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clcome to issue number five of The Ellul Studies Forum. Next to Jacques

Ellul, probably no theologian has written as consistently and persistently
on the theme of theology and technology as Gabriel Vahanian. It is no accident
that Ellul sees him as the most important theologian writing in France today and
describes his utopian theology as our only hope for the future. From his 1961
book The Death of God through God and Utopia: The Church in a Technological
Civilization (1977) to his newest Diew anonyme, ou la peur des mots (God
Anonymous, or Fear of Words, 1989) the singular underlying and unifying theme
has been the impact of technological civilization on Christian faith, theology and
ethics.

The power of Vahanian’s work lies in the fact that he does not simply take
technology as one more topic on the agenda of Christian theology but rather
explores the way in which technology alters the inner texture of theological
thought itself. In so doing he reveals the inner affinity between the utopianism
of technology and the eschatological utopianism of Biblical faith - an affinity
. whose common term is the human capacity for speech, for the word. Exploring
the implications of his work is the main theme of this issue and the focus of Forum
I. This section is introduced with my own brief essay on the significance of
Vahanian’s work. Then Lonnie Kleiver, of Southern Methodist University, gives
us a masterful essay review of Vahanian’s book God and Utopia and Phillipe
Aubert, a pastor of the Reformed Church of Alsace, does likewise for Vahanian’s
new book (not yet released in English) Dieu anonyme, ou la peur des mots. This
is followed with a short essay by Vahanian on Paul Tillich’s ambivalent treatment
of the utopian theme. The result, I hope, will be a clearer picture of the
significance of Vahanian’s utopian theology.

In Forum IT we have two further essays. The first, by Sylvain Dujancourt (a
student of Vahanian’s at the University of Strasbourg), outlines the significance
of "Law and Ethics in Ellul’s Theology.” The second, by Sergio Silva, a professor
of theology at the Catholic University of Chile, compares the theological under-
standing of technology in recent Papal pronouncements with the documents of
the Second Vatican Council of the Catholic Church. Finally, as usual, thanks to
the diligent work of Jim Grote and Carl Mitcham, we have the latest instaliment
in their continuing bibliographical annotation of current work in the area of
theology and technology.

T hope all Forum readers will find this issue of interest. I wish to express my
appreciation to Charles Creegan for his fine translations of two articles for this
issue. Finally, please note that there will be a meeting of Eliul scholars on Friday
morning preceeding the annual AAR Conference to be held in New Orleans this
year. See page 6 for details.

Darrell J. Fasching, Editor

N.B. All essays in this issue have been modified as needed to conform to
current standards of inclusive language.

University of South Florida, Tampa, FL 33620
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The Struggle for America’s Soul: Evangelicals, Liberals,
and Secularism. By Robert Wuthnow. Grand Rapids:
Eerdmans, 1989, 189pp., $16.95 paper.

by David L. Russell
William Tyndale College, Farmington Hills, MI.

The ever growing interest in American Evangelicalism has
resulted in a smorgasbord of thought-provoking publications.
While many new historiographies continue to be published on
evangelicalism and fundamentalism, an impressive number of
works are now being produced from within sociological circles. In
a review article in the Evangelical Studies Bulletin (Fall 1989)
historian Mark Noll quips, "It is becoming increasingly difficult for
historians of religion to maintain their prejudices against
sociologists.” The gist if this statement has to do with the positive
impression sociologists of religion have been making, not only upon
the field of rehglous hlstory, but upon the varied fields of theology
as well.

At the fop of the list of impressive publications from a
sociological Eg:specuve is this most recent work by Robert Wuth-
now, professg‘g,of sociology at Princeton University. Interestingly,
ligws one year behind his preceding publxcatlon The

fAmerican Religion: Society and Faith since World
War II. (Princeton: Princeton University Press, 1988), considered
to be the most concise history of American religion since World
War I1.

