and finite partiecipation. Man experiences the threat of
either loneliness or complete colleetivization. There is 2
dynamic tension between dynamiecs and form, in that the dynamics
might be leost in pigid forms or that there might be a2 formless
chaos. And there is a dynsmic temsion between freedom and destiny,

as man experiences the threat of losing both.
THE CATEGORIES: FORMS OF FINITUDE

The struggle between being and mon-being is also manifest
in what Tillich calls the forms of finitudet9 The being and non-
being tension is parellel to the "affirmetive and negative element"
that these forms unite; the qualities of courasge and anxiety.

The forms of finitude are Tilliech's rendering of what has
claszically been ealled the "categories" of time, space, causality,
and substance. They are forms of thought and being, or of self
and world.

The negative element of time is transitoriness. As s
finite creature, man is aware that he must ultimstely die. TYet
the experience of the power of being creates & positive element
in tise., This iz the affirmation of the present moment as a

chance to experience the creation of the new in time.
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The experience of non-being is manifest in the calegory
of space a8 the anxiety of uliimately losimg one's own space.
Hothing possesses & space of its own etermally. The experience
of the power of being is reflected in the fact that a being affirms
the space theat it does have.

The so-called negative side of the eategory of causality
is the awareness that nothimg is self-caused, but that everything
is contingent. This raises the questien of being for man, the
gquestion of "to be or not to be.¥ It is offset enly by & coura~
geous affirmation that one has some necessity in spite of his
conbingency.

ILikewise in the category of substance, man realizes that
chenging reality necessarily lacks substantislity, and that he
must ultimately lose his substance. Yet there is the positive
experience of the "relatively statie™ amidst the flux of things.
This in Tillich's nind is rewson for courage.

It must be noted that Tillich's analysis of the categories
assumes that anxiety is not only umiversal, but & part of man's
essential nature. At this point his existentisl analysis seems
to overflow into his idea of man's essentlial nature. He conceives
the tension between being end non-being to be manifest in a strug-
gle between the power of self-affirmation in coursge and the nega-
tive resistance of finitude. Just as the divine life "etermally™
overcomes non-being through the power of being, so must man,
experiencing the thrsat of non-being a3 g finite cresture, con~

tinuaelly engage in self-affirmation. In doing so he participates
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in the universal self-affirmation of the power of being over non-
being. The evidence of such self-affirmation is evidence of the
experience of the power of being. It is evidence of the presence
of the infinite in the finite. Things emerge out of non-being as
it were through = unity with the power of being. Everything which
exists must participate in this power of being. But because of
the ambiguous nature of creaturehood, & complete union is not
possible. Mem comes from nothing and is on his way te nothing.
He always has one foot in non-being. Msn is "being in the process
of coming from and going toward non-being.”zc

Man's wery existence is rooted im this tension. It is
the tension of partieipation in, yel separstion from, the power of
being. It iz in this context that Tillieh says that the doctrine
of eremtion is not an event, but rather a deseription of the re-
letionship between the power of being and the creature of finitude:

The doctrine of creation is not the story of an event

vhich took place "once upon a time.® It is the basie
deseription of the relation between God and the world.2!

ESSENCE AND EXISTENCE

"Life" for Tillich meams a mixture of essential and exis-
tential clements.’"Essential” is generally used to refer to
Yereated goodnessz,” but actually comes to mean something like
"posgibilities for actualization.”" "Existential® is generally
used Lo refer té the state of being estranged from the essential,
but the existential is always mixed with the essentisal, and this

iz the root of the ambiguity of life. In a broader sense,
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(what Tillich refers to as "religiously speaking®), the essence
and existence distinction is the distinction between the "created®
and "actual® world£3 This is an important and subtle distinetien,
for Tillich reelly means to distinguish "ereation® from "actuelized
creation,” as we shall see.

The fact that Tillich does make this distinetion gives him
a certain advantage over other doctrines of man. He uses it for
his criticism of Freud. In Freud's thought about the libido, it
became clear to Tillich that Freud did nol distinguish between
man's essential and existential nature.Z2l

Tillich also attacks Hegel on this very distinction. For
in Hegel, non-being has been conquered in the totality of the
system. When essence is sctualized in existence, man is reconciled
with his true being and there is no danger of non-being. Against
this approach which presumebly captures the "Yes" and not the "No,"
Tillich prefers to side with the existentiglists who say that
"existence is estrangement.® 25

However, Tillich sets hinmself off somewhat from 20th cen-
tury existentialism on this point. But he is critical of these
existentialists in such a way that shows that they really do agree
with him even if they cleim not to. For instance, while Sarire
says that man's essence is his existence, Tillich claims that by
saying that man "loses himself,® there is in fact =n essence/exis=
tence distinction between the self whieh has lost itself and the
self which is lost.26 In the same sense Heldegger talks as if

there were no norms, but in order to say anything at all he must



assume what man should be essentially. Even Freud had to be
optimistie about his therapy.

The essentisl or "erealed goodness™ of man is the source
of the norms for life in Tillich's system. He is quite right in
pointing out that we can only knew about these elements through
their ambiguous menifestations in life, and that their ldentifi-
cation is both a necessity and risk. His emphasis on the essential
goodness of man does much Lo overcome negative evaluations of
creation.

Bul we must not be misled by his words, for what Tillich
says in traditional language is usually redefined in his system.
He says that "the essential or potential in man and his world is
the same as the norms for life."27 It is the possibilities in
man which he can actualize that become the law for Tillich. The
norms for life criginate in life, originating first when man be-
comes aware of the possibilities that he can actuaslize when he
can reflect on himself over against his world. It is with this
in mind when Tilliech says that "the purpose of creation is the
ereature 1tself and the aetualization of its potentialities."20
The law becomes what man chosses to see as potentislities to
attempt to asctualize. This explains how the law no longer helds
when a potentiality is actuslized?® for the law arises only
through the separatiom of potential and actuel. Once actualized,

the only law is in terms of other potentials to actualize.



THE TRANSITION FROM ESSENCE TO EXISTERCE

While sin is not ereated for Tillich, the story of the
fall is merely a mythical way of speaking sbout & non-temporal
event. The existence of sin cannot be derived. This means that
the transition from essence to existence is igrationsl and not a
derived dialectical step:

. o « the transition from essence to existence,

from the potential to the actusl, from dreaming innocence
to existential guilt and tragedy, is irrational . . .

It is an undeniable fact which must be accepted, elthough
it certainly contradicts the esseniial structure of
everything created.0

While considering the fall as a~temporal, Tillich goes on
o speak as if it were indsed a temporal evenlt. DBecause it is
not a derived dialectical step, the "fact® of this transition
carmot be explained other than in story form, elthough Tillieh
cleims that his version is & "half-way" demythologizaiion.

The fpre=fall' peried is not one of perfection; of cresture
obedient to his Creator. Rather, Tillich views the whole matter
of the fall and transition fgwn essence to existence in terms of
potentiality and asctuality. In this sense the essential is the
potential which is present at all times in man's life.

'illich equates potentiality with the power to become
actual. Yet in order for something to become actual, it must be
finite, falling under the structures of finitude where it becomes

mixed with non=being. The tension between the power of being of

an existent and its necessary link with finitude in order to¢ be

65
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is comparsd favorably to the Greek idea of a lasting ontological
ténsionybetween form and matter.!

In this language, "the fall® does not have bad comnnota-
tions. In fact, it appears to be positive in that the fall allows
man to actvualize his potential. Hawing denied a pre-fall state
of shaleom, the "fall" is not a loss, but a gain.

The relationship between potentiality and actuality is
directly comparable to the nature of the partieipation of a
creature in the power of being and non-being. In the Greek sense
of me on, everything at first has a relative non-being. It is in
the state of potentiality. To become setual, a thing must 1eéve
the state of relative non-being:

In order to become actual, it must overcome relative
non-being, the state of me on. Bul again, it cannot be
completely out of it., It must stand oub and stend in at
the same time. An actual thing stands out of mere poten-
tielity, bub it also remains in it. 32

To become actual, a thing must participmte in the power of being:
the power of self-affirmation. It must separate itself to be-
cone actual, but by its continuous link with the power of being
it will always have potentialities to sctualize. By choosing to
actualize itself, a being comes to participate in the structures
of finitude and non~being. It must affirm itself in its power of
being, but it can only do so by becoming mixed with non-being.
Negation iz reguired as g condition for self-affirmstion. A
being stends in and out of the power of being at the same time.
Existence has the built in characterdistic of being necessarily

8 mixture of affirming and negating forees.
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Tillich's discussion of the pre-fall period is exirenely

difficult to comprehend when one tries to keep ipn mind that he is
not talking sboul an event in time. It is clear, however, that in
this state of what he calls "dreaning innocence,¥ man was merely
in a potential state, one to which we camnot attribute perfectiaﬁ.33

One of the driving forces which moves man towards the
actualization is what Tillich calls "freedom in anxiety." When
man first becomes awere of his freedom, he experiences anxiety.
He experiences the anxiety of possibly losing himself by not
actualizing his potential; and of losing himself by actualizing
his potential. What Tillich really seems Lo mean here is that
the source of man's anxiety is rooted in the self/world separation
which, when it occurs to give rise to man, consists of a conscious=-
ness of possibilities to actualize through free decisiens. The
anxiety consists of the fact that man can never entertain a1l of
is possibilitles, but he must still choose in order not to lose
them. Man can affirm himself but he can neéer Imow & 1life that
does not also contain the negating forces of non=being.

In order o shed some light on why man "fell® or decided
(and continuelly decides) for actualization, Tillich appeals to
adolescent psychology. He compares man's decision for actualiza-
tion to the usual decision for the actuslization of one’s sexuality.
However, it must be remembered that the fall is & reference Lo
man's csn%iﬁua&s living in terms of the possible; that the event
of creastion is transhistorical, for: "the actual state is that of
existence in which maavfinés himself along with the whole ﬁgiverse,

. . . 3
and there is no time when this was otherwise."3d
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What, then, can Tillich mean by the term "created good-
ness?" It appesars that he wants to maintain the goodness of
creation while not wanting to blame esirangment on any disobedience
by man. The only way to accomplish this is through the merging
of ereation and fall, and by explalining the transition to estrange-
ment as having some positive atitribute--namely, the éctualization
of what was potential.
The coincidence of creation and fall for Tillich seems
clear from a number of statements. For instance:
Creation and fall coincide in so far as there is no
point in time and space where greated goodness was
actuslized and had existence.35re
Can Tillich maintain the essential goodness of ecreation
while not attributing the fall to z temporal eveni? He seems to
attempt to do just that by means of a subtle distinction.
"Actualized creation" is distinguished from what was prior to it.
It is actuslized creation which is identical with esiranged exist-
snece. In the original state of dreaming innoeence, man was not
fully man. Only with the actualization of creation does man have
complete freedom Lo actualize possibilities, and such actualiza-
tlion cen only take place through a fall which throws man into the
ambiguous situation of a siruggle between being and nen-being.
The distinetion between "actualized creatien® and "created
goodness' is a weak ope, for:
The goodness of man's ereated nature is that he is
given the possibility and necessity of sctualizing himself

and of beconing independent by his self-actualization,
in spite of the estrangement unavoidsbly comnected with 14,36
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What is good about created goodness is the pessibility of the fall,
which is then equated with "actualized creation.”

It 1s finite freedom which mediates the transition from
essence to existence. It is because man's freedom must be actual-
ized that the "fall” ogours. In order to be ablé to freely choose
his possibilities, man must be in 8 state where he is above them.
He must be a self over against a world. This necessitates that
there be an "actuslized creation.” Yet what must necessarily
accompany such & transition is the fact that man esn only choose
certain possibilities. He can never fulfill every potentiality.

The relationship hetween Creator and creature is thus one
of both unity and separation. There is & continusl unity with
the divine ground in the sense of the power of being to resist
norn~being, but there is also a separetion from the divine ground
in order for man to freely choose his peossibilities. For man to
"image" God does not mean to walk in His ways, bul for man to
exercise his freedom to c¢hoose his possibilities. Man's freedom
is eonceived in such a way that separasilon and estrangement be-
come & necessary part of the process of 1life. Fresdon is not free-
dom to respond, but freedom is conceived of as the ability to
choose one's possibilities, to give the law to oneself.

In spite of this idea of the necessity of separation for
freedom, Tillich is aware of the continuel link between the Creator
and creature. He realizes the dependency of man upon his Loxd,
but conceives of freedom as freedom frem the law instead of free~

dom to respond to it. Therefore he is left with a tension between
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God and creation, with man necessarily trying to be "separate"
from God in order to be free, while at the same time being
constantly dependent upon God in every way in order to be at all:

Man is grounded in, but is not kept within the ground.

Man has left the ground in order to "stand upon” himself,
to actualize what he essentially is, in order to be finite
freedom. This is the point at which the doclrine of
creation and the doctrine of the fall join. It 1s the
most difficult and dialectical point in the doctrine of
creation . . » it is the most mysterious point in human
experience. Fu%:}ry developed creatureliness is fallen
ecreatureliness.

What happens to sin in this scheme? Sin is the consegquence
of having freedom, not the misuse of that freedom. Sin is merely
reflective of the fact that one canmot actualize every possibility.

Freedom means being sble to separate oneself from God,
or to have within oneself the separation of potentislity and
actuality. Man's full creatureliness entails that he be separate
from God in a wey thabt brings his freedom into conflict with God's
freedom.

Still, Tillich believes that man's freedom can be recon-
ciled with God's freedom. In fact, it seems to be the case that
God is the driving forece in the fall itself, for Tillich sgys that
"the divine command threw Adam into self-actualization through
freedom and destiny.“33 Man's being in the world is a state of
*throwness.”

The whole idea of creation and fall zmis’c be seen in terms
of the movement of life from potential to actual. The fall be-
cones merely a part of God's plan for the full actualization of

crestureliness. Only in existence, which unites the struggling
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forces of being and non-being, can Tillich point to "the power
of the essential behind and within the existentials? Only in

such a mixed situation can the power of being engage in true self-
affirmation; bringing what is potential to sctuality in response
to the resistance of nom~being in the ambiguous proecess of life.

Diagramatically, I suggest the following picture:

RON-BEING
POWER (F BEING
Self
FINITUDE
CREATICH
7
UNITY potentiality DIVERSITY
(essence) ',
orld

absolute break®
Winfinite Jump®
Disgram VI
The movement of creation is one of separstion from the

ground of being; the inevitable consequence of an sctualized
creation. The movement is from potentiality to actuality; from
man in his essential state of c¢reated goodness to his actuslized
state of falleness; from his unity with the power of being to the
participation in non-being which characterizes finitude. Man's
actualized life is a mixture of being and non~being, of essential
and existential elemenis. The movement of creation towards non-
being 1s necessary to achieve actuslization and diversity. The

idea of separation as a movement in the divine life and indeed in
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all of life will find its place in the discussion of Chapter V.

It should only be noted here that creation involves a separation
from the ground; the creation of an "otherness."

In spite of the separation from the ground necessary for
his freedom, man remgins linked to his creative ground. His life
is sn smbiguous mixture that also contains new potentialities,
power of being, and an infinite quality of self-iranscendence.
Though he moves in the direction of diversity, he still has his
origin in 2 unity with the ground of being from which he derives
his power and courage to be. With the creation event, man takes
on the elements of non-being, and without an awareness of the
source of his courage, the elements of man's existence tend to
move against one another. The resultant estramgement is the

subject of our next chapter.
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Chapter 111
EXISTENCE AS ESTRANGEMERT

We have seen how man is essentially a unity of conflicting
elements. We have traced the problem of separation from the
ground as "creation" or "fall," also calling attention to the
continued unity with the power of being necessary to resisi non-
being. We must now look at the effect that the separation from
the ground of being has on the elements within man. This brings
us to an examination of the mature of man's existence. Because
existence as a creature presupposed the separation or "fall,”
man's existence is one of se?aration from the ground of being, or
"egtrangement.® And without the unifying experience of absclube
faith, the elements within man experience disruptien. MWan sctually
loses his wholeness' as the elements within him tend to separate:

In finitude and estrangement man is not a whole but
is disrupted into different elements.2

Thus, the separation from God resulis in & further separation
within man. In Chapter IV we shall see that reunion with God
results in a re-establishment of man's lost wholeness.

In this chapter, we will see how man no longer experiences
a cooperative tension belween the elements of his life, but rather
& disruptive tendency. This results in inevitable conmtradictions
within man. When man leaves the ground to actualize himself, his
self-ness is raised beyond its finite capacity. He asttempts to

dominate the world, which in reaction dominates him. Wan
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establizhes religious functionms in an atiempt to recapture his
lost gense of being grounded in God. But this function of self-
transcendence mereiy arises as a result of the fact that the self-
transcending guality of all functionality has been lost or obscured.
We will examine how religious funtionality arises as a result of
esirangement, and how to overcome religion as = function puis one
on the road toward real salvationm.

THE LAW FCR MAN IS A RESULT OF SIN; UNBELIEF
A NECESSARY PART OF SELF-ACTUALIZATION

Essentially, there is a tension between the ontological
elements which creates anxiety in man, although this tension does
not necessarily lead to a bresk. Once man actualizes his freedom
through the unavoidable separation from God imperative for that
freedom, however, there is 2 tendency for the elements Lo separate.
This "transition” frem essence to exisience separates man from
God, as well as from his own true being. Man's essential being
nv becomes law for him,3 and essence and existence are mixed as
the #plit between potentiality and actuality.

But this law is only a result of man's separation from
God for Tillich. Discbedience, then, was only a possibility after
the fall. Sin is not disobedlence to God's Word, but the unavoid-
able state that one finds himself in as a2 being "thrown' into the
world. Sin is another word for expressing the necessary condition
for man's freedom, i.e. his separation from God in order %o be-

come a completely centered self or his "fgll:"
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It is not disobedience to a law which makes an act
sinful, but the fact that it is an expression of man's
estrangement from God.
In this system, the intentions for creation only enter for man to
discbey after the fall. On this point I would only ask Tillich
with Jewish rabbl Bernard Martin, "Cannot the law be an aspect of
the "good’ creation?n®
Estrangement or separation refers to the fact that man's
will is separated from God's will; that man's center is "outside of"
the divine center. The immediate result of the situstion of
"throwness" discussed in Chapter II is & disrution of the basic
elements of man's structure. Tillich's idea of health as & state
of relative balance between the elements is effective here, for
he conceives of sin in a way parallel %o the disruption of the
elements by disease:
The elements of essential being which move against

each other tend to late sach other and the whole
to which they belong.