Wuthnow’s analysis is centered around the dynamics of two
competing groups in American society, conservative evangelicals

and religious liberals, both of which are influenced by a seemingly -

progresswe secularism. To begin with, the author identifies three
main sectors at work in American society: 1) The public sector, 2)
The private sector, and 3) The voluntary sector. While many social
theorists identify.only two sectors, public and private, it is Wuthnow
who opts. fi e voluntary sector. It is his contention that the
voluntary sectbr possesses aspects of both the public and the
private secto;i. The Church functions in the voluntary sector,
however, the:~ hangmg dynamics in society are changing the role
and relanonshfp of such voluntary organizations to society overall.
In light of the relationship of the Church as a voluntary organism
in American society there are added dynamics at work within the
Church which increasingly make ambiguous and complicate that
relationship. ‘Wuthnow identifies it in the historic break between
religious conservatives and religious liberals as far back as the years
immediately following the Civil War, but perhaps as far back as the
Enlightenment of the eighteenth century. The contested terrain
(chapter 3) of conservatives and liberals has continually drawn
them "....into the public sphere in recent years” (p.41) yet with little
progress in terms of arriving at a common ground.

Ongoing debates continue over the abortion issue, prayer in
the public schools, gay and lesbian rights, and the nuclear arms race
to mention just a few. Instead of arriving at constructive con-
clusions conservatives and liberals resort to 2 tit for tat game of
"Argumentum Ad Hominem." What, then, is the end result ?
According to Wuthnow, it "....has been a travesty of the profession
of love, forgiveness, and mutual forbearance” (p.64). Wuthnow
uses the Presbyterian Church as an institutional model for the past
and present struggles between conservatives and liberals not for
the reason that there have been no struggles in any of the other
denominations, but mainly because of the magnitude of the strug-

2 -

Rebicing

gle for Presbyterians. Division has haunted the Presbyterian
Church from the days of the "New Light" versus the "Old Light"
controversy during the First Great Awakening to the present day
divisions between Presbyterian conservatives and Presbyterian
liberals. The possibility of reconciliation, while hoped for by some,
is in Wuthnow’s opinion, slim to none. He in fact argues that the
cleavage between these two warring parties is unfortunate for the
reason that the conflict is skewing efforts to reconcile and more

clearly see the biblical mandates for love and understanding. N

In part TI Wuthnow turns his attention to the "Dynamics of
the Secular.” The focus of this section deals with the ways in which
the state, the media, and education all effect the function and role
of religion in American society. In particular is the concern for the
tendency of the state to drive individuals into various forms of civil
privatism.

Conversely, there has been a privatization of America’s faith
attributable to many factors, including the increasingly pluralistic
nature of American religion, and the greater identification of
personal faith with the private sector. Interestingly enough Wuth-
now accuses the widening appeal of the religious mass media of
contributing to the privatization of faith. The televised religious
format becomes a surrogate for the real thing. In other words, who
needs the First Baptist Church down the road when you can tune
into the "Glass Cathedral” on the tube ? In this sense the religious
couch-potato can receive dynamic Bible teaching and words of
encouragement while maintaining a detached commitment oblig-
ing themselves only to mailing in an occasional check.

The battle between "Science and the Sacred" (chapter 7) has
also been a contributing factor in the divisions between conserva-
tives and liberals. For this study, the presumption that science is a
contributing factor in the advancement of secularism seems to be
refuted by the evidence that Wuthnow presents. Thc availabie
evidence appears to indicate that there is a greater likelihood of
secularization within the disciplines of the social sciences and the
humanities.

In summary, Wuthnow poses a challenge to the evangelical
academic community to continue working at developing credible
scholarship and the utilization of the resources at their disposal.
According to Wuthnow, "the intellectual community and the public
at large have a tremendous interest in knowing more about evan-
gelical Christianity” (p. 175) So what seems to be the problem in
achieving greater goals in the evangelical community ? Wuthnow
seems to indicate that more reconciliation needs to take place
between evangelical Christians and liberal Christians. '

Overall, I found this work well reasoned and adequate in its
analysis of evangelicals and liberals. However, at times I got the
sense that Wuthnow failed to clearly discriminate between fun-
damentalists and evangelicals and as a result he seemed to define
conservative evangelicals as fundamentalists. I do believe that
Wuihnow madé petiodic dttem pts to-distinguish between the two
(e-g-, pp- 43and 171). It should also be understood that the terms
evangelical and fundamentalist are ambiguous and not so easily
defined. It will be interesting to see what Wuthnow may produce
in the future, but this work is bound to be one of his best.



Forum 1

The Utopian Theology of Gabriel Vahanian

Gabriel Vahanian’s "Utopian Connection"

-- Speaking of God, the Human and Technology
by Darrell J. Fasching

All too typically contemporary theological reflection on tech-

nology seems awkward and inept, as if we are stumbling around -

looking for a handle on this phenomenon - which, of course, is
precisely our sifuation. For the most part, theology is treated as one
world of discourse and technology another. In Gabriel Vahanian’s
view, a theology which does not speak the discourse of its culture
cannot speak to that culture. As a theological ethicist or theologian
of culture he understands his task to be that of appropriating and
transforming the linguistic universe of our technical civilization.
The power of his-work lies in his ability to locate the linguistic
.~ connection between the biblical tradition and our technological
civilization.
: "No epithet better qualifies this post-Christian age,” Vahanian
. .argued in his 1961 book, The Death of God, "than, ‘technological™
(N.Y.: Braziller, 1961, 176-177). Long before Time magazine
turned "the Death of God" into a media event, Vahanian had used
that phrase to suggest that technological civilization was radically
altering the experiential-linguistic texture of human existence,
creating a "post-Christian civilization" typified by "a cultural in-
capacity for God.” In a technological age the Medieval language
of "supernaturalism” no longer speaks the reality of God. The
problem, he argued, is not so much secularization as it is a
religiosity disengaged from the world. Christian faith has been
reduced to a religiosity living in a separate world, focused on
~changing worlds rather than changing the world. That technologi-
cal world which Vahanian first analyzed almost three decades ago
was (and still is) a world desperately in need of "the spirit of utopian
and radical Christian adventurousness, . . . . a radical rupture with
the past and a bold new beginning (1961, 188)."
That is not a bad description of the theological enterprise
which Vahanian has been engaged in since then - "a radical rupture
with the past and a bold new beginning." A world which has no

other language of faith than that of another world (in this case the

language of Medieval supernaturalism) is a world which has no
capacity to speak of the living God and so ends up endlessly Waiting
Jor Godot. A world which has no contemporaneous language to
speak of God has no God tospeak of. For the living God is not only
the God of creation, the God who speaks us, but equally the God
of incarnation, the God whom we speak (Dieu anonyme, Paris:
Desclée de Brouwer, 1989). If the God of creation is not first of all
the God of incarnation, if the word does not become fiesh through
the linguistic structures and sensibilities of our contemporary ex-
istence, then "God is dead."

The "Death of God" as a cultural event suggested-that with =

the emergence of a technological civilization buman existence had
undergone a fundamental mutation. The sacred had migrated, as
Vahanian put it in God and Utopia (N.Y.: Seabury, 1977), from
nature to technology. The theological task is to be as faithful to the
linguisticality of our world as the Medievals were to theirs. Under-
standing themselves to part of the sacred order of nature, transcen-
dence was expressed in terms of the supernatural. Today we

understand ourselves in terms of technology and transcendence
will have to be expressed in terms of its utopianism. We no longer
think of oursclves as living within a fixed order of nature and
subject to an unchangeable human nature. We now seek not only
to remake our world but also our selves. "Existentialism,” Vahanian
argued already in The Death of God, "is related to Christianity in
the same way as technology is. Neither is thinkable without the
Christian culture which originated them (1961, 211).” The tech-
nological self is no robot, says Vahanian, but the self which makes
itself (God and Utopia, 1977, 136). And this same existential

- self-understanding pervades our managerial attitude toward our

social structures. A technological civilization has an inherent
utopian propensity, an inherent openness to transformation which
can only be explained by understanding it as a child of biblical
eschatology. '

If ours is a Post-Christian age it is so because unlike the
Middle Ages which were still shaped by pre-Christian Classical
world views, the technological structures of our world are a direct
product of the impact of biblical faith upon Western culture. The
irony is that, because of this, the Gospel is more directly attuned
to a technological civilization than it ever was to the Medieval
mytbological and metaphysical world view of "Christendom” -- so
much so that to speak of God in terms of "nature” and "super-na-
ture” in our world seems foreign and unintelligible.

Every myth of ages past, Vahanian argues, was a "technique
of the human" which, while promoting human identity as "human
nature,” ended up settling humans, not in nature but in culture
(1977, 86). Culture is the uniquely human realm, the artificial

_realm or "second nature” we create through our capacity for

speech. As such, culture is inherently technological. Entranced by
myth, we once thought of ourselves as part of the order of nature.
But when technological consciousness demythologized these
myths we became aware that we dwell not in nature but in language
- the realm of culture. We have come to realize that our under-
standings of nature are themselves cultural products. To be a
linguistic creature rather than a creature of "nature” is to be an
eschatological-utopian creature. For language provides no per-
manent place to dwell but rather demands that we become what
we are not. Both personal identity and the structure of society is
rendered radically open. Modern technological civilization is uni-
quely and selfconsciously a child of the word.