SELF VS. GROUKD

In order for man to “sgiualize™ himself fully, Tillich
believes that he must separate himself from God. This mesns that
the self-actualization of man makes necessary what Tillich calls
funbelief.” For unbelief iss

» o o the act or state in which man in the totality
of his being turns awsy from God. In his existential
self-realization he turns toward himself and his world
and loses his essential unity with the ground of his
being and his world.”
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Sin is zn unavoidable part of self-realization. Unbelief means
that man's will must become separste from CGod's will. This sepa~
ration is in no way considered to be disobedient, for the response
relationship to God is not concelved to be possiﬁle before this
separation or fall:
Unbelief is the separation of man's will from the
will of God. I% should not be celled "disobedience,”
for command, obedience, and disobedience zlready pre-
suppose the separation of will from will.D
Tillieh's definition of unbelief as separation of will
from will is the same a&s his prerequisite for fresdom. The whole
motive behind the fall was the need for men to actualize his free-
dom through his separation from God. Unbelief and freedom seem
to coincide:

The freedom of turning away from God is a quality
of the structure of fresdom as such.

Tillich commits himself to more than just saying thal free-
dom implies the pessibility of unbelief. In fact, unbelief, or
separation from God's will in order to meke "free" decisions, is
the only way to actualize omeself:

It is finite freedom which makes gessible the
trensition from essence Lo existence.!U

Tnbelief, then, is not disobedience to God. Man is
spparently with exeuse, for the response relationship only occurs
after the fall. In this sense, the fall is both good and necessary
for man to fully realize himself. Man is caught in a paradex. He
must actualize his freedom, but to have it he faces the loss of
his unity with God. Tillich captures this tension in his own idea
of freedom well when he says of man that "His greastness and his

wealness are identical.nll
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SELF VS. SELF

The fact that man is free as & fully centered crealure to
meke decisions reflects the "image of God" in man for Tillieh. Be-
cause man had the infinite guality of self-iranscendence through
his freedom, he can separaite himself from the divine center and
elevate himself to the place of God. This is likened to the
"Thubris" of the Greek itradition. Removed from the divine ceanter,
man makes himself the center of his world. Because man can tran-
seend any situation, he does not adeit that he is finite, and tries
to be infinite.

By identifying the centeredness of man as the ¥image of
God," Tilliéh focuses on man's decisions in such & way that he
gives man 8 relative aubtonomy. Decisions of man are placed in the
context of a struggle against God’s will, and the achievement of
the centeredness necesssry for free decisions becomes evidence
of separation from God's will. For man to actualize his centered-

ness, he must separate himself from Cod's will.
SELF V5. WOHLD

Because man elevates himself to the level of the infinite,
he attempts to draw all of reality into himself. This Tillich calls
Yooneupiscence.® Having lost the sense of the unity of the self
with the world through their common root in the ground of being,
nan attempts to achieve that union through his own efforts. Man
attempts to become universal and to draw everything into what is

really his finite particularity. Because this contradicts man's
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essential nature (he always must have both individualization and
participation), there is a reaction which disrupts man's centered-
ness. Men loses his determining center and his world is no longer
under his control. Man no longer transcends his world, but be-
comes determined by his envirommemt. Tillich cites the unlimited
drive for power, knowledge, and sex as examples of the desire to

experience & reunlon with the whole.
SIN AND FREEDOM

The situations described all contradict man's "ereated
goodness™ or essential structure. The result of actualized
ereatureliness is "unavoidable"™ war between the elements. The
tension previously described in the basic structure of man is
heightened, and the balance is lost. The elements tend to move
eway from one snother, to bresk apart. Man's necessary actualize-
ticn of his centeredness seems to lead to an unavoidable uncentered-
ness.,

There is a great deal of wvalidity to this analysis if one
sees 11 as pointing to the fact that man is basically a response
creature, and necessarily must choose something to have the place
of God in his life. If it is 2 "no god" that he chooses, then the
order of his life will be disrupted. Bul i{ seems clear that
Tillich mekes no distinetion between those who choose God and those
who don't. All must experience disruption before their lives can be-
zome centered,. The disruptibn of sin becomes a precondition of freedom

Tillich's view of the separation of man's will from God's
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will denies that man's will always remains a response to God's
will, Man does not find his freedom in his respomse. Hather, the
complete separstion of man from God is nesessary for Tillich in
crder that man might be s free, finite creature. Tel even Tillich
admits that man is still dependent on God for his power of belng.
Man is dependent, yet he must become independent. We sghall show
how Tillieh attempts to resclve the tension within his idea of
freedom, between God's immanence and transcendsnce, and between
God's will and man's will, in Chapter V.

Tillich tries to explain sin solely on the basis of man's
necessary separation from God's will in order %o have freedon.
This sssumes that freedom is necessary, good, and bad at the same
time. Any idea of God's good intentions with the creation from
the beginning, that man should live with the freedom to respond
normatively, is opposed by Tillich's wiew where sin is necéséafg
for freedom; unbelief a prior necessity to fully developed
crea%ureliness; This makes Tillich's view redemptive centered

rather than crestion-restored-in-redemption centered. Man's

relatively autonomous existence as & free, finite creature is
limited only by non-being.
ESTRANGEMENT AND THE SEPARATION OF THE ONTOLOGICAL ELEMENTS
AND THE CATEGORIES AS STRUCTURES OF DESTRUCTION
Besides disrupting the selfeworld polarity and their unity
in the ground of being, estrangement results in the tendency for
the ontological elements to separate. The essential unity of

individuglization and partieipstion is disrupted. Man becomes
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cut off from his world, experiencing isolation and loneliness.
Man becomes emply, and thé objects of his world tend to make him
into an object., He is submerged into the collective.

Whereas man's vitality is directed to meaningful content
in the essential state, in estrangement there is the separation
of dynemics from form. Man experiences chaos and emptiness, and
the formless urge for self-transcendence. Form isolated from
vitality becomes legalistic, abstract, external law.

Without & declding center, freedom itself loses iis
definiteness, becoming arbitrary, willful, and without purpose.
In turn, destiny becomes a compulsion that determines man's actions.
Thus, in estrangement there is some validity to speaking of deter-
ninism and indeterminism, but this i1s not an essentiel staie of
affairs.

Diagram VII shows the resulis of esirangement, where
individualization separates from participation, dynamics from form,
and freedom from destiny. The sense of the unity of the whole in

he ground of being is lost, and the self-world interaction is

digrunted.
. SELF
) purpeselessness
loneliness
H
éollectivism
i legalism -
: determinism —
j WORLD

Diagram VII
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Because the unity of being and non-being is expressed in
the structures of finitude, or the categories, a predominance of
the feeling of non-being will cause one to experience despair in
them, In this case they become "structures of evil."th cut off
from the ultimate power of being which gives one the essence of
the "eternal now," time becomes experienced as mere transitoriness.
Without the presence of the power of being as the "eternal here,”
man experiences spatial contingency and ultimate uprootedness.
Without the ground of dependence, man atiempis to make himself the
absolute cause, Falling, he feels that he is governed by mere
necesgitation. Without the ground, man attempts to give himself
absolute substance, but fails and experiences change as haphazard.

While Tillich's discussion of anxiety leading to despair
does describe the resulis of sin in ereation, it is more signifi-
cant for him that as a result of estrangement, non-being comes to
prevent the self-affirmstion of be:i.ng."S Governed by despair, &
heing no longer uses its power of being to couragecusly affirm
itzelf. Thrown into this situation as the natursl result of
actuslizing himself, man must wait for God to redeem the situation
so that for the first time he can be a full ereature who is not

disrupted.

THE LIFE OF SPIRIT UNDER THE CONDITIONS OF EXISTENCE

An initisl discussion of Tillieh's concept of religion is
possible in conjunection with a discussion of his view of estrange-
ment, For it is sz s result of the separation that what is ordi-

narily called the "religious function® first appears, according to
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Tillich. Tillich believes that religion as a special function is
merely & result of sin, and that part of redemption is the tran-
scendence of this funetion.
Essentially, morality, culture, and religion interpeneirate.
We have noted that morality is bssed on the polarity of individuale-
ization and participation, culture on the polarity of dynamics and
form, and religion on the polarity of freedom and destiny. How
ever, because religion was defined as the self-transcendence of
life 1%t is not essentially s function but rather & quality of the
functions of morslity and culture.'® Life trenscends itself within
the processes of self-integration and self-creation, and this gelf-
transcending quality is the "religious® aspect of these functions:
The definition of religion as self-iranscendence of
life in the dimension of the splirit has the decisive
implication that religion must first of all be considered
as a quality of the two other fumections of spirit and not
as an independent Punction. |1
Religion is thus a reflection of the fact that man is
separated from the ground of his being. The self-transcending
fquality" within the essential funetionslity of 1life is that
quality which moves toward & reunion with the ground. Religion
as a speclal function occurs as a result of man's separation from
the ground of his being, and can itself be transcended in the
periodie experience of absslute faiths
True religion (asbsclute religien) is generally hidden.
It becomes manifest "now and thep®™ . . . Religion is
abolished through its preseﬁee.ﬁg
Tillich sccounts for what is normally called the "religious®

funetion by saying that it arises as a result of the separation of
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man from the ground of his being:

Religion is the consegquence of the estrangement
of men from the ground of his being.!?

We shall discuss just how this function is eliminsited for Tillich
in the non-conceptual experience of absolute faith in the discussion
of Chapter V. But of importance for our discussion of the result

of separation is that in meking what is ordinarily called "religion"
the result of separation, Tillich may nol be able to do justice to
the reality of life that this coneept represents.

Tilliech believes that religion should not exist. Indeed,
while he has already called it a "function™ of 1ife, he now says
that it should rather be called a "quality"” of morality and culture.20
Self-transcendence cannot be a funetiomn, for a function of life
cannot transcend itself in his opinion.

In religion, something is transcended but not transcended.
Life transcends itself ™but at the same time remains within it-
self.”21 Tillich tries to consider a btroader understanding of
"weligion® as the experience of the unconditional in morslity and
eulture. "Religion" is the quality of wltimale concern in all
funetions of the spiritusl life. Religion is a quality of each
functicn, indeed, the self-transcending quality. But can there
be a function whose function it is to transcend itself--to point
beyond itself to what one takes to be ultimate: Tillich denles
that such a2 reality can be 3 proper fumestion.

One of the atiraciive things about Tillich is that he does
move toward the broader understanding of religion as being at the

root of all functions of man. But in moving toward this broader
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understanding of the concept of religion, Tillich does not give
full due to the creational place of & self-transcending or depth
expressing function. For him, its existence is nerely reflective
of the fact of separation, and its necessity as a function is
based upon this separation. Essentially, it should not exist,
and salvation implies its removel g3 8 functiom. Onece there 1s &
reunion with the ground, this function is no lenger necessary.

The function (quality for Tillich) of transcendence is itself
transcended by a direct encounter with the ground.
Thus, Tillich points to the faith-rootedness of all func~
tions in the ground through their self-trenscending qualities:
Religion is not & apecial function of man's spiritual
life, but it is the dimension of depth in all of its
functions. 22
This points to the origin of all diversity in & umity. But by
emphasizing that this link is based on the self-transcending
guggi%g of each function, the relation of other functional qualities
to the ground becomes seenrlngly less direct. Chapter VI will deal
further with the relationship belween religion and culture. Also,
Tillich denies a proper self-iranscending function. The function-
ality of the diversity is directly linBed to the unity only in its
self-transcending quality. While fungtionality is reflective of
the diversity which results from the separation (—— ) from the

origin, the self-transcending guality of each fumction harkens back

to the ground (&—— ). By identifying it as being the "religiocus®

~quality, self-iranscendence is thus on the road toward a reunion
with the origin in the experience of gbsolute faith or absclute

religions
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self-transcending
quaelity funchionality .
&

Disgram VIII

How does Tillich account for the presemce of & self-iran-
scending function? Under estrangement, morality is caught between
the poles of legalism and relativism, and euliure between chaotic -
creation and meaningless forms. For Tillieh, it is under such
econditions that religion arises, It is incomprehemsible Lo him
that there is & function called "religion." Indeed, he says that
®there ghould be no religian,“23 end that it presence can only
be attributed to the decline in the self-iransecending aspects of
the functions of sgpirit; te the presence of a conditionsal impere~
tive in morality and to meaningless forms in culture.

Thus, the need for man to functionally formulate what he
tekes to he ultimate through his religious symbols and myths is
the aspect of life which links man to the origin. Every function
has this gualily within itself, the guality of pointing to the
ultimate, and Tillieh utilizes this fact for a1l that it is worth.
Because 1t serves a2 the link to the origin, iis imperiance is
emphasized. Bul redeemed man no longer has to funectionally formu-

late his faith in finite language. This reflects Tillieh's



89
novenent towards the ldea of "absolute faith," where he believes
that content can be eliminated as one experiences the ground of
being directly in the depth of the self-transcending personality.
As we shall see in Chapter VI, the "religious function® of symbolic
or confessional language must ultimabtely be transeended. The best
symbol is the one which denles or transcends itself.

Having thus distinguished between functionslity on the

one hand and the link to the ground by the self-transcending
quality on the other, Tillich creates a tension between the ex-
perience of absoclute faith (a direct experience of the self=-
trenscendent quality) and functionality. The question arises as

to the relationship between sbsolute faith and functionality.
Functionality only retains a direct link to the Creator by pericdic
returns to the ground in experiences of the depth. It is to the
nature of this return and the resulis of this "redemption' thet

we must now turn.
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Chapter IV
REDEMPTION AS REUNICGH: CUURAGEQUS DILALECTICS

It is Jesus as the Christ who bridges the infinite gap
between the finite and the infinite in Tillich's system, reunit-
ing man with his ground. He "re-establishes" the unity of God
and man, bul for the first time undsr the conditions of existence.
Being in Christ for Tillich means to experience such & unity with
God, and to manifest the re-integrating power of faith in the
. elements of one's life, While man is alwsys separated in finitude,
his experience of falth a8s & participstion in the infinite neles
him fregmentarily whole. The subject of this chapter is to point
out the results of such an experience, to note how the falth-
rootedness of 1life's functionality is redueed to a self-transcend~
ing moment, and to show how the man of falth comes to accept non=
being as & necessary part of the process of life.

JESUS AS THE CHRIST: AW
UNBROKEN URITY
WITH GOB

For Tillich, it is not the death and resurrection of
Jesus that are important, nor His miracles or signs of healing.
The main thrust of the Christ story as seen through his glasses
is the fact that the Christ maimtained an unbroken unity with
God while under the conditlons of exlstence. Even though he
experienced anxiety, this never led him to despair. In Eight of

91
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this "plecture” of Christ, Tillieh believes that it is possible to
distinguish belween essential finitude and existential disruption.
Christ "represents?® gssemtial man under the conditions of existence,
and is thus an example of what God wants man to be under these
conditions.

The Christ story, them, must be liberated from "literalistic
comotations."! At the root of the story Tillich does hold to the
factuality of a divine manifestation, but beyond that the Bible is
cnly transmitting a "picture" created by its authors under the
impact of this reality. The reality of this menifestation and its
ability to be tremsmitted through the Biblical picture is attested
to for Tillieh by the presence of faith and its transforming power.

" Those who participate through such faith in Christ are
participating in what Tillich calls the "New Being." The New Being
is indeed new, for it is essential being maintaining its unity with
God while under the conditions of exlstence. This condition is
"new” in that it is more than the merely "potential® character of
egsential being:

The New Being is new not only over against

existence but also over against essence, in so far

8s essence remains mere potentiality. . . The New

Beingy partieipsies in exisbence and conquers it,°
Because man in his potentlal state before the fall was not yet
actualized a8 created man, redemption becomes the first time that
men can actualize himself{ and his potential without turning from
God. Thus, redemption is not the restoration of creation, but is
in & real sense a totally new creation. ﬁoiiun%il redemption is

mnan allowed to be fully man. Only now can he fully serve the
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Lord in his freedom to respond.

The power of Christ is the power of being:; the power which
overcomes non-being. In this power, Christ was able Lo conguer
the foreces of estrangement. The presence of this power was evi-
denced by the fact that Christ maintained an essential unity with
God or being~itself while under the conditions of existence. This
"unbroken unity® was supposedly shown by the lack of traces of
estrangement between himself and God and himself and his world.

Tillich wants‘to replace the old twoensture theory of
Christ with more dynamic-relationsl concepts. The assertion that
Christ had a divine amd human nature must be replaced by the idea
that in Christ, there was g unique sommunity between God and the
center of a personal 1life which enabled Him to avoid disruption.
This CGod-man unity idea anticipates the correlation that Tillich
makes between God's life and man’s 1life, the subject of Chapter V,
and the healing, integrating power of faith in the center of one's
personality that we shall be discussing here. He is against the
"orthodox" position of {wo-natures, and the liberal position of a
unique man. Bubl his third alternative is rooted in the ides that
God is behind all 1ife processes, moving everything (good and evil)
to fulfiliment. As we shall see, this God-man unity idea leads to
a blurring of the. distinction between sin and salvation,

As T have previously pointed out, sin and salvation are
closely tied up in Tillich's mind with the ideas of sickness and
disruption, and healing means achieving a balance of sorta.  Thus,

in terms of the power of the New Being, its effect on & personal
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life is to restore the balance of the ontological elements which
was disrupted by the separation from God. Healing overcomes what
is split. It makes whole sgain, reuniting men with God, his world,
and himself.

FATITH: MAKING MAN WHOLE

It should be recalled that under the conditions of estrange-
ment, man is not a whole, but is disrupted into different elements
(see Chapter III). The self pulls in the opposite direction from
its ground, iis world, and even its own self. It is the function
of faith as "reeonciliation¥ %o re-~unify man:

This is the function of reconcilimtion, to make

whole the man who struggles against himself, It reaches
the center of the personalily and unites man not only with
his god and with himself, but also with other men and with
nature.

It is the funection of faith to re~integrate the personality as a

whole; 10 re-unify the different elements in man.
THE CREATION OF FAITH: REGENERATION

Regeneration describes the condition of being grasped by
the divine presence. vFor Tillieh, faith is not something that men
does, but is the work of the Divine Spirit, the power which creates
the New Being in man. It is best described as participation or
"reunion.” The separation of estrangement is overcome in a direct

experience of the presence of the ground of being.



SALVATION AS JUSTIFICATION

While regeneration points to reunion, justification is its
paradoxical character whereby what is unaccepteble is accepted.
Agein, Tillich emphasizes that there is nothing in man which enables
God to accept him. However, man's side of it is that man must
accept the fact that he is accepbted. Tillich does well here in
going a bit beyond Luther, Barth, and others. His emphasis on
nmen's need to accept accepbance is one of hiszs best contributions

to psychotherapy.
SALVATION AS SARCTIFICATION

Sanctification is the process of transformstion of spirite
usl 1ife under the impact of the Spiritusgl Presence. It 18 a pro-
cess of inecreasing awareness of the struggling foreces of existence,
presumably so that one can learn to master them:

Man in the process of sanctificstion becomes Increasimgly
aware of his actual situation and of the forces struggling
around him and his humsnibty, bubt slso becomes aware, of
answers to the questions implied in this situation.

Sanctifiecation is glso & process in whilch one experiences
inereasing freedom."5 Thig follows from Tillich's idea of the law,
or man's essential being. When man is "reunited” with his essential
being, he is no longer subject to it fer Tillich. When man becomes
aware of ihe struggling forces which sre 1ife iiself, he also be=

comes aware of his potentislity and how to master his situstion in

order to produce incressing setualization of his powers.
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Tillich seems to be guite influenced at this point by the
idea of the law as a burden. In order for the law to cease being
a burden, it must ceaese Lo be totally in his view. The fact that
man 1s accepted by grace does not eliminate the need for him to
respond in faith, as Tillich himself has affirmed. Yet what sub-
stance can be given to channel falth if the law for one's 1ife
disappesrs upon the creation of faith?

In Tillich's system, the law is basically representative
for the potentialities which man chooses to actualize. Man has the
law within himself, and can overcome it by actualizing himself.
This is the "demand" which man constantly experiences-~that which
drives him on towards inereasing self-affirmatiom.

In typical Lutheran fashion, Tillich deseribes this
*Christian life" as alweys remaining on an up-and-down course. Yet
he also speaks of a "movement toward maturity.”é In 8ll of the
movements of life, the impact of the Spiritual Presence is omne of
bringing about "inecreasing self-iranscendence™ or devotion toward,
and partieipetion in, the holy.

Can the impact of faith be merely an increasing self-
transcendence in the midst of an up and down experience? As the
moment of directedness to the holy within every spiritual aect, faith
is reduced to one moment in addition to other noments in any given
aat.

If Tillich wente to identify a particular function whose
nuclear moment would be the explicit eonfession of the ultimate
meaning in one's life, he could spesk of a self-transcending func-

tion. Even though he has seen the religious root of all
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functionality, he unfortunstely eliminates just such a function
because of the dangers of restricting what is "religious™ to it.
Instead, he talks of the depth dimension within all of the other
functions. YSelf-transcendence” as an attitude of devotion to
what one considers to be ultimate becomes a moment within other
functions; while other moments within these functions are less
directly related to the vltimabe. The bulk of man's 1ife is thus
religicus in an indirect semse. The end result is the idea that
synbols are more direct expressions of falth than the other ocul-
tural activities, which become indirectly religious. It is only
one more step for Tillich to choose theology as the uwnifyving sclence
of 1life instead of finding & place for it as & modal science. This
will beecome clesr in Chepter VI.

Certainly, though, we must give Tillich credit for speak-
ing out for the central role of faith in the diverse aspects of
1ife, even though Lhe reduction of religiocus response to one qual-
ity within all functionality iimiﬁs his understanding of its rale.
His idea of the multidimensional unity of life allows him to speak
of the impact of faith on the psyche, cells, and even the physical
elements of man. The idea of faith as effective in all of the
dimensions of human life counter-scts the intellectual distortion
of faith.T However, the functionsal expression of faith is reduced
to the self-tiranscending moment within each function. The effect
of faith is the creation of such things as the self-transcending
morality and self-transcending culture. Thus, there is & certain

autonomy relegated to the qualifying moments of these functions.
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THE SPIRITUAL PRESENCE CONQUERING THE
AMBIGUITIES OF THE LIFE OF SPIRIT

The kingdom of God does manifest itself in history for
Tillich, but only in certain moments when it "breaks through.”
These are called the "kalrei." The moment of a kairos revelatory
experience cannot be predicted. One can only be ready in the con-
dition of faith, remaining open to the impact of the Spiritual
Presence.

Rejecting both the dualistie idea of a Lranscenden? heaven
and the progressive idea of a future utopia, Tillich winds up with
an emphasis on the lmportance of the "mow.” Man must be resdy to
participate in the divine life in history, for there will be no
future utopia. The important time is now, and one must be ready
to act with courage in great historical momentis.

The "infinite distance” between God and man is never bridged,
for man remeing a finlte creature.® Men's participation in eternal
life is therefore a transtemporal partieipation. The eternal is
orly nows

The eternal is not a fulure state of things.

- It is always present, not only in man (who is aware
of i%} but also in Svexything that has being within
the whole of being.
The eternsl is always present. It is the possibility for actual~-
ization that can occur if ome ean unite the tension within the
elements of existence in a creative act. Such creative acts occur
through union with the ground of one's being in the great historical

v =

kairel.
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MORALITY

Under the conditions of esirsngenment, morality was caught
between legalism and relativism. Under the impact of the Spirditual
Presence, Tillich envisions a “theonomous®™ or "self-transcending!
morality through the creation of 2 "iransmoral consclence.”
Theonomous morals are morels of love created by the spirit to fule
£i11 the demands of conecrete situations. Yet the creation of these
morals occurs only by & transcendence of man's moral function.

This is an example of how redempition does not fulfill the law, but
in fact eliminates it. TFor the transmoral conscience does mot judge
in obedience to a moral law, but now bypasses that functionality
for something apparently more direct-- a T"participation in a reality
which transcends the sphere of moral commands . ®10

Theonomous morality is "beyond morality." Because the moral
realm is so caught in the ambiguities of law, one must go beyond
it and have a "tranmoral comscience."!!

There are no eternal norms or commands as in the "super-
naturalistic® solution, nor is truth produced in the dynamic pro~
cess of life, as in the "dynamic rationalistictsolution of the
pragmatists. For Tillich, the former cannot deal with a changing
world, while the latier led to the collective merging of conscious~
ness in National Socislism and dynamic irrationalism. He also
criticizes the "rationalistic-progressive solution® which mekes
certain ultimate principles the goal of mankind, in that thgse
principles can never be made comprehensive enough to cover éll

periods of a changing world.
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@n hig idea of Love and the kaires, Tillich believes that
he has found the solution to the ambiguity of change and constaney.
Love is the eternal demand which is expressed and reslized in laws
and institutions. While these forms are necessary to contain Love,
Love is beyond them. Love realizes itself in pew forms in a crea-
tive act of intuition at a special time or kairos:
Love demands laws and institutions, but love is
always able to break through them in 2 new kairos,
and to create new laws and 2 new system of ethics. 2
Tillich seems te wind up with a negative view of positivized

law. While he admits that it is necessary for love to manifest it~

self at all, he seems to be saying that it is unfortunstely neces-

sary. Indeed, in these great moments of intuition man's creature-
liness seems Lo be momentarily set aside in favor of a direct
knowledge of Love itself in a kairos. In this way, the transmoral
conscience really transcends man's functionality. ‘This stage is
comparable to the last stage of Rollo May's four stages of conseclous-
ness, where creative insight and ecstasy actually transcends the
limits of the perscnality,33 or Nietzche's man who is beyond good
and evil through an enthusiastic unity with 1ife itself.

Tillieh eriticizes any idea of eternmal laws because he
says that they cannot hope to work in a changing world. Yet his
idea of Love is certainly a constant demasnd upon men'’s existence.

Tillich seems to negate positivizations completely, and to
believe that 2 direct incarmation of the law in an historical kairos
can overgome the fallibility of positivizations. By not seeing the

positivizations as responses, he spproaches absolutization of the
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kairoi, and by attempiing to transcend the moral function, he

spproaches relativism in man's moral 1ife.
CULTURE

Under the conditions of estrangement, culture oscillates
between the creation and destruction of meaning. Under the impact
of the Spiritual Presence, there is the occcurence of "self-tran~
scending™ or "theonomous culture.” In such a situstion, there is
the expression of ultimate meaning in every cultural act. Theono-
mous culture “communicates the experdence of holiness, of something
ultimate in being and meaning, in all of its creations." 't Man
determines the autonomous forms of self-crestion, and they come to
contain an expression of ultimate meaning:

Where the Spiritual Presence is effective, life

is turned into the direction which is more than one
direction among otherse-the direction toward the ultimate
within &1l directions. This direction does not replace
the others but sppears within them as their uliimate end.'5
With this statement, Tillich séems to reslize that the
spiritual direction of life is somehow related to all of life's
funetions. But again he further defines that relationship as being
one of "ultimate ends.” In light of his relegation of autonomy to
cultural acts, it is clear that he does not see the spirituslity of
each function in toto. He fears the ides of "spiritual" because
he does not wish to subsume culture into religion. Religion is
within ecuwlture as its pointing aspect. There should be no religion

as a special function, but every culturel and moral act should have

& "moment? of self-iranscendence,
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RELIGION

Under the conditions of estrangement, religion appears as
a special function and is faced with the ambiguities of transcen~
dence, profanization, and demonization. Under the impact of the
Spiritual Presence, Tillich envisions a theonomous religion.

Part of this redemptive process is the conquering of reli-
gion as s particular function of life. This is zsccomplished by
what Tillich calls "the Protestant Prineciple,” which denies the
absolute claim of any church to represent the Divine. However,
Tillich carries this negation of an absolute claim to the extreme.
Ultimately religion can only exist by a total denial of its content.
Far surpsssing the valid idea that confessional doctrine is fallible,
Tillich seems to deny that it should ewen function in any authori-
tative way in man'’s life. Thus, the claim of the Christian church
to represent God to the exelusion of other churches is rejected,’é
and the move toward the "absolute faith® which is both"beyomd"
fnith and without content is fostered. True religion becomes the
rare spprehension of self-certainty through the eruption of the
ground of being into the autonomous forms of self-consciousness.
Religion is the moment in 2 functional act wheﬁ cne is aware of the
certainty of the Unconditioned. True religion is "generally hidden,"
becoming manifest only "now and then” in a "wvital breakthrough of
the Unconditioned.”!7 The function of this religion is to give
certainty. By speaking of the experience of certainty, Tillich

perhaps comes closest to the Biblical understanding of faith:
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There is a function of the spirit which nelther stands
alongside the other functions nor is their wnity, but
rather comes %0 expression in and through them; namely,
the function in which the spirit bresks through all of
its forms and penstrates to iis ground. For thal reason
it is not (proverly) a form of the s?i?it and can only
paradoxically be called a function."'0
Because sanctification remains only fragmentary under the
conditions of existence even when one participates in the New Being,
religion remains as & function. But its redempiive task is 1o
eliminate itself as a function; to negate itself. Religion must
sacrifice itself as man moves towsrd an inner, almost mystical exper-
ilence of certainty which cecurs when he is raised sbove nls fune-

tionalitys the religion sbove religion.
DESTRUCTION AS SALVATICN

Because man exists as a finite creature, he faces non~being.
As & result of estrangement, he is cul off from the ground of his
being or source of courage to face non~being. This turns his
anxiety about non-being into despair. The question of salwvstion is
thus one of how man can face the fect that he is finﬁ%e. How can
we face non~being in such & wey that our anxiety does not lead us
Lo despair?

Central to Tillieh's idea of "salvation™ is that we must
accept findtude. The scceptance of finitude means impliciily the
accepbance of the ambiguity of the world which includes a0n~%eing
and the negativities of existence. Because non~being functions to
account for most of what is usually called Yevil,” Tillich's idea

of salvation implies the sbility to accept evil as a necessary part
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of the ambiguous process of life. Salvation does not remove non-
being but rather accepts it.

"Courare’ is defined as the self-affirmation of being in
spiﬂe of non*being.!9 Such courage recognizes the necessity of a
negative principle. In t'is coursge, one has to reslize that what
is apparently desiruction is actuslly sslvation:

The vitality that can stand the abyss of

meaninglessness is aware of a2 hidden meaning
within the destruction of meaning,.20

The answer does not remove the state of meaninglessness,
but it is the precondition of salvation that it merely explains this
state. For the answer cammot demand that the state be changed:

The answer must accept, as iis preconditon, the state

of meaninglessness. It is not an answer if it demands the

removal of this state; for that is just what canmot be done.?]
Men not only becomes aware of the forces struggling around him, but
agcepts them as necessary.

Salvation does not bring judgement upon man's life-as-
response, but rather affirms the meaningfulness of all activity
under the guise that "being as being is goodg“22 Salvation affirms
the necessity of non~being. Indeed, being needs non-being for its
process of self-affirmation. For non-being is the force which ul-
timately accounts for change. Without the need for being to con~
timually overcome non-being, 1life would be a process of "immovable
self-identity:

Being could not be the ground of life without non-belng.

The self=affirmetion of being withoul non~being would not
even be self-affirmation but an immovable self=-identity.
Nothing would be manifest, nothing expressed, nothing revealed.

But non-being drives being out of iis seclusion, it forces
it to affirm itself dyna&icallyaQB



COURAGE AND THE CATEG(RIES

The courage created under the impact of the Spiritual
Presence allows man to overcome the despair in the calegories or
forms of finitude. Part of this courage comes from the knowledge
that there is a process to life, and that one therefore participates
in a transtemporal reality.2l As the "eternal now," (where one
becomes aware of the process), the temporal and spatial come to
have meaning in the face of non~being. For God is working himself
out in each particular time and place, not in some fubture ulopia or
in some already complete higher level of reality. In light of the
affirmation of the ground of being as the source of courage, the

ceusal and substantial are glso affirmed.
THE NEW BEING IW EXISTENCE

Tillich's idea of redemption is highly dependent upon his
world-view, which sees creation as an unfolding process of actual-
ization where gll being is affirmed merely because all being has a
structured existence. Because Tillich focuses on the fact that
existence is dependent upon & ground of being by saying that "every-
thing that is participates in heing~itself,“25 he tends to obscure
the directedness of actim, A1l being automatically is gofing CGod's
way 8o to speak merely by "participating” in God through its existe
ence. The greater the power of self-affirmation in one's life, the
greater the courage, and the more one participates in eternity now.
There is no directional idea of for God or agsinst God. Rather

everything is for God because everything has the power of being.
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Everything which exists because of the ground of being is said to
participate in the ground of being. There is no distinction made
between existence because of siructuring and participation because
of directional response.

Tillieh's departure from much traditional Christisn doctrine
is starkly apparent. In place of the resurrection, he prefers what
he terms a "restitution theory”26 where the disciples envisioned
the unity of God and Jesus in their minds. This is to replace the
Yabsurd” ldea tﬁa& someone could rise from the dead. Of course,
because the importance of Christ lies in his ability to draw cour-
age from his union with the Father, Tillich even goes so far as to
say that the experience of the New Being in Jesus actually must
precede the resurrection "experience.”

It is quite clear that the situation of New Being is far
beyond the mere potential state of Adam. While Adam represents the
"essential” unity with God, only with Christ does there come actual
man who has & unity with God:27

. « » actual belng is the true expression of potential

neing, an expression, however, which is not immediate, as
in "dreaming innocence,” but which is realized only after
esirangement, contest, and decision. In the reunion of
essential end existential being, ambiguous 1ife is raised
above itself.to 8 transcenggnce that it could not have
achieved by its own power.
A true spiritual life can thus only take place in the context of
existence with its destructive powers. Becsuse non-being iz neces~-
sary for the ambiguity, one can conclude that sin is a necessary
agpent of creation. This notion makes it clear that the full mean-
ing of man's responsibility for sin at any given time in history

is virtually lost.
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While this life of Hew Belng tekes place amidst finitude
and non-being, the source of its power of being is derived from a
link with the infinite:

Faith is the state of being grasped by the power
of being-itself.2?

It is the power of belng which lies behind and within every act of
courage or faith, snd this experience of the power of self-affirm-
ation is evidence of & reunion with the ground:
Being=-itself transcends every finite belng infinitely;
God in the divine~human encounter iranscends man
wnconditionally. Faith bridges this infinite gap.©
Thus, while the infinite distance between God and man "can never

be bridgeﬁ:Bg

It is faith, nevertheless, overcoming the infinite
gap between the infinite and the finite.-2

Man experiences this unity with the ground if he is grasped from
the side of the infinite:

In spite of all forces of separstion beiween God and
man this iz overcome from the side of God.

The point of contact between msn and God is net direetly in
man's functionality. Rather, it is in the "depth®™ of the human
soul. Thus, man is caught in the oscillation of "having and not
having,"3h for he findshis life in his functionality but the power
for this life in a "transcendent®™ unity with God:

The "transcendent union" answers the general question
implied in &1l ambipuities of 1ife. It appears within the
human spirit as the ecstatic movement which from cne point
of view is called "faith," from snother, "Love .35

This unity does not do away with the temsions of existence that

Tillich identifies as being at the root of all life processes:
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The dynamics of all life, even the unambiguous
1ife of the transcendent union, implies tensions. Bub
only in the estran%ement of ambiguous life do the tensions
become conflicts,-

Faith is the state of being in an ecstatic union with the
ground of being. Man experiences integration and healing, but only
fragmentarily.>] The state of faith, then is one where men is
beyond his ordinary functicnality:

The divine Spirit does not eliminate centered selves

and their encounters, but it does sublimate them into states
of mind which transcend their ordinary possébilities.3§
Indeed, this experience is shrouded in mystery:

There is no faith (but only belief) without the Spirit's
grasping the personal center of him who is in the state of
faith, and this is a mysticel experience, a% experience of
the presence of the infinite in the finite.

While Tillich describes man ss having a multidimensional
vnity, it is clear that for him man can never be whole because he
nust always exist in finitude. Man is integrated only frazgmentarily
in these mystical experiences, and has elements of disintegration
in all dimensions of his being.ho Men must strive to gain his
who'eness by being "open for the power of faith,"™! for "such
openress is what religlon calls ’grace.'“hg When man is re-united
with God, he becomes whole, but this union with God is rooted in a
guality within his functionality, not directly in the functionality
itself. It is but one direction within others. In the state of
faith, man is actually beyond his own functionality:

Man's spirit camnot reach the ultimate, that toward

which it transcends itself, through any of its functions. .