For Vahanian, "God,” our "bumanness"” and "technology" are
related, not extrinsically but intrinsically. They converge in our
utopian capacity for culture, that is, our capacity for speech. Theol-
0gy in a technological civilization cannot be "natural theology” but
only a "theology of culture” - a theology of the word. Natural law
and natural theology were always an ill-fitting graft onto a biblical
faith which insisted that we are created in the image of a God
without image, a God Wholly Other than nature and known only
through speech. Human identity, understood "in the image” of

Continued on page 16.
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God and Utopia: The Church in a Technological Civilization
' by Gabriel Vahanian (N.Y.: Seabury, 1982)

An Essay Review by Lonnie D. Kliever
Southern Methodist University

This essay first appeared in the summer issue of Studies in Religion/Sciences Religieuses, 1113 (1982), pp.321-324, and is reprinted here
with the permission of the Canadian Corporation for Studies in Religion. (Note: In transcribing this paper bold face emphasis has

been added to certain passages.)

Perhaps no contemporary theologian is more frequently
misunderstood than Gabriel Vahanian. Often wrongly associatgd
with other movements (Left-wing Barthianism, Death-of-God
theology), he has gone his own way in fashioning a theological
vision at once distinctively biblical and uncompromisingly modern.
The constructive lineaments of that theology have been partially
obscured by the iconoclastic tone and message of Vahanian’s
writings in the 1960s -- The Death of God (New York: Braziller,
1961),Wait Without Idols (New York: Braziller, 1964), and No
Other God (New York: Braziller, 1966). With the publication of
God and Utopia: The Church in a Technological Civilization (New
York: Seapury Press, 1977), the full shape and significance of
Vahamari?"theology has emerged. In this genuinely original and
radical siftément, he establishes the essential identity between a
‘utopian rfgmamsm and an ‘eschatological faith’ and sketches out
the linguff" ¢ and ecclesiological form that faith must take i in the
‘techiioldgial civilization’ that is dawning in our time.

Vahanian sees all human existence as essentially utopian. This
‘utopianism of the human reality’ functions both as a limit and as
a horizon. As horizon, "the human” confronts human beings as a
dare without prototype. As limit, "the human” contests every ex-
pression of life as less than a final achievement. Both dimensions
of the utopian are caught etymologically in the Greek word for
utopia -- ouk topos. Human life happens where strictly speaking "it
has no place." This utopian "otherness” or "beyondness” is, of
course, what religions speak of symbolically as "God." As we shall
see, there are very different ways of conceiving the relation. be-

tween "GoOd” and humans. But whatever the conceptuahty, God is
God and § ans are human only so long as they remain other to
one another.

Thef&:tan be no doubt that for Vahanian biblical faith is

paradwmﬁg for this joining of the utopian and of the religious.

Indeed, the utopian character of authentic humanism and_ the

“eschatic” nature of biblical faith are structurally identical. But this
formal identity must not be misunderstood. Vahanian does not
generalize utopian humanism and eschatic faith to some universal
experience enjoyed equally by all. Both the human and the divine
come to appearance only in language and that language is always
culturally and religiously particular. The utopian reality of the

human and of God is always expressed in a culture’s own religiosity

and every religiosity is articulated in a specific cultural framework.
This means that a given religious and cultural symbol system may
either express or repress triie humamty and true divinity. Any given
symbol system can spell death o life to humans and to God!
Vahanian calls each such symbol system a "technique of the
human,” and notes that each technique is borne by a distinctive
“vector of culture.” The heart of this theological program cenitres
insorting out the ways these techniques differ and why their vectors
change with the passage of time. He begins by marking a crucial
distinction between "soteriological” and "eschatological” techni-
ques of the human. Soteriological techniques (religions of salva-
tion) envision God as the condition of the human. In soteric

religiosity, God’s transcendence is exterior to humans and the
world. Human existence is defined by "scarcity” and "heteronomy"
and the utopian destiny of the human is projected into another
world which can only be anticipated through "spiritual” evasion of
this world. By contrast, eschatological techniques (religions of the
reign of God) see humans as the condition of God. Eschatic
religiosity sees God’s transcendence as anterior to human beings
and the world. Human existence is marked by "abundance" and
"autonomy" and the utopian destiny of the human is realized in this
world becoming other through "bodily " engagement with it.