But the ultimate can grasp all of these functions and
raise them beyond themselves by the creation of faith.!t3
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We can perhaps 1llustrate Tillich's ides of redemption

through the followling diasgram:

ETFRNAL

New Being
ground ~ P - integration
N N Courage S

absolut

faith

p REUNION
<

Diagrem IX

While separation {see Disgram VI) was a movement away from the
ground, redemption constitutes a return. Coursge as a manifesta~
tion of the New Being brings healing and integration to the life
of man, although such healing is only fragmentary in light of the
in and out nature of the direct experience of the ground in abso-
lute faith,

The experience of ?edempﬁiOﬁ is one of a reunion with the
ground of being. Man experiences that which is the ground of both
himself and his world, and hence is sble to integrate all of the
aspects within himself. TYet because of the gap between the infinite
and the finite, man can only achieve this integration and reunion
fragmentarily. He can return to the ground, but must find his
existence in the functionality of finitude. His consolation is the
knowledge that even non~being works for good, and that everything
participates in en unsmbiguous, eternal dimension, with which he

can have direct contact in redemptive, integrative returns or
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kairoi. It is to the description of this back and forth process
of separation and reunion that we must now tum.

The reunion with the ground also raises the guestion as to
the status of man's freedom {for which the separation originally
took place) with regard to the power of the ground of being.

Chapter V must also lay out Tillich's solution to this dilemma.
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Chapter V
THE LIFE OF GOD IN THE LIFE OF MAN

Chapters I through IV have given us a description of
Tillich's wview of the nature of man. Man is composed of separate
elements which intersct in such a way that new potentislities are
constantly asctualized. HNol only is the basic separation within
man between his self-ness and his world-participation, or between
his mental and vital elements, necessary for the interaction, but
the separation of man from God is also a prerequisite for actual-~
ization. We have noted the role of faith in fragmentarily inte-
grating the human personality in great creative moments or kairoi.
We must now turn our attention to the relationship of this whole
process of separation and reunion to the life of God, and %o a

discussion of the place of man's freedom within the divine life.

GOD, THE MOVEMENT OF LIFE, AND THE TRINITARIAN PROELEM

The question of the relationship between God and the world
is the immanence-transcendence problem. In the history of th@diégy,
a1l systems have tried to do Justice to both God's immanence and
His transcendence, but usually wind up stressing one at the expense
of the other.

Tillich reformulates this ?roblem to sult his own needs.

For him, it is not so much a question of how man can respond to
God, but it is a question of how man's finite freedom can be recon-

ciled with God's infinite freedom. How can man's engagement in
113
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free, creative activity be reconciled with God's creativity which
is directing creation?

The trinitarian problem enters into this discussion not
only to explain how God relates t0 creation and thus to man's finite
freedom, but also as a way for Tillich to account for the movement
of life, He attempts to explain the ambiguous nature of creational
response by calling it the movement of the divine life,

God is immanent in the world as its creative ground. This
means that the sturcture of being is grounded in God. In fact,
Tillich says at one point that God is this structure. This struc-
tural side is God's self-manifestation, his ™logos" which he speaks
both in himself and beyond himself. The "logos" is the "mirror of
the divine depth." It makes definite what is otherwise inexhausti-
ble in the burning fire or chaos of the divine depth.! The logos
may change as God manifests his depth within it. One side of God,
then, is the definite, structuring side which is manifest in the
structure of the world. God can be known through the structural
elenents of being because they are his manifestation. This is the
static, forming side of God; the objectification of the dynamic
and inexhaustible divine depth.

God is transcendent to the world through freedom. The
question of God's transcendence becomes a gquestion of the possibil-
ity of conflicting freedoms. Ultimately, Tillich will do less jus-
tice to man's free decisions than he wants to. The only way to
allow the kind of freedom that Tillich wants is to say that in the

end, all decisions are correct responses to God's will. While this
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may appesr to do justice to freedom, it slso can result in 2 com-
placent determinism.

From his study of the history of religions, Tillich has con-
cluded that the idea of God slways oscillates bebtwesn an absolute
idea of God (transcendent emphasis) and a concrete idea (immanent
emphasis). He concludes that this "tension" between the absolute
and concrete in the idea thet people have of (od must be z tension
which exists within God Himself. It is the same tension which has
led via the sgbsoclute emphasis toward the idea of pure identiiy and
via the concrebte emphasis to the ldes of diversity. Tillich hopes
to solve this problem by showing the presence of both elements in
the divine life itself. Through the use of trinitarian symbolisnm,
he hopes not to resclve these tensions, but to express them in a
meaningful way.

Because he defines 1ife as the movement from the potential
to the actual, of a self which goes out from itself and then returns
to itself, Tillich sees the number three as being implicit in this
process. Therefore he concludes that the divine 1ife should be
expressed in the symbols of & dislectical trinitarisnism.

Earlier Tillich has said that to speak of God as "living"
is to speak symbolically. However, it is clear that God cannot
become pure identity for Tillich. Such a God would be a "dead®
identity, not & "living" God. God is rather both otherness and
identity, "the eternal process in which separation is posited and
overcome by reunion."? God's life includes both unity and diversity.

We have, then, two sides which participate in this movement,

the "ground” and the "form" in God, or the principle of the s\fe.’ésyss“f
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and the principle of self-manifestation or “loges.”3

The "abyss" side of God represents the divine depth or
element of power; the inexhaustible ground of being which infinitely
resists non-being and which gives the power of being to everything
which has being. This is the side of God which Tillich calls the
"basis of the Godhead, that which makes God God. "t

On the "form® side we find the characteristies previously
described as God's immanent presence in the worid. The form or
logos is the mirror of the divine depth, that which "opens' the
divine ground and makes its fullness finite and meaningful. Tillich
mentions Parmenides on this point. For him, being and the logos of
being could not be separated. Without the logos, the ground would
remain chaos and fire.>

¥We can note a developing tension at this point. The logos
is necessary in order for the abyss to manifest itself meaningfully.
However, as a result of this menifestation in the mirror of the
divine depth, there enters an element of finiteness and limitation;
a statiec character. The logos is necessary to make concrete the
abscluteness of the inexhaustible abyss, but 1t can never exhaust
the abyse in & conerete manifestation. The tension is belween
inexhaustibility and finitenessi between the infinite depth and
the need for a finite, concrete manifestation. God contains Soth,
and therefore is comprised of both "becoming” and "pest .10

The abysmal and formal elements are united in a spiritual
unity. There is a third principle in God, and this prineiple is

called "Spirit." In Spirit, Cod makes actual what is potential in
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the divine ground. Spirit is the unifying principle which governs
the movement of the divine life, controlling the static and dynamic
sides. For Paul Tillich, God as Spirit unites the elements of
power and meaning. "God is the living God because he is Spigi%.ﬁ7
The 1life of Spirit reflects the movement of all life. The finite
is posited with the procesg by a separstion and reunion process.
The outspoken manifestation is separated from the divine depih,
and then reunited so that the process may continue.

The advantage of this system for Tillich is that God is not
just the infinite or identity. By talking of the "divine life,"
God can alsc contain diversity and finitude within himself. And
it is Spirit as the third principle which unites both elements and
mekes them creative.

Life, then, has a dialectical character, constantly moving
vetween two poles:

Life itself is dialecbical. . . God. . . has the

character of allsiif?f aame%y to go beyond himself in

order to return to himself,
The trinitarian symbols reflect this dialectical movement of life,
the movement from identibty to alteration and back to identity. God
has within himself the unity of all identity and alteration. |

From out of the divine abyss emerges a form, an "otherness®
which is then reunited with the abyss. Just what is the nature of
this finite otherness which is posited? Apparently, this otherness

is necessary for the potentisl to become actual, for without it

there would be no life~- only an endless self-identity.'C
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In Volume One of his Systematic Theology, Tillich says that:

"God is infinite because he has the finite (and with it that ele-
ment of non-being which belongs to finitude) within himself united

with his infinity."1

Apparently, for God to be a living God, he .
needs an element of non-being within himself to fuel the eternsal
movement from potentiality to actuality. To ascecount for creationsl
change, Tillich is saying that God's logos must change. For the
logos, as the direct manifestation of God's depth, contains s
static, and therefore finite element. There is an element of nop-
being within the divine 1ife., While being~itself is said to be
beyond the split between being and non~being, the divine life
definitely ineludes non-being. This finlte concrete element acts
1o fuel the movement from potentiality to actuality, for this ele~
ment of non~being must continually be overcome. 2 The necesgity
of non~being seems clear when Tillich says that "non-being drives
being ocut of its seclusion, it forces it to affirm itself dynam-
igally.“z3 It is the non-being, finite element in the divine life
which makes the divine self-affirmation, and hence the nature of
ereation, dynamic.

The identification of form with otherness snd otherness
with an element of non-being makes it clear that there is always
a priority to be given to transcending form, selthough form is
always necessary. This is the basic contradiction of reality.
Form must be transcended, yel one must have form 0 be. The new
must be created, bubt because of the inexhaustibility of the abyss,

it, too, will have to be iranscended. Man does not unfold creation
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in response to a constant logos, but the logos itself changes. |
Man must constantly transcend himself, for his own possibilities
are also iﬁexhsnstiéie.

This whole process is one of "Fes" and "No." God eternally
overcomes the “Ho' in himself and his creature:

Without the No he has to overcome in himself and his
creature, the divine Yes to himself would be lifeless. . «
there would be no life.

By basing the movement of life on the necessary presence
of an element of non-being, can Tillich avoid an ultimate duality?
This is indeed problematic when he says things like *ﬁonr%eiﬁg makes
God a living God," or "being could not be the ground of life with-
out non-being." He even defines being as "the negation of the
negation of being."15

However, 1t must be remembered that the discussion of the
divine 1ife is undertsken in the context of the creature’s parti-
cipation in God or of God's perticipation in creation. This nesns
that the divins life refers to the participation of the infinite
being-itself in the life of its finite creatures. "Being=itself
does not participate in non-being," says Tillich, meaning that non-
being only occurs in the process of the necessary separstion be-

tween Crestor and ereature demanded for finite freeéameéé The

e

participation of God in non-being must be understood as the way

in which finite creatureliness creatively actualizes what is poten=
tial. When Tillich points to & dialectical negativity in God him-
self, he is referring to the tension between God's infinity and

man's finitude. God is not ultimately a duslity, tut ereation
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unfolds ghat is potential in the divine ground only through the
creation of finite forms which must continually be transcended.
The tension in the divine life between logos and abyss really refers
to the tension between God and creation as finite forms atlempt o
manifest an inexhsustible ground.

In yet another sense, the tension referred to in God be-
tween the logos and sbyss can be seen a5 a tension within man
himself:

The tension within the idea of God. . . in the last

analysis, is the expression of man's basic situation: man

is finite, yet at the same time he transcends his finitude.'7
Man is finite creature in that he contains an element of non-being,
but man has the infinite quality of inexhaustibility. He ecan
always itranscend his situation by a dynamic actualization of new
potentialities. Just as God can re-manifest himself to overcome
the static, finite character of his logos, so can man continually
rise above his present situation by utilizing his infinite power

of self-transcendence.
GOD'S WILL AND MAN'S FREEDOM: FREEDOM = NECESSITY 1IN GOD

Man is not related to God at a certsin lé?el of his being,
but man's 1ife as splirit is essentially relasted %o the divine life
as Spirit. Tillich does not mean by this a mere correlation, but
rather calls this unity of spiritual activiity cne of "mutusl
immanence."'® Tillich attempts to account for the effect of the
Spiritual Presence on mans' life by three ideas of man's relation~

ship to God. Man's 1ife is 1ife "in God," and in such a life
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Tillieh beiievesvthaﬁ his ides of man's freedom can be preserved.

The first meaning of "in God" refers to man's created
origin. Man is present first as a being merely in the poltential
state within the divine ground. The second sense of "in Cod" refers
1o man wno has sctualized himself. Although he is free when actu~
alized, he still remains dependent upon God sl every moment in
order to be. The third sense of "in Cod" refers to man®s belng
driven to fulfillment beyond the separation of potentialiiy and
actuglity, although this separatién is never totally overcome.

These meanings of "in God" reflect the dislectical charac~
ter of life; the movement from identity through slteration to
identity again. They alsc show the meaning of this movement. For
the reunion after separation actually adds something to the original
identity., Tillich talks sbout "the enrichment of being alter ihe
negation of the negative in everything that has beinga“%9

The world process means something to God, for the resulbant
actuelization of potentiality through the movement of separation
and reunion resulis in the "essentialization” of crestures. This
essentializaiion or fulfiliment represents the eternal dimension
of temporal existence. 20

The process of life 18 one of separation and reunion. The
inexhaustible abyss manifests itself in existence, but te do so it
rmust create an "otherness," becoming mixed with non-being. These
finite forms must ultimately receive 2 "No" from the ground, and
a return to the ground takes place as a prerequisite for the
actualization of new potentialities. We can picture this geneti-

cistic process with its two~way movement:
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This same movement of 1ife is reflected in Tillich's dis=-
cussion of CGod's originating, sustaining, and directing creativity.
Cod's originating creativity refers %o the creation of the creature;
the positing of the finite otherness within the divine 1ife.?]

God's sustaining creativity refers to the fact that there cannot
be a total separation of form from depth, for the creature must
receive power of being from the divine ground at every moment in
order to exist. God's directing crestivily refers to the reunion

of God and man, for God creates through man's freedom.

God's directing creativity is most important, for it is
here that Tillich attempts to reconcile man's freedom with God's

freedon. Directing creativity is not considered to be interference;
g ¥y
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rather it works to drive every creature to fulfillment:

God's directing creativity always works through the
freedom of man and through the spontaneity and structural
wholeness of all crestures. Providence works through
the polar elements of being. It works through the condie-
tions of individual, social, and universal existence, through
finitude, non-being, anxiety, through the interdependence
of all finite things, through their resistance against the
divine activity and through the destructive comsequences
of this resistance. All existentisl cog%i%ieﬁs are
included in God's directing creativity.

God's will includes everything which happens. This is how man's
freedom is preserved. Man can act in either of two radically
opposed ways and know that even a decision against God is & deci-
sion for him. The freedom dilemma is solved when all decisions
become God's decisions.

Man faces despalr because he can never recapture his essen~

tial being. Salvabtion for Tillich means accepting this fact as a
victory. The fact that we continually fail turns out to be salva-
tion in the end, for all of our activity is included in God's will.
Therefore, in the end, freedom equsls necessity in God:

There is no undetemined contingency in the negative
and positive situation of mankind, but there is the unit
of freedom and destiny under God's directing creativity.23

God's directing creativity works through the freedom of creatures
by utilizing every "free" decision (no matter what that decision
might be) to drive all creatures toward essentialization or the
full actualization of their potential.

Man is not heading toward eternity, but rather every mo-

ment of time "reaches into the eternal."2l God is driving creation

at every moment toward fulfilliment.
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THE XINGDQM OF GOD AND SELF-INTEGRATION

Under the movement of self-integration, God is driving
creation toward a harmony of power, justice, and love. Tillich's
discussion of their relationship follows the basic ideas of his
trinitarian doctrine and the movements of life.

Pointing to the trinity of siructures in belng-itself,
Tillieh outlines the three functions in terms of the tensions of
his system. In order to understand this discussion, one must under-
stand that the tension between love and power refers to creation,
and that the tension between love and justice refers to the contin-
vel process of salvation.25

Love is the ultimate quality of being-itself which drives
all of life. However, in order for love to be more than chaotic
self-surrender, it needs to manifest itself structurally. This is
the same necessity that underlies the discussion of the abyss and
logos side of God--the basic tension within the divine 1ife between
th~ inexhaustible and its finite manifestation. Love, therefore,
needs separation in order %o manifest itself. This is the ftension
of creation between love and the structures of power necessary for
existence.

For something to be means for it to have a power structure. 26
Every self is a §ewer structure,g? and hence every being becomes
involved in the power struggles of existence. This is not without
its advantages in Tillich's mind. For these power struggles are
necessery btensions in existence. And through the struggle with

non~being in existence, the creature can experience inecreasing
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self-affirmation. It is only through the encounter of a being with
non-being that one's power of being can become manifest. The dy-
namic struggle of life (the dynamics of power) is in fact necessary
for 1ife not to become mere self-identity.28 It is necessary for
the cresbure to be separate from the Crestor in order that the
creature might reach grester self-affirmation through a struggle
with non~being. Tillich says thal:

The basic formula for power and the basic formula
for love are identical: Separation and Reunion or Being
taking Non-Being into itseif.gg
This means that love separstes creabor and cresture in order that
the creature may reach a greater self-affirmation through the pro-
cess of strugpgle between powers of being. The fall is necessary
in order that the creature mey become actual. The tension between
Crestor and creature as expressed in love and its necessary manifes=~
tations in structures of power is reflective of the tension within
man himself belween being and non-being: belween transcendence
through actuslization and finitude.
The tension between love and power 1s one of universal
and particular. The diverse forms of power are necessary expres-
sions of love, bul there is & lenslon in that the diversity can
never exhaust the unity within love itself. The universal law is
seen by Tillich as being in eternal tension with the particular
situation, and it is only a dynamic, creative justice which can
bridge the gap.30
Justice must include both diversity and unity; separated,

actualized creaturechood and unity with the creator. Justice nmust



126
paradoxically contain both separation and reunion.3! Creative
Justice i3 an act of daring decision. One is grasped in an I~Thou
encounter and the resultant "justice in ecstasy™ contains as its
creative element love-itself, manifest as ggape. The manifestation
of love is thus great power. Creative justice unites man with the
pover of being toward a greater self-affirmation. Indeed, justice
with regards to the self means:

. « « to actualize as many potentialities as

possible without losing oneself in disruption
and chaos. 3?2

The tension of salvation between love and Justice is that
Justice can never claim to represent or exhaust love, although it
seems to be a more direct expression in these daring, creative
moments.

Tillich's discussion of love, power, and justice does not
distinguish between the structures of existence and the directional
response of those structures. Thus, power appears as good in it~
self. A display of superior power is not unjust, he says, but
rather creative.33 1In fact, decisions should be made according
to the degree of power, even if in certain cases what is considered
to be justice at the time is violated. Tillich's confusion be-
tween having power as a being with "participation” in being-itself
leads him to say that subjection to a great power is uliimately a
chance to participate in the Lord's directing creativity:

Those who are subjected acknowledge silently that

they have become p%iticipants of a superior power of
being and meaning.
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Tillich again has pointed to the need for the cresture to

e geparate from the Creator:

Actualization of one's potentislities includes,
unavoidably, estrangement; estrangement from one's essential
being so that we may find it asgain in ma%ﬁfityezg

Creaturely suffering is bolh necessary and good, for through it
comes the dynamic interaction between being and non-being that

drives creation in a continuous struggle, and Tillich cannot con~

ceive of life without it.30
THE KINGDOM OF GOD AND SELF-CREATIVITY

Under the movement of self-creativity, history is driven
toward a balance between the old and the new. A victory of the
Kingdom of God is the abilily to achieve a balance at a particular
times o unite tradition and revolubion in & Yereative scolution.
History has a dynamic rhythm; tradition sccumulating until it
comes under prophetic attack. A social group must attempt to unite
the conflicting powers of existence of their time in such a crea-
tive solution, or "the dynamics of history will leave them behind."37
While feudalism may be right for ome time, capitalism may be right
for another. One never knows what is coming, for the balance is
not a response to a norm, bub the creation of the balance is the
creation of the norm itself. The norm represents a synthesis of
current forms with the dynamic impulse of life in a creative
solution for the tensions within existence at a given time. There

is no possibility of determining anything about the nature of the

solution prior to the creative, mysterious moment in which it is

born.
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THE XINGDOM COF GOD AND SELF-TRANSCENDENCE

Under the movement of self-transcendence, Tillich speaks of
the tension between the "now" and the "not~yel" presence of the
Kingdom of God. This fact points to the need for active partici-
pation in histofy, in that all of the decisions of 1ife have an
ultimate significance. However, because in this system freedon
equals destiny, in the end this tends to counter-act the importance
of these decisions. The elimination of a directional response with-
in existence can ultimately lead Yo acomplacent atiitude about his-~
tory. For everything is caught up in the divine 1ife. God uses

everything, "even if his creativity takes the way of destruction.so
ETERNAL PARTICIPATION

Man's participation in the process that is existence comes
through the decisions that he makes, or more properly, that are
made through him. The ultimate purpose or telos of maen is "deter-
m ned by the decisions he makes in existence on the basis of poten~
tialities given to him by destiny."3%

Man's telos is his inner aim, the meaning of his being.

It is a guality of man which transcends the variocus moments of life.
It is the eternsl dimension of man; his participation in uwltimate
reality.

| The relationship between man and his telos is like that of
man’s essential being to himself., Tillieh compares the function
of the inmer telos to the function of universals which appear in

and determine the naturs of the indiviéaal.ho However, man
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determines his own telos according to the decisions that he makes.
He chooses the conditions for his existence that he wishes to
actualize. And what he does actuslize is "elevated" into the
"eternal memory.” This constitutes his participation in eternity.h2
There is no uwltimate Kingdom of God on earth. Man's experience of

salvation is dependent upon his participation in the eternal ggg.hg
THE EXCLUSION OF NON-BEING

As we have seen before, non-being is necessary in order
for the divine process to occeur. Without the sternal conguest of
non~-being, it could not be said that the divine life is blessedness
through fight and vicﬁory.h3 However, in terms of the etermal; the
"elevation" of everything which has being into the etermal includes
the exclusion of non~being from the eternsl. Everything which is
created ultimately "returns® to the ground of being, for all crea-
tures contain the power of being. This guarantees that non-being
cannot prevail against anything created. HNothing can be completely
evil, for everything participates in being itself. Therefore,
salvation is universal. There is no ultimate condemnation. Be-
cause Tillich has blurred structure and direction, the idea of
eternal condemnation becomes a contradiction in terms for him.
Nothing can be condemned because everything "participates® in God
merely by existing.

Rejecting the idea of predestination unto either salvation
or condemnation, Tillich prefers to talk of "universal essentiali-

zation."Ll The positive or power of being in man's existence from
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the past, present, and future is elevaled into the eterniiy of the
divine life.

At this point it is interesting te note how Tillich des-
eribes the purpose of creation., Within the dialectical process,
essentielization presupposes the fall from God into existence.
Diversity is necessary for the creature to actualize himself. Thus,
non-being is necessary Lo prepare for essentialization, for essen-
tialization is called: "essence, creatively enriched in existence."lt5

Again we can see how the trinitarian movement plays a
crucial role. There is a dialectical movement from identity to
separation and back to identity through reunion. The new identity

represents growth, a creative enrichment, and therefore the risk of

separation is necessary for continued movemeni within the divine

Everything exists potentially in the divine ground, and
therefore nothing is "new" in that sense. Bubt actuaslity refers to
newness in existence. For this actuality to occur, separation from
the gsround is necessary. The separation of creaturs from the
Creator is necessary, &s is the separation within the creature him-
self., Both tensions supplement the dynamic process of actusliza-
tion which is life,

Man must become finite freedom, for freedom is the basis
for all actualization.lb Through man's freedom, 2 universe of
meaning is created which fulfills the potentialities of being.

Yet every act of man is included in the divine creativity, so that



131
it is ultimately God who is creative:

God is eternslly creative, that through himself
he ereates the world and through the world himseif.a?

Everything is part of the divine life. This is the ultimate nature
of things. Someone with this knowledge will realize that every
moment in history presents potentialities to be actualized. The
nature of life is restlessness. What is important in 1ife is to
transcend where you are, to experience greater power of selfw
affirmation and self-actualization, and to risk decisions knowing
that actualization of the creatively new is evidence of a “returm"®
to the eternal.

We have touched on Tillichfs idea of religion and its re-
lationship to faith. Man experiences the "return® to the eternsl
in the experience of faith., In light of the seemingly "indirect”
religious nature of the other aspects of 1ife, such as morality
and culture, we must further investigate the pelationship betwsen
religion and culture in terms of the movements of 1ife just de=-
seribed. We shall do this in terms of the difference between
religious knowledge (or knowledge from the faith encounter) and
theoretical knowledge {or knowledge based on detachment and the
subject-object structure of existence.) Chapter VI will show how
Tillich ultimately devalues cultural functionality in favor of a
mystlcal religious encounter, and how he sides with the existen-
tialists who choose silent, participatory knowledge over theore-

tical knowledge.
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Chapter VI
KNOWLEDGE IN LIGHT OF ANTHROPOLOGY

We have seen how the basic tension in Tillich's thought
between the infinite and the finite leads him to posit the colnei-
dence of creation and fall, as well as to & view of faith that ul~
timately mesns the transcendence of one's own finitude. We have
discussed the fact that this tension is a necessary one to create
room for freedom; so that man can actualize potentilalities through
free decisions based on the self-world polarity. The tension with-
in man between self and world, between his mental and bodily aspects,
is thus a reflection of this larger tension between God and man.

And we have seen how man's freedom reflects God's will in that all
declsions are God's decisions. Chapter ¥ slso poinbted out the ten-
sion between God's inexhaustible abyss and its manifestation as logos.

In light of these tepsions that we have found to be operative
in Ti1lich's thought about ecreation, fall, redemption, justice, and
moralityr {to name only s few), we shall now discuss the function of
these tensions within Tillich's idea of knowledge. Within the act
of knowing we shall see the static, forming side of mental thought
processes in tension with the dynamic inexhaustibility of being.

In terms of the types of knowledge and thelr relation Lo one another,
we shall see the tension between faith knowledge based on participa-

tion and encounter {direct, unexpressible) and theoretical knowledge

of the world based on separation and detachment (philosophy), between
religion and culture, which Tillich then attempis to correlate

through his definition of the task of theology.
134
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THE BASIC POLARITY OF KNOWING:
THE SUBJECT-OBJECT STRUCTURE OF REASOR

Tillich uses the term "ontologicael reason® to refer to
what is common to both the mind and reality. It is "the logos of
being." In Chapter I, the basic interdependence of "self" and
"world™ was discussed. Corresponding to self and world in terms
of the problem of knowledge are the terms "subject" and "object.”

According to Tillich, reason in the sense of "logos" is the
structuring prineciple of both the mind and reality.? In the humasn
nind, the self actualizes its rational structure as subjective
reason. Directing itself at the world, the mind sees it as the
bearer of objective reason. There is a correspondence between the
mind and reality in that they have the common siructure of ontologe
ical reason or the logos of being. The creation is structured, and
self and world both have a common source of structure in the logos
of the ground of being.

The world can be known because it has the characlter of
being knowable. There is & correlation between the functioning of
the mind and the structure of reality. Tillich notes Fichie's idea
that there must be a correspondence of structure betwoen self and
world in order for there to be knowledge, yet he does not clainm
himself to choose between realism or ldealism, saying only that he
presupposes that the subject snd obilect are somehow reia%eé;z that
there 1s & point where subject(yuicﬁ@ect are one. Within the world
Tillich speaks of the polarity, rather than identity, of subject

N
and object.~”
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Following his usuval idea of & polarity, Tillich claims that
every being contains both subjective and objective elements, Thus,
nothing is devoid of subjectivity and therefore nothing is merely
a thing (Ding).

The split between subject and object is the precondition
of all knowledge, but alsoc the negative side of knowledge. In try-
ing to reach the object, one engages in abstraction through the use
of concepts. Such sbstraction has the effect of creating a greater
distance between the knower and the known, in that concepts need
definitions ad infinitum. In observing an object, the object is
changed in such a2 way that it is distorted. This basic gap belween
subject and object cannot be bridged by method. X What, then, is
truth? Truth is "the fragmentary reunion of the knowing subject
and known object in the act of knowledge.“s

Knowledge is union or reunion of elements that essentially
belong together. In existence, this reunion is fragmenitary.

Because the mind and reality share a common structure, man
can "z nsp" and "shape" anything. The logos-structure of the grasp-
ing self receives and reacts to the logos-structure of the grasped
and shaped world. In receiving, the mind grasps the world. In
reacting, it shapes the world. These functions of grasping and
shaping correspond to the ideas of theory and practice. Essentially,
every act of grasping should result in an act of shaping. The
"truth must be done," says Tillich echoing a very Biblical view
of truth.b

Through grasping and shaping, the subject-object gap isg

fregmentarily overcome. The subject grasps the object, adapting
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it to itself, while al the same time adapting itself to the object.
For Tillieh, true knowledge must include openness to receive ithat
with which one unites. "Out of knowing the good, doing the good
follows."'

Thus, in the act of thinking we have two elements: das
Meinen (thought) and das Gemeinte (what is thought), or Denken
{thought) and Sein (being). Not only is knowledge fragmentary as
reunion, bul the relationghip belween thought and belng is one of the
strangeness of being over against thought ("Fremdheit des Seins gegen
das Denken®) which Tillich describes as an endless battle between the
two ("die undendliche Kluft, die zwischen beiden gesetzt istt).0

Thought grasps being, but being resisis belirng grasped.
Knowledge is only fragmentery. Reality cammot be exhausted in
thought. To the degree that one grasps reality it has been "formed,"
dencting a static gquality. To the extent that being resisits, it is
"substance," the dynamlc side of resiity. When united, these dyvnanmic
and statlic poles of reality constitute truth, but the infinite re-
sistance between them remains.

While it is true that thought can never exhaust being,
Tilliech's perception of this matter ﬁas a greater significance than
merely & staling of the obvious. Perhaps this can be seen by attempt-
ing to capture the sense in which Tillich speaks of being as "Gehalt"
(which I have rendered as "substance"). For “Gehalﬁﬁ has active
connotations. "Gehalt" is not merely what is grasped and formed
(and never exhausted by this grasping snd forming)}, bit "Gehalt™

refers to both that which is grasped by form and that which resists
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the forming act. It is that dynamic, inexhaustible, irrational side
of 1ife whicé can ﬁever be formed. Thus, within the act of knowledge
we have both static and dynamic elements. Both sides are necessary;
neither side can be subsumed by the other. While thinking grasps
being, being also responds.

The mind corresponds to the forming, structuring side of
reality, while the dynamic impulse arises out of the infinite ability
of being to resist thought. Thus, in every act of knowing, there is
2 tension between thought and being which remains unresolved. Being
infinitely resists and transcends thought, while at the same time
providing a basis for thought.? Again, there is a dynamic inter-
action that provides the impetus for change as in the interaction
between the mental and vital aspects of man.

THE ESSENCE OF KNOWLEDGE AS THE BASIS (OF THE SYSTEM OF

THE SCIENCES: ATTEMPTING TO OVERCOME THE CONTEMPORARY DISRUPTICN
OF MEANING BY GROUNDING ALL OF THE SCIENCES IN ONE TRUTH

It was more than a coincidence that Tilliech's first major

publication after World War II was his System of the Sciences.

Having sxperienced the crisis of that ers, and the disruption of
meaning snd truth that it contained, he was determined to restore
a unity in =2im and meaning %o the sciences and knowledge. Central
to his concern was the desire to overcome the struggles between
religion and science: between theclogical truth and other forms of
truth. His labter work reflects his atiempt to coordinate knowledge
of faith and scientific knowledge, giving each its place and out-
lining the relationship between them. At the begimning of his

System he expresses the fact tha®t he became convinced of the need
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- to outline a system of the sclences as the starting point of all
knowledge in order to overcome the disruption of meaning of the time.
His goals were certainly not modest. The System really re-
flects an attempt to reunite theology, phllosophy, and the empirical
sciences. Not only did he wish to regain a place for theclogy among
the sciences, but indeed it would be the central, unifying science.
The System is based on the idea that the essence of know-
ledge has to do with the separation and reunion of subject and ob-
ject or thought and being. We now find a& further specification of
the relationship between these two elements of thought, as well as
the positing of @he place of %he person who does the knowing, as
Tillich outlines three basic principles upon which he elaborates to
form his system of the sclences.

The principle of absolute thinking (der Satz des absoluten

Denken) refers to the pole of thought. Thinking creates and intuits
forms, concepts, and universal principles which 1t then applles to
reality. Thought has to do with validity through its application

of universal principles (forms of thought) to the particular in
reality. Thinking thus seeks to create unity, but its content is
supplied by existence.

The principle of absolute existence (der Satz des absoluten

Ceins) points to the infinite resistance of being to thought (den

Widerstreit von Denken und Sein). Existence is the "other," that
vhich is grasped only incompletely by thought. Being or existence
is "alien" and "elusive" to thought. It points to the Ydepth® or

inexhaustivility of reality.
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In existence, the polarity of thought and being reflects
the tension iﬁ the divine life between the logos and abyss. The
inexhaustible depth of God (abyss) which is manifested in the struc-
ture of the world as logos is a relationship parallel to that between
the inability of thought to exhaust being on the one hand and the
necessity of the forming of being by thought. Thought is the "logos®

element which gives structure to the inexhausitible chaos of existence.

thought

abyss

%

Diasgram XTI

Tillich identifies not only the pure act of thinking and
that which is referred to in this act (pure being), but also a pro-
cess ‘n which thought becomes consclious of itself. This ig the

prineiple of spirit (der Satz des Geistes). As spirit, thought can

become part of existence. Spirit is thought directed towerd iiself,
observing iiself in the act of thinking; meking itself an object.

As spirit, thought can project itself into existence and create
somebthing. This occcurs in man's self-conseiousness, and is reflected
in man's cultural 1life. As spirii, man can unite thought and being
in creative culbural acis. He cen unite the universal element of
form with the concrete element of existence. As spirit, man has

*"1iving knowledge" (lebendige Denken)}, and thought has become s
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part of being (Denken ist selbst Sein). Thus, in every act of know=

ledge there is some one {subject) who knows something (object). And
this act of knowledge originates from a being who thinks, or spirit.
4 tripartite division of the sciences folliows from these
three principles of knowledge, so that the elements in the act of
knowledge form the basic framework for the system. Tillich identi~

fies the sciences of thought, or Denkwissenschaften, the sciences of

being or Seinwissenschaften, and the sciences dealing with the crea~

tions of spirit, the Geisteswlissenschaften.

The Denkwissenschaften are concerned chiefly with logic and

mathematics; with thought forms and the idea of validity. The Sein-

wissenschaften or empirical sciences desl with existence in so far

as these thought forms are applied to it. They are the lav sclences,
form physics and bilology to history. The thought sclences are con-
cerned with universal forms, while the empirical sciences employ
these forms in grasping the particular. Again, thought can never

be completely successful, in that existence resists it.

Most important are the Ceisteswissenchafiten, or sclences

of spirit. They have & synthetic character, uniting elements of

the thought and empirical sciences; reflecting the synthetic chare-

acter, uniting elements of the thought and empirical sciences; re-

flecting the synthetic character by uniting both thought and beling.
In the spiritual act, the elements of thought and being come

together as an original culbural creation. Existence is "formed."

The universal element from thought is united with the concrele;

individual element from existence, and and individusl realization
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of the universal is achieved. This ereative character of spirit

is what distinguishes the Gelsteswlssenshaften from the other two

groups of seciences. Cultursl forms are synthebic, uniting both
validity and existence.

Tillich admits that the tripartite division of the sciences
has many parsllels with the division of the Platonic school be-

tween Logic, Physics, and Bthics. 'O His Denkwissenshaften directs

itself primarily at pure forms, the Seinwissenshafien with content

or being, and the Gelisteswissenschaften are concerned with the

creative synthesis of the universal and particular. He also desig-

netes the three groups of sclences as the Ideal, Real and Norm-

wissenschaften. The Idealwissenschaften deal with the pure forms

of thought, the Realwlssenschaften with empirical structures, and

the Normwissenschaften with the cultural creations of spirit.

Every spiritual act is a norm positing act. It is an
actualization of meaning. The cultural sciences themselvez are
divided into three categories: the theory of the principles of
meanin- (philosophy of religion), the theory of the material of
meaning (»istory of thought), and the normative system of meaning
(systematics).

Crestive solutions to the tension between thinking and
being are what Tillich calls "norms." They are the individual
realizstiongof the universal (which does not exist ocutside of its
reslization) in the creative kairoi.!l

While distinguishing between essences and norms (essences

in the sense of potentialities, snd nomms as the creative actuali-
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zation of these potentialities in history), Tillich emphasizes
that norms do not reside in an ideal sphere, but that they are
fereated” in history.