Vahanian further divides soteriological techniques according
to whether humanization is seen as a liberation from nature or
from history. A soteric religiosity vectored on nature centres in a
"supernatural” conception of transcendence. Only a return to a
supernatural world above can make up for the mysteries and
miseries of life in the natural world. By contrast, a soteric religiosity
vectored on history turns on an “"apocalyptic” conception of
transcendence. Only the arrival of the apocalyptic world ahead can
resolve the vicissitudes and injustices of historical existence. In
other words, these soteriological techniques of the human rest on
“mythic" conceptions of transcendence. They distinguish humans
and God, world and kingdom, by separating them spatially and
temporally. Consequently, these mythic carriers are never ade-
quate for expressing true humanism or biblical faith. Soteriological
religiosity always consigns the utopian reality of humans and God
to some paradisal past or apocalyptic future. Their utopianism has
consisted largely "in changing worlds rather than in changing the
world."

Given these distinctions, Vahanian argues that Christianity
has been a "salvation religion” throughout most of its history. To
be sure, there was no way historically that Christianity could have
avoided taking the cultural form of a soteric faith because the only
cultural vectors available in the Greco-Roman world were mythic.
Moreover, these supernatural and historical theisms at least
mediated the utopian reality of God and humans in anambiguous
way. Belie in anotiier world above or ahead at least stood guard
iconoclastically against all temptations to deify nature or society.
The existence of the church at least prevented total disengagement
from every concern for the world. But even these "misshapen
utopianisms" have lost their power to bring the human and God
to appearance in the modern world. An axial shift in modern
sensibilities has "dishabilitated” the entire Christian tradition
by undermining its mythic framework. The God of salvation
religion who fulfills life from above nature or beyond history is no
more! All mythic "cultural vehicles" of transcendence have been
dissolved by the triumph of technological civilization. Modern
technology has delivered humans from the mythicworld of scarcity
and heteronomy into the technological world of abundance and
autonomy. Modern technology has made humans producers of
nature and history rather then their products.

Continued on page 9.



o Dieu anonyme, ou la peur des mots

[God Anonymous, or Fear of Words],
by Gabriel Vahanian (Paris, Desclée de Brouwer, 1989)

An Essay Review by Philippe Aubert

Pastor, Reformed Church of Alsace
Translated by Charles L. Creegan

God Speaks Our Language

Many theologies have endless prolegomena. One may en-
quire into the relation between faith and reason, between ontology
and theology; lay the foundations of an existentialist, materialist
or other reading of the Biblical tradition; reflect on the being of
God and the being of humans. It is very true that all God-talk is
grist for the Biblical mill. God may be defined as Alpha and
Omega, the all-powerful, the judge or the gracious one. These
conceptions of God are all present in the Biblical tradition, but the
originality of the Biblical messa
not to be found in any of them.

God is a God who speaks, the inverse of silent idols: "And hke
all speech, which binds even while liberating, God, bound to
humanity, is only so bound by the word."

Even before Gabriel Vahanian, Christianity has certainly not
lacked theologians who have placed this Biblical affirmation at the
center of their theological thought. Far rarer are those who have
accepied all the consequences. Barth himself fell by the wayside
- a victim, like many others, of a hermeneutics of history. To say
that God is speech, that God is connected to humanity only by
language and not by virtue of an analogy of being, or some sort of
historical conscience, is to radicalize to the point at which God
escapes from the idol which we make as soon as we assign to God
a name, a place, a history, be it ever so holy.

Here we can see a filiation with the thought of Bultmann,

who, in his enterprise of demythologizing, had no other intention -

than to bring God back to the zero point, a point of no return at

which only the new and the impossible are possible. That is what -
the Bible does when it forges the idea of redemption aver against-

that of history, of creation over against that of nature. -
Radicalized, God is no more tied to nature than to history.

Holding to a hermeneutics of speech from Genesis to Revelation,

frofh creation {0 resurrection, Vahanian elaborates in bis book a

veritable Systematic Theology. Diving back into the sources of -

Biblical tradition, his thought does not switch Gods at the whim
of the diversity of Biblical texts, of our existential angst, or of
passing trends.

Offered as prolegomena are the central affirmations of the
Bible: God is speech, and its fulfillment: the Word made flesh. In
this verbal condition, God and humanity are linked by language.
If the break with ontotheology is not surprising, the anthropology
found in Vahanian's thought is worthy of greater attention. Ina
world where often God has resolved the human question, but
also—-inevitably--humans have resolved the Divine question,

Vahanian reminds us that far from opposing 6 confusing these -

questions, the Bible radicalizes them to the point of defining them
in terms of alterity: an alterity which only language can establish.

Speech does not separate. It does not separate what God has
joined together. It does not separate what is one—as a hand is
one with another in clapping, or I with thou, God with humanity
in metaphor. It is not metaphor which is a manner of speaking
a language. It is language which is a metaphor. It is the power

age over against other religions is .

of metaphor which bodies out the space of a speech as it makes
of speech God’s space: a space where humanity is the condition
of God, where the reality of God is given with thereahtygfthe
world, but nevertheless without their becoming confused.
Humans are grounded in God; like Adam, called Son of God,
they have no other antecedents than speech. Thus they could not
be defined as changelings of nature or as beings gifted with a
historical conscience. Without precedents, each one is altogether
as human as anyone, in the formula which Vahanian borrows from
Jean-Paul Sartre. "Where even God is no more than a word. A
word thanks to which humanity is no longer grounded and never -
will be solely grounded in nature--though we must first be human,
and, like Adam, hiuman first rather than the first human.
Now it is clear that language cannot be reduced to a simple -

" code of signs and symbols.

We are far from the conception of Paul Tillich, for whom
religious language can only be symbolic: "[The symbol opens] up
levels of reality which otherwise are hidden and cannot be grasped
in any other way. ** Tillich translates, he does not radicalize, so that
for him the word "God" cannot be replaced since it pamc:pates in
the Holy which it expresses. Translation only displaces or circum-
vents the Holy, it makes language an instrument or even a mask.
For Vahanian, in speaking, God unmasks, un-names, de-sacral-
izes, putting himself [herself]in question thanks to language which
by nature is iconoclastic and utopian.

God can only be spoken!

Speech and Utopia: God
Refusing to enclose God in a name, the Bible also constrains

itself from enclosing God in a place: Biblical iconoclasm moves.

from the anonymity to the utopianism of God. For the myth of
the Eternal Return or of the Earth-mother is substituted the hope
in the Promised Land; to natural order which engenders an ethic
of necessity is now propounded the Law, gracious order for which
the only possible ethic is that of the impossible.
Master of the Universe, God creates. Thus is wiped out any idea
of a generative Nature which takes care only of those it favors.
So in the Old Testament, the appeal to nature as a norm and
criterion of life yields to the Law. The Earth-mother yields to the
Promised Land. And the Eternal Return yields to the Sabbath,
while humans, whatever they may be in the natural order, areall
equidistant from God. :
Vahanian restores this utopianism, which succumbs to a
sacral conception of God and of the world, by a formula which acts
as leitmotif from beginning to end of the book: "Faith consists not
in changing worlds, but in changing the world.
Salvation and Utopia: The Christ
Whether in a sacral or utopian conception of the world, every
religion must address the question of salvation. For from Isracl
to the Church, salvation is the central problcm of the Bible.
The answer to this question must lie in the Christic concep-
tion of God, but also—-as Vahanian is at pains to show-in the
Christic conception of humans. Classical Christology generally
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develops in three parts.  First is an ontological reflection on the
person of Christ, which most often aims to emphasize the ontologi-
cal specificity of Christ as against humans, or again to deny any
differences; in this second case, the difference between Christ and
us would come out existentially. The second part attempts to
discover the historical foundations of the life of Jesus, while the
third is given over to the soteriology which follows from the con-
fession of Jesus Christ as savior.

For Vahanian, Jesus is no more the answer to the God ques-
tion than He is to the human question. He absorbs neither, but
rather sets them face to face in their alterity and their communion,
thus becoming the covenant between God and humanity. The
measure of God and of the person who is the Christ does not begin
with the birth of Jesus, but with the faith of the believer. That is to
say, faith guarantees its own foundation and the result of historical
studies is of minor importance. Does not St. Paul himself settle the
question by reminding us that we only know the Christ of the
writings?* - The life of Christ begins with faith and the sense of God
shown when, in Christ, God is not stuck in divinity nor the human
in humanity, but God is of one body with humans, and in Christ
"humanity is the condition of God."

Son of God, Christ does not represent the quintessence of God,
but God’s providence, in other words God’s currency. Son of Man
and thus native of the human, he does not symbolize the culmina-
tion of nature through the human phenomenon which would also
be its conscience, but the novelty of humanity.