Tillich thus roots all knowledge in certain decisions made
in history. While philosophy deals with the categories universally
present in thqught and interpretive history with the content that
is shaped by these forms, systematics brings together both the
static and dynamic sides in the crestion and spplication of norms.
Norms are the concrete embodiments of principles which are both
undversally relevant and historically gonerete. It is the task of
systematics Lo both create and apply norms. Systematics, then, is
circular. It applies the norm which it creates. The norm that it
applies is also the norm that it presents. All knowledge, or the
wnole system of the sclences, is thus dependent upon the norm
created by systematics in its historical decisions.

Norms are nolt subjective, however, in that they are filled
with the "import of meaning.® The norm of systematics is the
representation of the ground of meaninpg. It represents The presence
of the infinite in the finite, and is created in an historical

Thairos . W

THE THEGRY OF MEANING

Because Tillich's system of the sciences is based on a
belief in the nature of spirit as norm creeting and meaning actual-
izing, it is now necessary to outline the theory of meaning which
underlies his theory of knowledge. In this theory we shall find

the same tensions Lhat we have seen throughout Tillich's thought.
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In the discussion of subject and object, it was mentioned
that Tillich presupposes an underlying identity between them. There
is an ultimate principle beyond thought and existence which unites
and transcends them both. It is not the mind that gives laws to
nature, nor does the mind merely discover lews in nature. Rather,
Tillich presupposes that thought and being are both governed by the
same principle of meaning.!? Every creative spiritual act brings
together thought and being, and is called a2 meaningful act.13
Thought and being retain their infinite inner tension. How-
ever, this tension is seen as the positive impetus for creative acts:
The essence of spirit, ite inner tension, its dynanmic
charscter, is based on the unending contradiction between
thought and being.'? (my translation)

] existence there is even = more important element

in this meaning theory which pfopels spirit in its process of mean~
ing realization or norm creation. This 4is the element of meaning
which also serves as the common principle of meaning for thought
and being; the underlying unity of subject and object. This is the
Amport or inexhaustible ground of meaning. The contradiction be-
tween thought and being is merely a reflection of the relationship
between this unconditioned meaning and every particular, actuslized
meaning.

Every spiritual act contains a form, content, and import.
The content (or existence) is raised through unity with form (or
thought) into the cultural sphere where it is given import or
significence. The significance of these cultural forms is grounded

in the import or substance of meaning; the ultimate, unconditioned
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meaning. This unconditioned meaning is present in every particular
meaning, but it is not ilself a meaming. It is rather the ground
of meaniage1§ |

We recall the tension between thought and beingi in this
context belween form and content. Tet with regards to the relsﬁisﬁ~
ship of every particular meaning to the ground of meaning, we see
& similar tension, indeed a reflection of the main temsion in
Tillich between the infinite and the finite. James Luther Adanms
seems to see Uhis parallel when he says that "within and beyond
both form and content there 1s & meaning. Here the form and con-
tent are not to be understood as opposites. Rather they both
stand at one pole, while at the other stands the impert of
meaning."16

Just as form can never exhaust content, neither can the
particular meanings exhaust the import of meaning.l? In a similar
manner to the way in which being is infinitely transcendent to all
thought, the unconditioned meaning tremscends every particuler
meaning. Just as the resistance between matter and form is enélesssé
so is the contrediction between the import and forms of meaning

an endless one.

ground, Unconditionsl
import of meaning

OBRJECT
Beifig (content)

Diagran XIT
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There is an "inper Infinity® to meaning in that there is
an inexhaustibility to it. Yet at every moment there is the demand
to exhsust this meaning into the particular. This demand acts as
the catalyst for meaning actualization, even though a unity be-
tween import and form can never be reslized:
A complete unity, however, would be an exhaustion of
e e ety e, e, e e
2o
There is always the demand to exheust the import of meaning, but it
can never be fulfilled. While the import of meaning is the ground
of every particular meaning, it is also the abyss in that it
infinitely transcends every actuslized meaning. There can never
be a complete identity between the iranscendent and immanent mean-
ing as in the Hegelian system. To further emphasize this inex-
heustibility of the import of meaning, Tillich defines it negatively
as the "uneonditioned.” The unconditioned is the import of reality,
| but is itself beyond reality, just as the infinite is present in
the finite while at the same time it must infinitely transcend it.
TER IMPORT IS EXPRESSED IN VARIOUS PERIODS AS THE "STYLE" OF
A CULTURE, AND IS REFLECTIVE OF A RELIGICUS ORIENTATICN.
Pacause culture is historieally conditioned, while the
import of meaning is eternal, the temporsl expression of this ime-
port changes. The temporal, cultursl expression of the import is
termed the "style" of a peried, characteristic of 2 group and its
experience of the import of meaning. Through style, an historical
period gives structure to the experience it hes of the import of
reaning. A1l of the cultural forms of a period will express an

experience of the etermal import of meaning.



A style reflects man's Yself-interpretation," and answers
the question of the ultimate meaning of life for esach perdiod.
Tillich says that style is evident in all cultural creations;, but
particularly so in painting; & field from which he gives seversl
examples of the relationship between the slements of meaning.

Every work of art has all of the elements of meaning,
identified as a subject matter, & form, and a style. The subject
matter is derived through man's sensory experience of existence.
This subject matter is given form, a &niqueﬁéa% and universality.
Both form and subject matter are further qualified by style; the
expressive element. This expressive element is not merely the
subjective experience of the artist, but style expresses "ithe
dimension of depth in encountered reality, the ground and abyss in
which everything is rooted.n20

Tillich sees expressionist painting as being the most norma-
tive style, in that it allows the import of meaning to break
through; bracketing the content in faver of the import of meaning.
This concept of meaning becomes cruclal in my opinion for Tillich's
idea of the relationship between religion and culture, which we
shall discuss later.

For any religious analysis of culiure, the comcept of
style is all important in Tillich's mind: "He who can read the
style of a culture can discover its ultimste concern, its religious
substance."?! Tillich himself was greatly sensitive to the siyle
of his age, the spirii of industrisl society, and the way in which

that spirit found its expression throughout people's lives, even
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in their language and their thinking. Style "expresses the ulti-
macy of meaning even in the most limited vehicles of meaning- a
painted flower, a family habit, a technical tool, a form of social
intercourse, the vision of a historical figure, an epistemological
theory, a political document, and so on."22 "Style," then, is
closely related to the religious experience of the depth and to
the idea of symbol.

form

import STYLE

subject matter

Diagram XIII
THE DEPTH OF REASON

In existence, subject and object are separate. Tet Tillich
presupposes an underlying unity of subject and object. This unity
comoz on & "deeper" level of reality, the level of the unconditioned,
the ground of meaning, or "the depth of reason.” This is not really
at a level in the spatlisel sense, but the depth of resson is 2
guality which is within while at the same time transcendent to
svery finite existent. The Infinite iz present in the finite,
even though by definition the infinite must be removed from the
finite. This is the basic contradiction of the system; the para-

doxical presence of the infinite in the finite. There is an
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infinite gap, which we have dlagrammed as e

to peint to the periodic experience of this depibh : Tillich has

described it.

It has been said that Tillich liked to spend time looking
at the ocean while reflecting. For him, no doubt the ocean exemp-
1ified his ides of truth a8 that whieh lies below the surface:
beyond the ordinary appearance of things. Truth 1s not epparent
o the surface of things, which change as the surface of the water,
but Ythe truth which does not disappoint dwells below the surface,
in the depth."23 There is a difference between appearance and
reality:

Things hide their true being; it must be discovered
under the surface of sense impressions, changing appesrances,
and unfounded opinions. . . The surface must be penetrated,
the appearance undsrcut, the "depth® must be reachsd,
namely, the ouglia, the "essence® of things, that which
gives them the power of belng. This is thelr truth, the
"really real® in difference from the seemingly real. It
would not be called "true,™ however, 1f it were not true
for someone, namely, for the mind which in the power of
the rational word, the logos, grasps the level of reality

in which the really real dwells.o:

Truth, then, is the egsence of a thing which we try to
grasp in the cognitive act. In every rational aet the dimension
of depth manifests itself, as truth-itself in the cognitive redim,
besuty~itself in the aesthetic, justice~itself in the legal, and
love~itself in the communal. The depth element is the transcendent,
inexhaustible element of every rationel act. Every actuslized form
in these acis is an expression of the depth or import, but no form
can ever claim to represent or exhaust the dimension of depth.

The essences are also referred to es tyans-temporal pctentiaiities.gs



150
While the potential is infinite, the temporal actualities are
finite manifestations which can change.

Certainly Tillich is getting at something here, yet what
is the relationship belween the essences or potentialities in the
divine depth of reason and their temporal manifestations? The
paradoxical contradiction in Tillich's conception seems to come to
the fore here. He says that "every step into the depth of thought

is & breaking awey from the surface of former thoughis. . . Every-

thing 4is reversed! "2 Ultimately for him, while finite manifesta-
tions are demanded, the infinite transcendence of the depth of
reason negates our lives and bthoughts. Tillich has taken the
command of the jealous god to the extreme. "Thou shalt have no
éther gods before me® iz extended to jusitlify the comtradiction of
our total existence in the face of the infinite and inexhaustible
depth. The "road to the depih" means that God demands "the loss of
our lives for the gain of our lives."27

The truth of existence 1s contradicted by the truth of the
depih. Human everyday existence is sacrificed in order that we
might seek the mysterious itruth of the depth. Knowledge in exis-
tence is not affirmed because it 1s supported eand besed on God's
order for existence, but knowledge in existence is develued for a
higher, mystical, direct intuiting of essences. For Yeternal joy
is not to be reached by living on the surface."?0

Certainly we must agree with Tillich's stand against
rominalism, but his statement that "the seemingly real is not un-

real, but it is deceptive if 1t is taken to be the reslly real,"29



151

must be undersicod with an swareness of his 5t i of ihe

relationship between the infinite and the finite, Tillich's dis~
cussion of depth, while pointing to the dependent nature of crea-
tuges, ultimately tends Lo negate existence by relegating truth to
& place outside of creation. For a creature to have truth, he must
transcend his own existence and participaite in the ebternal. The
truth of this 1life is only & finiie vepresentation of the import.
Real truth can only be gained by a direct contact with this import.
Yet man's 1life is temporal. Therefére he cen only really have the
truth of the really regl when the temporal and the eternal meel in
great historical moments known as keiroi. Again we see a iwo-way
nowement. There are finite actualizations of meaning in this life
( ~—3), and a return to an experience of the depth where the

infinite, inexhaustible import meets the finite( € }. This
paradoxical unity occurs in the kairos §—~15~43¢

KNOWLEDGE IS HISTORICAL AND DEMANDS A DYNAMIC THEGRY

None of the contemporaneous epistemological theories were
adequate to be applied to Tillich's theory of meaning. Kant's
rationalistic approach was too formalistic for him, leading to
empty lagical principles. Phandmenalogy attempted to deal with
essences, but became too abstract and missed the importance of the
individual. Pragnatism recognized the concrete, but became rela-
tivistic. Tillich claimed that what wes needed was the development
of a "Protestant' conception of truth in order to do justice to all

of the elements of meaning. In a more dynamic conception of truth,
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he attempts to express his ides of the relationship between the
eternal import of meaning and kncwiedge in existence.

Opposing what he characterizes as the "rational and statice"
idea of knowledge characteristic of the classical=-humanists and
the "super-rational and static idea" of the Catholic medieval era,
Tillich envisions a "Protestant conception of knowledge™ which
stresses the irrational and the dynamic.30 Denying eny kind of
"absolute” position of the subject, Tillich claims that we must
recognize the historicality and decision charscter of all knowledge,
in that knowledge is based on the norm created and used by system~
atics which represents the ground of meaning in existence for a
particular time.

Tillich's understanding of knowledge in the historical,
temporal world sheds light on his view of essences. They are not
the static essences of Plato, embodying the universal gqualities of
many individual things. Tillich says thal we must replace this
static conception of essences with a2 dynamic one. He suggests the
use of the term "principles.”31 These prineiples contain the
possibilities, the power for historical realizations. We see 2
nove from talking of essence and exisience as two realms Lo 2 more
dynamic relationship between principles and their realization. It
is a conscious move by Tillich to get us out of 2 Bimeless! view
of knowledge to a view where we can see the asctualization of mean-
ing in existence, the form creabting process, the "fullness of time,”32
which oceurs when the Lemporsl meets the eternal, when the import

is actualized, but not exhausted in, perticular meanings.
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Knowledge is historical. Knowledge cannot assume the
absolute position of the subject because the act of knowlng occurs
within history and not outside it. Moving away from Plato's more
static conception of the laws or ideas, Tillich follows the paths
of Schelling, who gave the ideas a polar relationship of light and
dark, and Boehme, who saw a tension bebwsen them. The ideasz are
not eternally at rest, but have an inner infinity, an ambiguity
between rest and unrest; both a dynamic and static element. The
ideas themselves are dynamic. And any conception of truth in his~
tory must first grasp this dynamic understanding of idsas. The
ideas or potentialities are inexhaustible:
The idea. . . drives on toward existence, toward the
pouring out of its immer infinity in the histordecal fate

. +« o The knowiedge of idess participates in the inner
infinity of ideas.33

In existence the imner infinity of the idea becomes manifest.

This manifestation is "realizabtion.® The relationship between the
ideas and existence is the same as that between principle and
realization, import and form. The latter always is an expression
of the former, but cannot exhsust it. Thus, ell knowledge contains
a "Yes" and a "No." Because the principles are inexhaustible, all
knowledge is partial and cannobt claim to represent the principle.
It stands under the "No" of the unconditioned. This "No®" element
provides the impetus for new knowledge, ad infinitum, so that the
potentialities of essence are drawn into existence as a result of
thelr inexhaustibility.

The "Yes" and "No" elements in all knowledge are railected

in the fact that everything has both & creative and a destructive
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character. WNothing in existence is totally creative; it must slso
have a destructive element. This destructive element points back
to the tendency for being to actively regist thought. Through this
tension will come new creative acts. Nothing can embody total
meaning in Tillich's view. 1In existence, everything contains both
a meeningful element and an element which is contrary to meaning.
This is what he calls the simultaneity of the "dlvine and demonic”
in everything. This tension is always presgent, for "the equivalence
of the divine and demonic is impossible."3l Presumsbly such an
equivalence would exhaust the idea in existence, an impossibility
in Tillich's geneticistic conception, for "the reality of knowledge,
like all reality, is engaged in the struggle of the divine and
demonic."35 The cognitive act shares in the ambiguity of the
world, an ambiguity which is necessary to maintain the inner infin-
ity or infinite inexhaustibility of the infinite over sgeinst its
finite manifestation. The element of non-being, the tension be~
tween thinking and being, and the resistance of matter to form are
al.. necessary tensions to malntain the ambiguity of existence.
Without this ambiguity, the idea of the inner inexhaustibility of
the idea (based on the tension between the infinite and the finite)
would easily be lost. To maintain this dynamic conception of the
nature of things as containing both a2 "Tes™ and a "No," Tillich
needs to maintain not only the tension between the Creator and
creature, but 2lso 2 tension within existence itszelf between

thinking and being.
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There 18 no absolubte knowledge in existence. True knowe
ledge is not absolute knowledge for Tillich. True knowledge is
rather knowledge for the time thal one is in. Can Tillich awoid
relativisn in this solution? He aitempis to by spesking of the
realizations in existence as manifestations of principles. The
realizations change because the principles themselves can never be
exhausted; they have an imper infinity.

Tillich claims that the real danger comes from a static
conception of truth. He moves awsy from any notion of eternally
unchanging laws for existence and prefers to talk of dynamic
egsences or principles in order to-assount for historicsal change.
In the creative act of Geist (spirit), there is an individual
realization of the universal. DBut this universal does not exist
apart from its individual realization.

To avoid relativism, Tillich claims that there is an ulti=
mate seriousness to each moment of decision or "kairoi.® Truth is
truth for a time. However, Tillich camnot consistently carry out
his congeption. While cleiming that the realizations can never be
more than an imperfect representatlion of truth, he does tend to

talk of the truth of the kairos as 1f it were the direct incarnation

of the idea.

We see here the same relationship between principles and
their realization as between love and its realization in justice.
Just as love needed the forms of justice to express itself, so do
principles find it necessary to enter into existence and hence to

take on the limitation of form. And just as justice could never
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claim to exhaust love, so can the realizations never really claim
to represent the essences. While this is true in certain respects,
Tillich does not do justice in the end to this relationship. For
him, it is a tension which becomes the dynamic drive behind the
necessity for new incarnations of truth. During the great moments
Or_EEEESE: the realization seems to be a direct approximation of
truth, but as time passes it fades, resulting in the necessity for
nevw actualizations. This is the dialectical process which moves
from Yes to No. What is Yes today may be No tomorrow. There is
a2 real uncertainty in existence. Tillich accounts for change by
positing & tension within the process of the asctualization of ideas.

Again, the inability of exlstence to exhaust the uncondition-
ed is a positive factor when this tension is worked out in existence.
In each moment of decision or kairos, what was potemtial is made
actual. Precisely because of the separation between subject, and
object, the inexhaustibility of reality can be actuslized further.
In each moment of decision, reslity "transcends" itself. "Being
rizes above itself" and a new meaning is created. The separation
of ecnzaciousness from being is thus a precondition for the actusl-
ization of meaning, for through this separation being can transcend
itself and create the new. Nature lacks this internal duality of
subject and object; only man can actualize meaning in history.

Thus, the separation end tension within existence supplements the
separation and tension between God and creation, creating the con-

ditions for a perpetusl process of actualizetion and change.
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Tillich, then, stands against what he calls & flight from
existence to the idea (utopianism), and the approximation of exist~
ence to the idea (static rationalism). He attempts to show that
the structure of the essential contains both the dynamic and staticy
the dynamic quality of inexhaustibility, and sctualizations in
existence (static quality). Knowledge does not merely express the
idea, but realizes it by actualizing it as truth for each time.
However, the truth must be continually re-actuslized, zs the dynamic

and static elements combine to create the imner infinity of the idea.
FAITH, DECISION, AND THE ACT OF KNOWING

Knowledge and action for a glven time flow out of a certain
attitude toward the unconditioned meaning. This "third elemeni®
in knowledge is the decision element, involving & meaningful iﬁ;
terpretation of reality. This understanding of reality is present
in all scientific work as a presupposition, and reflects "original
views" and "basic decisiaas;”Bé Even blology, sociology, mathe-
matics, and logic contain an element of interpretation for Tillich,37
These fundamental attitudes have the status for Tillich of being a
"hidden, transcendental decision which is never apparent, but which
may be the innermost meaning of each single decision."38 1In this
respect, this element of knowledge is very close to his concepts
of Ystyle" and “symbol."

In his discussion of the interpretation of history, Tillich
alludes again to the circular nature of the underlying presupposi-
tiens. The choosing of & k@y:ané what the key cpens ere sxpsrienced

in one an& the same act.>? Tillich admits that his own -
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presuppositions with regard %o theology are in the theological
circle, but he talks of a "vocational consciousness;” presumably

2 belief that he has the proper truth for the kairos of cur time.

Later we will discuss Tillich's eriterion, or lack of one, for
conflicts between vocational consciousness or faith.

One's directedness toward the unconditioned meaning is thus
the besis for knowledge and sctions. There is an immediate certain-
ty in faith which is prior to all knowledge. "Faith is the prius
of cognition and meaning=fulfilling actiontC This belief in the
directedness to the import of meaning as underlying all knowledge
forms.the bagis for Tillich to cell his idea of epistemology
"pelief-ful realism" or "belief-ful relativism.” There is a direct~
edness to something beyond the temporal order of subject and object;

the reality encountsered in the faiih correlation. Faith or a relat~

edness to the unconditioned or import of meening is the basis for
all meaningful activity. "Belief-ful realism” or "self-tiranscending
realisn” asseris that the relationship to the unconditioned or depth

of reality is the basis of all knowledge.

Import

Uneonditicned } , 4 Style N / I




159

Man is swsre of an element of power, "something uncondi-
tional which is the prius of the geparation and interaction of
subject and a‘%jeé‘a.“i@3 This prius is the point of identity which
precedes all separation into subject and object, It is the power
of being encountered in faith, not an object.

HRELIGION AND CULTURE:
THE AUTONOMOUS AND THEONOMOUS ATTITUDES

Meaning fulfilling acts always have a certain unity, and
Just as a siyle is recognizaeble, the unibty of acts iz called =
"system." Such a system occcurs in & community which is centered
arcund certaln symbols. Systematics 1s the fleld which creates
the norms and attempts to maintain the life of the symbols. Before
we can discuss the task of theoclogy in this respect, we must explore
the tension wherein theclogy does its work; the tension belween
religion and culture, or more narrowly, between the autonomous and
theonomous attitudes.

In his article "Religion as a dimension of man's spiritusl
life," Tillich attempts to make the case that religion is not merely
one dimension among others, but that it is indeed "the dimension of
depth” in all of the dimensions. Thls is certainly an approach
which seems atiractive at the ocutset. When Tillich refers to the
eriticism he received in Europe whenever he used the concept
"religion,™ one is inclined to see him as a lone fighter for the
faith. Yet in meking religion the root function, he winds ép with

& distinction between religion and culture based on "directedness."
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The basic distinction between religion and culture is one
of directedness. Tillich says that "religion is directedness
toward the unconditioned, and culture is directedness towsrd the
conditioned forms and their unity.“az Therefore, slthough every
cultural act must necessarily contain the unconditioned meaning,
culture is "not religious by intention." Culture is "substantially,
but not intentionally, religious.”

Culture, ahd religion do need each other. For religion
must use the forms of culture (i.e. langumge, etc.). Another way
of seeing their difference is to talk of religion as that which
tries to penetrate through the forms of meaning, to leave them be~
hind, while culture "stops short," as it were, not going behind
the forms of meaning.

Culture, then, %s only indirectly religious. Only in those
ascte or that attitude in which one reflects on the "depth” of life
can one be said to be scting religiously. Yet for & meaningful
culture it is necessary that there be this direct relatedness to
the mnecondibioned. The trick, then, is to face two directions at
once. The back and forth movement can be seen, whers one lives in
culture but must return periodically to the depth to receive meaning.

We have discussed Tillich's view of religion as 2 function.
He maintains that the religious function is nolt one function among
others, but that it is sctualized through cultural forms, intending
to pass through them to the unconditioned. For him, there is s
special set of "religious acts" only because man has been cut off
from the ground of his being. Religion, then, is cnly’"the aspect

of depth in the totalily of the humen spirit.”
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How does religion affect culture, now that they have been
distinguished? Culture needs faith or 1t becomes emply, bul how
is religion affective in culbure? For Tillich, the cultural act
is not intentionally religious. It remsins pre-occupied with the
world and does not attempt Lo po beyond it Lo the depth. Pre-
sceupation with creation is what Tillich calls an "unbelief~ful
attituée."hB It is the attitude which preoperly belongs to culiure;
the auvtonomous attitude. The autonomous atititude is proper for
culture and philosophy. There is nothing on earth or in heaven,
to parsaphrase Tillich, to which the autonomous culiure former must
subject himself; except the "logos of being' which is common to all,
and which guarantees for Tillich that one could never contradict
the incarnate logos. The philosophers act of seeing is autonomous bt
There can be no intentionally Christian philosophy, for the same
reason that the artist camnot intentionally give himself a style.
Creativity cannot be intended, but must arise if we just let man
act autonomously. If we reslly want creativity, however, then we
nust combine our autonomous cultural attitude with the religious
attitude. Then we can fill our autonomous forms with the import
of meaning.

Some of Tillich's statements sbout autonomy seem to contra-
dict much of what he says elsewhers. While on the one hand he holds
that all cultural activity is meaning-fulfillment; he then seems to
talk as if the cultural activity tekes place first (autonomous
seeing) and then the religious act gives it meaning. Certainly

there is a great difference here. If Tillich mainteined the former
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consistently, he would be closer to describing a religious battle
in culture itself. As 1t iz, he has culture in & neutral area
where autonomous action takes place, followed by a meaning-giving
from the religious atititude.

"Autonomy does not mean the freedom of the individual to
be a law unto himself," Tillich says. It is rather "obedience of
the individual to the law of reason" which one finds in himself.hs
And because this resson is the structure of the mind and reality,
one can trust apparently that it will not lead us astrsy.

The opposite of sutonomy is hetercnomy, the claim of some=-
thing outside of oneself Lo represent the unconditioned. Tillich's
view of heteronomy and autonomy must be seen in light of his child-
hood. Tillich himself admits that his father was a strong authority
figure, against which he rebelled:

My father's authority, which was at once personal and

intellectual, and which because of his position in the
church coincided for me with the religious authority of
revelation, maede every manifestation of autonomous thinking
a plece of religious daring and involved the critigue of
authority in a sense of guilt. The immemorial experience
of mankind that new knowledge can be won only by breaking
a tshoo, that all sutonomous thinking is sccompanied by a
consclousness sﬁéguilt, has been a fundsmental experience
of my own life.

Heteronomous is anything which claims to represent the
unconditioned. Tillich takes the infinite=finite distinction %o
the extreme here. While it is true that nothing finite can claim
to be infinite, this is not the same thing as scmething claiming
to reoresent the infinite, or to possess authority. Tillich's
distinction between heteronomy and subtonomy would remove all author-

ity other than that of one's own reason, or ¢f a cultural form that

proves to have superior power of being.
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How does religion function in this scheme? When the reli-
gious attitude is combined with the autonomous cultural attitude,
says Tillich, we have theonomy. In theonomy, autonomous resson
(one direction) is united with its own depth or power (the other
direction). The culture/religion distinction thus becomes the two
directions of autonomy and theonomy. The theonomous spiritual
attitude is directedness towerd the lmport, while the autonomous
attitude remains in the world (literally) of cultural forms.

The tension between sutonomy and theonomy is based on the
tension between the infinite and the finite. The asutonomous atii-
tude is directed at the forms of existence, while the theonomous
attitude is directed at the inexhaustible ground of meaning through
these forms. Also, just as thinking objectifies being and thus
makes it static and fixed, so the asubtonomous attitude deals with the
objects of exlstence, and as being resists thought, being is like
the ungraspsble substance which the theonomous spiritual attitude
directs itself at.

Being and thinking, import and form, religion and culture,
autonomy and theonomy, all reflect the tension Tillich sees between
the infinite and the finite, between the Creator and creature. To
bring these dislectical relationships together becomes the task of
theclogy. Thealogy functions right at the center of these tensions,
and In the case of theonomy and sutonomy, must insure that heteronomy
is avoided. The point where all of these poles meet is in the symbol,
which contains elements from both sides. The comstruction and

maintenance of the symbols is thus a task for theology.
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Disgram IV
THE ENOWLEDGE OF FAITH

We must now distinguish between the knowledge of faith,
where one encounters the ground, and knowledge by detachment.
besed on the subject-object siructure of existence.

In faith there is a directedness to the power of being, or
import of meaning. Yet this is not the objectifying orientation
as in theoretical knowledge. Rather, the unconditional grasps us.
It is not theoretical truth which is received as in the world of
subject and object and controlling knowledge, bubt it is "existential
Lmath, " a truth which requires surrender in order to possess it.
Tillich compares it with Kierkegsard's knowledge which is only
graspable in infinite passien.h?

.~ Taith is "the state of being grasped by ultimate reality.mh8

The whole man is grasped, including all of his functions. "Man,
not his cognitive function alone, is aware of the Unconditioned."lt9
The act of faith involves man as 2 unity.-moving towsrd the ground
of belng and meaning; the man who seeks 1o become whols,

Truth existentially received cannot be communicated, han

ever. The existentisl thinker "can only create in his pupil by
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indirect communication that 'Existential state! or personal exper—
ience out of which the pupil may think and acég“gg It is truth
recelved in an inner experience. It is the truth that Existential-
ist philosophy attempts to attain by trying to reach a level where
there is no subject=object split. Tillich compares his own approach
favorably with Jaspers attempt to reach the "Ursprung™ or "Source,"
where one can have an immediate creative experience.

The Yexistential truth® approach stands in opposition to
the rationalistic system of the West. He agrees with Nietzsche
that the objective world is useful, but ultimabely deceptive. In
the end,; we must turn away from the world of subject and object to
a personal, non~objective thinking; a return to the creative source

£ 1ife, Lo & "personzl existence.® There is a creative realm of
being "prior to and beyond the distinction between objectivity and
sz:’{?:g‘e<:td.*s'.rz'.i;>r.”5'2 For Tillich, the ordinary subject~object scheme
disappears in the correlation of faith; in an experience of the
unconditional. Faith can overcome the subject~object structure of
finitude. In the depth there is a point of contact betwsen the
infinite and the finite.

Again, however, the absolute difference between the finite
and infinite becomes the determining factor for Tillich's analysis

of faith. To be in faith, one must go beyond existence:

He must transcend the division of existence, even

- the deepest and most universal of all divisions, that
between subject and object. The uwltimate is beyond this

division, and he who wants to reach the ultimate must
overcome this division in himself by meditation, ‘contem=
plation, and ecstasy. . . Man must empty himself of all
finite contents of his ordinary life; he nmust surrenéeg,
all preliminary concerns for the sske of the ultimate. 2
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Here we see two distinct directions being posited. One is
the direction of ordinary life, and the other is the direction of
faith. The two are gquite opposite, and the result iz a devaluation
of men's existence and the relegation of faith to something out of
existence. For the unbeliever, the "death of God" can be accom~
plished by merely eliminating the faith direction.

The truth of faith is truth about the "really real.” It
lies in snother dimension than the truth of ordinary life. Tillich
will attempt to bring these two truths together in his method of
correlation. However, his emphasis on this mystical awareness of
reality ultimately devalues creation. True reality can only come
through an inner experience, not the senses. One must move out of
the finite world of shadows to the "really real," the substance
and import of reality. While Tillich disagrees with those who spesk
of an asbsolute standpoint for knowledge, he seems to transgress
this boundary himself with his idea of the truth received in faith.
Indeed, Tillich's idea of revelation is one in which reason goes
beyond itself.

Falth is being in the state of ecstasy. Ecstasy is Tillich's
word for resson when it is beyond the ordinery subject~object struc-
ture of reality, the basic situation of finite rationality. In the
case of ecstasy there is an awareness of Lruth that is beyond
ordinary truth. Although man's reason is finite, it is not bound
to finitude. It can come into contact with the infinite in the
state of faith and be "driven beyond the limits of ils finitude,"53

Such an ecstatlic experience is an experience of revelation.
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In revelstion, the depth of reason and the ground of being
manifests itself. The knowledge received is Imowledge about the
"mystery of being," not ordinary knowledge of the subject-object
type. Tillich is careful to distinguish between the knowledge of
the mystery (faith knowledge), and ordinary knowledge, claiming
that neither can interfere with the other. In fact, they deal with
two opposite directionss

A genuine mystery, however, is experienced as an

attitude which contradicts the attitude of ordinary
cognition.

The knowledge of revelation is a different dimension of knowledge.
It does not add anything to man's ordinary knowledge. Neither is
natural knowledge revelation. Yet in revelation the lmport of
meaning is received, which is the basis for all cultural activity.
The depth manifest in vevelation is that which gives substance to
all forms of rational creativity. Indeed; the criterion for reve-
lation is the manifestation of creaﬁivity‘gg

Revelation, faith, and existential knowledge thus reside
in the gray area between the infinite and the finite. Through his
idea of symbol, Tillich endeavors to explain how knowledge of the
infinite can be transmitted to finite man.

Certainly revelation cannot create a language of its own.
Rather, ordinary language is used,; and becomes "a vehicle for ex-
pressing and denoting the extraordinary experience of mind and
reality in ecs%acy.“s6 The symbolic form becomes this vehicle,
residing in myth and cult. Tillich says that "there should be
neither myth or cu1€3“57 For him, they are only pr@sent because

man has lost the unity with the depth of reason.
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We have discussed Tillich's idea of symbol in Chapter I
from the standpoint of its integrative role in the life of man.

It is the point where man unifies the contradictory forces within
himself. Now we must explore the type of kmowledge which is
manifested in the symbol.

Symbols open up the level of the depth which would other-
wise be closed to us. They mediate beiween the infinite and the
finite. To accomplish this task, the symbol contains the itwo
elements referred to in Chapter I as the elements of ultimacy end
concreteness., The element of ultimaey is the immediate awareness
experienced as absolule certainty, corresponding to the body's
participation in fa2ith. The element of conereteness refers to the
fact that something from ordinary experience is taken and symbol-
ically epplied to God. This reflects the mind's objectification
of its feith. Both elements are always present. This is the
"double~edged" character of religious symbols:

They are directed towerd the infinite which they

symbolize and toward the finite through which they
igmbeiize it. They force the %nﬁin%te ggwn to
finitude and the finite up to infinity.

Tillich’s emphasis on the silent knowledge of encounter
leads hir to reject content in favor of the immediately experienced
presence of the holy. We must explore how symbolic language points
to the holy.

Symbolic language is "trensparent language.” It uses finite
material to speak of the infinite. To do this, it must both affirm
and deny itself. Every religious symbol denies its lateral meaning

but "affirms itself in its self-trenscending meaning."59 This
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represents Tillich's attempt Yo bridge the gap beiween the infinite
and the finite. Cusanas’s Ycolncidence of opposites™ becomes
finite yreason's awareness of its infinite deﬁt%.gg

Knowledge in exisbtence is slways deficlent knowledge for
Tiilich. It remains distorted and amblguous because of the subject-
object distinction. To know, one nust be a subject. Bubt to objec=
tify is to distort. We never know the real object, there is only
the known object. Therefore Tillich seeks a higher kind of know-
ledge, & knowledge which comes only through transcending exlstence;
the immediste knowledge of falth where the subject is not only &
subject but also an object, and where the objeet is zlso a subject.
This is the I-Thou relationship of Buber. It is from such faith
knowledge that man as spirit must derive creative solutions for the

tension between thinking and being.
THE CORRELATION OF FAITH AND PHILOSOPHY

While giving a priority to the knowledge of faith and to
the truth of the depth, Tillich does not totally deny a place for
thought based on detachment. Indeed, it can be very useful if it
is correlated with the eternal message received in revelation.

Theology unites expressions of the depth (theo) with expres-
sions of the structure (logy). Systematic theology unites the
existential truth of the religious experience of faith with the
theoretical truth of philosophy. This is Tillich®s method of
correlation. The concepts and categories which are developed

autonomously are "imbued" with the substance of the eternal message.
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The method of correlation is an attempt to synthesize what
Tillich ecalls "the modern mind" and its self-interpretation with
Biblical religion. Important to this approsch is the ides that
revelation is never pure; it is always received in the conditioned
forms of existence. We have i1, but at the zame time we don't have
it. The infinite is present in the finite, but it cannot be.
Therefore, the religious symbols somehow contain the revelation,
but are themselves conditioned forms.

The correlation that theclogy undertakes is really one of
bringing together faith and philesophy. Religious symbols are
matched up with ontological concepts developed by "autonomous®
philosophy. Thus, we have statements like "God is (religious)
Being-itself (ontological concept.)." Xnowledge of ontological
concepts comes theoretically through the mind grasping realiiy.
Religious knowledge comes from our being grasped by the ultimate
in the falth correlation. What Tillich calls "living knowledge®
is thus a synthesls of what was formerly called supernatural reve-
izw on and naturel revelation. Philosophy attains knowledge of
God through an I-It enalysis of creation, coming up with ontological
concepts. Faith gives immediate knowledge of God in an I-Thou
encounter, expressing itself in religious symbols. The task of
theology is to correlate the ontological concepts with the religious
symbols.

Tillich does not seem to see any possibllity of conflict
between philosophy and faith. He does admit that most great
philosophers were driven by fa2ith, bubt he does not see the possi-

bility that our choice of ontology might lead to a conflict of
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faiths: "There is no specisal ontology that we musl accept in the
name of the biblical message."6! While this sppears to be & prob=
lem in Tillich's conception, it is only seemingly so. When we deal
with the criterion of symbols, we will see that ultimately all faith
is one.