More than ever it is a question of salvation. The word is made
flesh to be embodied, to become Church as body of Christ--but on
condition of becoming a social body in all of its dimensions, ethical,
political, economic and cultural. Far from any mysticism, the
thought of Vahanian ever returns to ethics: an ethics which permits
us to change the world, as opposed to a mysticism which only
changes worlds.

Utopianism of the Body and Social Order: The Spirit

Far from setting in opposition heaven and earth, God and
humanity, or the fiesh and the spirit, the Bible invites us to engage
nature and its determinism, history and its absolutisms, and the
social order.

The pneumatology of Vahanian does not rest on a subtle
analysis of the different names which refer to the Spirit. The best
way of understanding the third person of the Trinity is still the
amazing story of Pentecost. '

‘While Western theology has, for a variety of reasons,
dangerously reduced the place of the Spirit, our author gives it a
new spin which is not unsurprising. Rather than any mystical
manifestation like glossolalia, the outpouring of the Spirit is noth-
ing other than a new social order, an ecclesial vision of the world.

And how is this order to be recognized? From the fact that it falls
into place once our behavior--on the social as well as the religious,
cultural and ethical levels-- demonsl:rat? the conviction that is
ours when our living is living the Christ.

To live the Christ and not simply in Christ. The nuance in the
Pauline expression must not be pushed too far; Vahanian wishes
to insist on the fact that the Spirit does not interiorize the Christ,
but exteriorizes him, communicates him in every person’s lan-
guage. Every person, be they Parthian, Elamite, Mesopotamian,
Jew or Greek, male or female, rich or poor.

Not satisfied to revise the social order which classifies people
according to their merits, or privileges of land or blood, the Spirit
moves between the individual and the communal -- [shaping] a
community in which communion must not eclipse communication.
St.Paul was already worried at the attitude of those Christians for

whom the edification of the neighbor was secondary to the mystical
communion of speaking in tongues. It falls to Vahanian to take up
the cause and to take on the interpretation of the famous passages
which Paul devotes to this problem in the first letter to the Corin-
thians.
And would not God then be reduced to a mere effect of language-
—like that other Divine abyss, Being, or what fills it, the Holy?
Speech postulates language. But when through misdirection it is
called to postulate both more and less than language, it leaves the
sphere of language. Then it serves to strengthen a vision of the
world more mystical than ethical: dualistic, and providing a
springboard for the initiates, the candidates for otherness. But if
God is a God who speaks to us, God is willingly placed in question,
less through nature and its catastrophism or history and its
tragedy, than through language. Itis in language that one recog-
nizes the traces of God, as those of the wind in the grass, breath
in tl&e word, and the Spirit in the newness of the world and of
life.

In this book, Gabriel Vahanian shows that it is possible to
escape the eternal problem of theism and atheism by returning to
the roots of Biblical tradition.

Taking up the theses already expressed in God and Utopia,
the author proceeds to a true theological reconstruction which, far
from refuting tradition, restores it by reorienting it in a direction it
should never have left. A theology in gear with modernity which
returns to the Christian an awareness of faith, a capacity to grasp
the reality of the world, not fleeing it, but rather changing it. On
one condition: that the Church must show its mettle, it must not
be afraid of words; for more than our past or our future it is speech
which remains a challenge to humans and a hope of humanity.

Notes
1. Gabriel Vahanian, Dieu Anonyme ou la peur des mots (Paris,
Desclée de Brouwer, 1989), p. 17. '

2. Ibid., p. 18.

3. Ibid., p. 63.

4. Paul Tillich, Theology of Culture, ed. Robert C. Kimball
(New York, Oxford University Press, 1959), p. 56 [cited in French
translation--Tr.].

5. Vahanian, p. 79.

6. Ibid., p. 117.

7. Ibid., p. 136.

8. Ibid., p. 139.

* Editor’s note: Mr. Aubert makes a puzzling allusion here. I
suspect he means to say, as Vahanian does say, that Paul reminds
us that even if we once knew Christ in the flesh that is not how we
now know him, for we now know him only in the Spirit. (2 Cor.
5:16).
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Theology of Culture: Tillich’s Quest
for a New Religious Paradigm

- by Gabriel Vahanian
Université des Sciences Humaines, Strasbourg

Jor Jean-Pierre Richter

Whatever reasons are adduced by Paul Tillichwhen he claims
that, under the circumstances of today’s human cultural predica-
ment, traditional theological ethics should give way to a theology
of culture, one thing clearly stands out: the task at hand can be
neither defined nor discharged properly unless it rests, firmly, on
a religious analysis of culture. Immediately, however, another
thing makes itself felt and grows and looms even larger than the
former: it refers to what I shall call Tillich’s quest for a new
religious paradigm.