Thought tries to grasp being. To the extent that it does,
it obtains objective, though ambiguous, knowledge. Theoretical
thoaghf remains bound to the subject~cbject structure. However,
if thinking should encounter the "holy," (or become engaged in an
I=Thou relationship), it will find itself grasped. The first ex~
perience can be expressed in terms of ontological concepts, and
the second in terms of religious symbols. A correlation of the two
types of knowledge is what Tillich altempts to do in his systenm.
Though never complete, each type of knowledge (I-Thou, E;Iﬁ) is

corrected by the other.
PARADCXICAL SYMBOLS

Tillich's separation of the infinite and finite when it is
worked out as & tension in the directedness of the religious and
cultural acts ultimetely relativizes all cultural forms in relation
to the unconditioned. In order to correlate faith with every phil-
osophy that might appear on the scene, Tillich has to remove the
possibility that faith might contaln any sort of content thalt could
be considered authoritative and hence come into conflict with a
philosophy. He does this through his idea of the religious symbol
a8 & paradox. The UsilentV character of the experience of the

mystery comes through here.
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"Grace is always a paradox," says Tillich. "It breaks

through the immediate form but has no form of its own."®2 This is
an axiom which theology must keep in mind when it goes about iis
task of choosing a concrete symbol. It must remember that every
symbol that it creates stands under the "No"% it cammot claim to
represent the infinite. The criterion for symbol choosing, then,
is the element of self-negation that it contains: "That symbol is

most adequate which expresses not only the ultimate but also its

own lack of ultimacy.”63

Hence, no man can claim Lo possess the
truth to the exclusion of others.

The most adeguate symbol is one which can include the "No¥
of the unconditioned within itself. The more it succeeds in doing
this, "it will stand all the deeper in the religion of paradox."8l
According to this criterion, Tillich points out that Christ negated
himself, not only by giving up his life, but by constantly denying
that he was God in order to point beyond himself to the ultimate.
Christ "is a person and the negation of himself a5 a gerson.”ég

The symbol of the cross is especially vowerful in Tillich's
eyes Tecause it Ysitande against the self-elevation of g concrete
religion to ultimacy, including Christianity.ﬁéé The cross is a
perfect example of a religious symbol which is "universal but not
heteronomous."®? By this Tillich means that the symbol of the
cross is so universal and open to be correlated with any content
that it could survive even when correlated with a content that
denied i%. This symbol is so universal that it can include contents
within itself that appear to conflict to an cutsider who does not

understand.
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Tillich's idea of conversion follows directly from this
idea of symbol. The "wltimate concern" or faith does not really
change. Rather, one merely takes on a more adequate content. This
leads to the possibility of a universal faith, an idea that Tillich
sees as feasible for a religion which can provide the all-embracing
symbol. The key to this approach lies for him in "distinguishing
ultimacy itself from that in which ultimscy expresses itself.nod
This points to the tension between the inexhaustible ground of
meaning and the particular forms of its expression. To be more
precise, one could say that by relativizing ell religions, one can
see theilr unity. True knowledge is to know that even when you're
wrong (symbols inadequate) you're right (they all refer to the same
ultimate anyway).
Tillich consistently confuses idoletry with authority

(which he calls heteroncmous). It is one thing for a symbol to
cease pointing beyond itself, and another for it to claim to
represent the ultimate in & way which affirms the necessity of that
 representation. Tillich's hermeneutic demonstmatss this idea. He
consistently denles any authority of the Bible, preferring to con~
centrate instead on the elements which lend themselves to correla-
tion. He even says that "there is no ontological thought in biblical
religion," just symbols which can have ontological implications.69
There is no ontology that we must accept because of the bibvlical
message, he says, because ontology is what we correlate the message
with., The "message" is thus reduced to symbols; the conbtent then

being supplied by the self-interpretation of & period.
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THEOLOGY OF CULTURE

Theology, besides correlating the symbols of a religious
community with the philosophical concepts of a time, also must be
central in the synthesis of the religious and cultural attitudes.
This is the proper task of a "theology of culture."” To avold any
kind of double truth or disruption of meaning in existence, reli-
gious knowledge must not be allowed to become heteronomous (or
authoritative), but must be actualized in cultural forms. Science
must retain full autonomy, while "subordinated to a fundsmental
religious experience which is paradoxical." In this way, "the
possibilities of conflict (between faith and science) are radically
eliminated."70 The question can be raised as to whether or not
this is indeed true in that religion has been totally emptied of
both content and autherity.

A theclogy of culture analyzes cultural creations sccord-
ing to the dialectic of form and import that we have been describ-
irg in this chapter. In doing so, it can express the unity of all
cultural functions (including science) as they actualize the import
of meaning, showing their religious quality.

Perhaps most exciting is Tillich's ides of the religious
community’s function within culture. He sees the task of such a
specifically religious sphere as one of collecting the religious
elementss

. » « concentrating them in theory and practice, and

in this way meking them into a powerfule-indeed, into the
most powerful cultural factor, capable of supporting

everything else.?'
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Yet when Tillich fleshes out the actual activivy of the theologian
of culture, one is left with the impression that Christians should
refrain from belng cultural leaders; waiting rather for others to
do the bullding, and then coming in to correlate their symbols with
what has been done to give it & depth dimension. For insiaéce,
Tillich ssys that the thecloglan of culture can "visualize" the
realization of a truly religious system of culture, bul "he cannol
produce the system hinself."7? Because theology is promoting the
"theonomous attitude," in that reiigion has been reduced to that,
the theologlan of culture camnot create forms. He brings the

theonomous intention together with cultursal forms, bubt he creales
neither. He can select, but he cannot create his materisl. He can
show the style and religious roots of a culture, but he cannot hime
self be creative in‘ihe autonomous production of foras.

In Tillich's case, he saw how the spirit of industrial
soclety was destructive. Instead of being able to suggest Christian
alternatives, he could only note the protest of existentialism
against this spirit. By joining his tradition'’s religious symbols
with existentialism, (and socialism politically)}, he hoped to sug-
gest possible alternatives. His critique became dependent on obher

spirits, to which he attempted to wed Christlanity.
THE WAGES OF BELIEF-FUL RELATIVISH

The basic tension of Tillich's system lies belween the in-
finite and the finite. The infinite is present in the finite as

that which gives meaning to every creative act, but no asct can
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exhaust the infinite import of meaning. The same tension is found
between thought and being, in that thought can never exhaust being
which infinitely resists it. Yet for Tillich there remains in both
cases the demand to exhaust, in spite of the impossibility of it,
and this demand provides the impetus for continued cultural creative
action by bringing the poltential to ascituality. Through man's
create efforis "being transcends itself." The possibilities become
actualities; the universals become concrete. The essences, prin-
ciples, or ideas themselves are part of this dynamic process, so
that nothing is really dependable. One must just maintain o
"belief-ful relativism,” believing that one's creative acts have
value in that they have actualized certain potentialities from the
ground of the divine life, but knowﬁng that all of one's acts
stand under the "No" of the infinite.

Tillich is trying to get away from the static idea of
essences of the Platonlc system; the supernatursl world shove the
natural world of the medieval church. But his speculations about
the nature of the possibilities for existence are beyond what man
as a oreature can know. Indeed, his ides of sghzolute faith admits
to being beyond ordinary creaturely possibilities. To account for
change in histomy 2g.well-as*gome structure of ecrestion, he spesks
only of structures which éxist as "norms," being direct incarnations
of the essences in the creative kairoi. Dynamic change is atiributed
to the essences themselves, in that they have to continually re~
menifest themselves. QCod is both ground and abyss. There is both

Yes and No. Yebt all actuzlizations are rc¢6ted in the ground. This
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leads to a sort of deterministic idea of actualization in which
fate and man's freedom coincide. Man's responsibility is lost in
that he cannot help but actualize what God determines.

In terms of truth, theoretical kmowledge remains eternally
within the subject-object structure of detachment. It can never
be complete, always distorting its object in the I-It relationship.
Knowledge of the really real demands & different type of relation-
ship, one of involvement. In the I-Thou encounter, one finds that
the subject-object structure is preserved and overcome, in that
one's object is also a subject. Such an encounter with a bearer
of the holy results in existential truth, which is an inner asware-
ness that cannotl be specified. Reason in this state of ecstasy
formulates its truth in symbols, uniting the infinite and the finite:

Symbols provide no objective knowledge, but yel &

true awareness, namely, of the mystery of the ground,
which can never become an object for & subject, bul which
draws the subject into_the object and thus overcomes the
cleavage between them.

A "living truth" can be obtained by correlating the symbols
with theoretical; objective knowledge. Yet it is hard to get &
hold on what this "inner knowledge" really is. It has no content,
but gives meaning to the content that is brought to it, although
in the end all content must include its self-negation. It is a
mystical truth, in which man literally rises above his creatureli-
ness and probes into the mysteries of God. The world is a shadow,
and one must know the substance. In my opinion, Tillich confuses

the fact that the world is dependent with the idea that it is

deceptive or not real. For him, one must "change directions” to
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meet God. To this I would answer that gll of our functional
directions are Cod’'s directions. We know about that upon which
our existence is dependent by being involved in our existence, not
by trying to rise out of it.

God as infinite is not present in existence as the inex~
haustibility of being in thought. The presence of God in existence
must be seen as the Word of God; the conditions that hold for
existence. These conditions provide both the limits and calling
for everything that is, not just their infinite possibilities.

Tillich would relativize everything in crestion because
he has no directional idea in culture, only in religion: "Reason
gives the tools for recognizing and controlling reality, and faith
gives the direction in which this control must be exercised."Th
And because all action stands under the "No" of the infinite, he
can say that "there are no right decisions."T5 A1l actualized
meaning is God's meaning. That is why Adams is perplexed and unable

0 determine what Tillich's criterion is for testing meaning ful-

There can be litile doubt that his concept of the
Unconditioned is a devouring abyss for 211 symbols. . .
There iz nothing to distinguish the symbe%a of one
religion from those of another religion@?
A11 that Adams cen conclude is that "form is thus deprived of
significance in favor of import. (7 Lecking 2 directional criterion,
Tillich relativizes all forms in his heavy emphasis on the inexhaust-

ibility of import; the distimction or gap between the .infinite and

finite overshadows any distinctions concerning creaturely action.
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This relativizetion is perhaps best seen when Tillich agrees
with Luther that "God is effective even in the hand of the murderer,
giving the power to the arm of the murderer to drive home the
murderous knife."78 Because Tillich does not distinguish man's
dependence on the Word for his very existence and man's response
to that Word in the direction of 1life or death, he is left eguating
dependence with response.

Tillich is right in taking a stand sgainst any situation
where a double truth could arise. But his attempt to bring the
Christian faith and the modern mind together makes Christian faith
both relative and contentless, and Tillich takes his stand for the
full autonomy of modern man and the culture that he creates in
obedience tohlsinnate reason. The cultural theologian's task of
bringing theonomous intention to bear on autonomous cuitural forms

does not make those forms Christian.
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CONCLUSION

We have traced the pabttern of contradictory monism in

Tillich's view of man, as well as in his theory of meazning actusli-
zation and knowledge. This has necessarily been largely a descrip-
tive approach. However, in light of the fact that one's own world-
view must inevitably condition one's perceptions and analysis, I
camnot claim to have refrained from incorporating my own critigue
into the text, especially in Chapter VI. The main thrust of this
thesis was to uncover: the basic.patiern.din Tillich's thought in
order to cohsistently explain his.work. The anthropological tybe
known as "contradiétory monimm" was applied to illustrate basic aspects
of- his thinking, - Once the tensions in his thought can be readily
seen, a more detailed critique can be undertaken in terms of one's
own view of man. I shell not undertake such an in-depth critique
here, but this conclusion will admittedly go beyond mere description.

We have seen how the tension between God zg infinite and

crention as findlte is the major tension in Tillieh's thought. This
tensizn is also worked out in creation zs 2 tension within men hin-

self beitween his dynamie, irrationel side and his structuring,

mental side. Tillich sttempts to reconcile

forees in his doetrine of faith, where he tends %o glorify the bodily
participation in certainty st the expense of all concrebe content.
Also, Tillich's ides of faith, serving to unite 81l of man's

functionelity, hes to go beyond existence to do so because of the

184



185
tension between the infinite and the finite:

Man's spirit cannot reach to ultimate, that toward

which it transcends itself, through any of his functions.

But the ultimate can grasp all of these functions and

raise them beyond themselves by the creation of faith.!
The ordinery direction of man's 1life is negated in order to empha-
size another direcilon; the movement imbo the depth, towsrd the
ground of meaning and being. Because Tillich does notl see that
all of life's directions are God's directions, he winds up empha-
sizing the reverse movement noted in part six, where every move-
ment toward the depth is a movement awsy from ordinary life. This
reverse movement becomes the religious quality 55 ultimate concern,
and cultursl acts remain only indirectly religious. In knowledge,
too, there is an absclutization of an inner experience of ecstasy
which creates gnosis of God.?

The same tension can be seen in Tillich's idea of love,
power, and justice, as well as in his theory of meaning, view of
knowledge, and the ildea of the "itransmorsel consclence.® In each
cese, there is the inexhaustible ground which menifests itself in
the forms of creation. Separation becomes necessary for this mani-
festation, but because of the inexhaustibility of the ground, every
concrete manifestation ultimately falls under the "No." This
necessitates a reunion with the ground so that a new creative
manifestation can take place. There is a demand for fulfillment,
but because of the element of non~being necessarily assumed when
the manifestation of the ground appears in creation, it can never
be fulfilled. Yet the demand remains, perpetuating the etermal
movement of life from separation to reunion, from the "Yes" in the

kairoi to the "Ho," from creation to destruction.
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In a real sense, Tillich seems to absclutize the drive for
self-affirmation. This is especially reflected in his analysis of

power and in The Coursge 1o Ba. The more Non-Being that one can

take into himself, the greater will be his power of self-affirmation.
The further that one moves away from the ground of being in the
separation thet leads to diversity, the greater will be the creativiiy
of the moment of reunion bhecsuse of the great smount of realilty that
will be united. Tilliech's view of creation and fall is governed
Ty the need for this separation a5 2 prereguigiie for reunion, and
his view of redemption and salvation refers only %o the momenbtary
reunion and temporary, creative balance achieved in the great kairoi.
While Tillich wanis to emphasize the importence of the
present moment, of the temporal, he wltimately winds up leaving
his reader with a fatalistic feeling of determinism. A1l acts
are God's acts, and man's freedom which he is spparently atitempting
to preserve comes Lo have no real meaning hecause of the lack of a
directional idea of response. Direction and structure are blurred

into a geneticistic process in which every being "participates™ in

rine life.
TiAlich does meke & contribulion in his snalysis of the
"style" of 2 culture, but his view of the dynamics of life processes

limits hiz use of thiz tool

Hes the Church the !
the spirit of éuw‘ rial s ch@wy? It ceritainly 1
Yo replace i%e §geser% social reslity by snother one, in
terms of 2 progress to the realized Kin gdom of Cod
ceannot sketoch perfeet sccial siructures or suggest conerete
reforns Q@itaga“ cheanges occur by the inner dynamics of
v’%&y@ itself

= e
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Perhaps most remarkaible iz the consistency in Tillich's
thought. In his last public lecture, one finds the same emphasis
on the priority of the infinite over against the finite, ithis tine
in such a way as to peve the way for & universal religion:
The Holy as the Ultimate lles beyond any of its embodiments.
The embodiments aye justified. They are acespbted but
secondary. One must go beyond them to reach the highest,
the Ultimate itself. The particilar is gﬁniéﬁ for the
Ultimate One. The concrete is devalued.

t this emphasis is not really new. In one of his sarliest works,

The Relipgious Situation, a best seller; we see the same move toward

a source of agreement upon which to find common ground with all
mankind. He spesks of:

« « o &an unconscious, self-evident faith which lies at
& desper level bhan the apparent antithesis of the bellef
and unbelief which both arise out of it and are both equally
rooted in it. This uneconscious faith which is not assailed
because 1t 1s the presupposition of life and is lived rather
than thought of. . . We must attempt to penetrate through
to this faith.>

It is my opinion that this universal, unconsciocus faith refers to
the drive for self-affirmaetion. It is that universal drive of all
1ife:
Self-affirmation is not an isolated act which originates
in the individual being but is participation in the universal
drive or divine act of seif-affirmation, which is the
originating power in every individual act.
The sppearance of this courage to be is evidenced in Tillich's idea
of sbsolute faith, and is rooted in the idea of vitality:

The courage to be is & function of vitality. . . To
strengthen vitality means to sirengthen the courage to be.!

Thus, the vital drive for self-affirmation becomes the common denom-

inator for mankind; the basis for & universsl fsith which absolutizes

this drive.
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One of the most telling features in Tillieh's thought is
the way in which he sccounts for change. The divine 1ife includes
both the dynamic, inexhesustible gide and the siructural, manifesting
side. The process of life incorporates change within itself. There
is nothing certain, only a temporary balance of the elements.
Niebuhr's criticism of Tillich wes alweys that he mede the dynamic
sspect of life ontological, and therefore wound up saying that the
nature of things involved both creation and destruction. Niebuhr
intuited this, but never worked it out philosophically. As we have
tried to show, the nature:of reality as condradietory is a central ten-
an¥ of hisz anthropology.and .ontology. A1l reality participates in the
movement of life through a Yes and a No. All reality participates
in the ground of being and the unfolding of God's will, but no
reality can claim Yo fulfill the Yes. The initial Yes of the kairoi
must inevitably become 2 No. The creative moments where 21l elements
are once sgain united with the ground must be followed by destructive
ones. One must only be vrepared to act atl the creatlive moment of
kairos.,

The roots of this combradiction can perhaps be found in
Tillich's life. Crowing up in the nineteenth century, he experienced
much of the idealism of that time concerning the state of peace that
had been achieved., With the outbreak of World War I, he experienced
with many of the intellectuals of that period "the shock of non=being."
The only way to azccount for this seemingly unpredictable reversal
in Tilliech's mind was to posit these creative and destructive moments

ag part of the process of ithe divine 1life. This appeared to him
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not as a bitter truth, but indeed as a joy:
The real miracle of time and of every present is not
only that it can transcend itself but that as a result of
unpredictanle catastrophes 1t must transcend iisel? ever
and again.
Thus, even the defeat of Germany in World War II was a great kairos,
& moment in which e new and unified Hurepe could be asctualized.
It is not that man is disobedient %o the calling of the
Word for his existence, but that man is merely a determined actor

in the dlvine process:

So instead of a pregressivistic, Utoplan, or empty vision
of history, let us think of the great moments for which we
must keep ourselves open, and in which the struggle of the
divine and the demonic in history may be declided for one
moment for the divine sgainst the demomlic, though there is
no guarantee that this will happen,9

It can perhaps be Seen that the commiitment to such & world-
view can only help to perpetuate the cecourence of such destructive
moments, in that it not only accepts them but affirms them as a

part of the divine process and as the will of God.
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