In Theology of Culture Tillich writes that if "religion is being
ultimately concerned about that which is and should be our
ultimate concern, [then] faith is the state of being grasped by an
ultimate concern, and God is the name for the content of this
concern.” But no sooner has he made this statement than he

- draws our attention to the fact that with it he points_to "an
existential, not a theoretical, understanding of religion."” But is
that all there is to it? Nor would the question arise if, in the same
paragraph, he did not invite it by admitting that "such a conception
of religion has little in common with the description of religion as

the belief in the existence of a highest being called God, and the .

theoretical and practical consequences of such a belief. "3Havmg
thus raised at least a question about the assumption that religion
must be intrinsically tied up with a substantialist ontology, he ads,
similarly, that another and for us equally significant consequence
of "the existential conception of religion is the disappearance of
. the gap between the sacred and secular realm.”™ And yet, just as
he retracts himself with respect to God as Being-itself, so also he
will not really go so far as to drive a wedge between religion and
the sacred much less discard that other; equally rampant, assump-
-tion according to which religion must intrinsically be tied up with
the sacred.
&

Casual as they may be, these statements bring nonetheless
into focus what, to my mind, is really at stake in Tillich’s shift from
theological ethics to theology of culture.

To begin with, take the last words of the last quotation.
Considering that normally what goes together with the sacred is
the profane while religious is what goes together with secular, one
is bound to wonder whether the disappearance of the gap is, for
Tillich, the result of a process of desacralization or the result of a
process of secularization. For reasons that will become clear as we
go on, Tillich does not mean the former. But he really does not
mean the latter either, since secularization -- of which he is critical,
anyway -- at worst would amount to a displacement of the sacred,
not its loss. And if so, there could be no disappearance of any kind
of gap, either. Or else, it must result from a process of desacraliza-
tion - a process which, precisely, consists, not in obliterating
religion, but in providing it with another ground than the sacred.
Indeed, unless the gap to which Tillich consistently refers has
disappeared, what would be the point of shifting from theological
ethics to theology of culture? Given the ambiguities of Tillich’s
thought or his existential ambivalence about the secular (or, for

that matter, the sacred), the shift, once it is properly analyzed,
should bring into evidence another yet equally exciting aspect of
his thought, with consequences affecting not only ethics and
society but also the language of faith and theology properly speak-
ing. Meanwhile, the real nature of the shift and its shortcomings
in Tillich’s own handling of it are brought to light by raising a
simple question. It can be phrased as follows: Obviously honing in
on or beckoned by a new religious paradigm, what is it that
prevents Tillich from ultimately giving up ontotheology, and the
idea of God as Being-itself, for the sake of a theology rooted in
the Word -- instead of merely using words? That is, to a theology
attuned to the verbal condition of the human. What is it that keeps
his thought firmly oriented to the sacred instead of prodding it into
a theology of utopia?
(2 1

T be sure, what Tillich was concerned with, on his own
admission, was a religious analysis of culture. But, given the
previous remarks, it could weli be that this first step was also the
wrong one. Considering the vast upheavals generated by the
successive scientific and technological revolution and their urgent
implications for human self-understanding; considering in other
(or, should I say, in his own) words, the cultural shaking of our
religious foundations, should he not have instead been concerned
with a cultural analysis of religion? Indeed, if language is "the basic
cultural creation” and, Tillich goes on, of moreover, "every
religious act, not only in organized religion, but also in the most
intimate movement of the soul f{i.e., not only in theoretical but
also in existential religion] is culturally formed,” in these times of
spiritual crisis and shifting religious styles - driving, for example,
Protestants and Catholics into having nowadays more in common
than they do with their respective sixteenth century ancestors —
would a cultural analysis of religion not have prowded him witha
better and more pertinent theological stance? Much as Tillich
protests against ascribing religion to a "special realm” alongside a
secular one, does he not himself consolidate such a cleavage even
when he defines religion as "the substance of culture” and culture
as "the form of religion"?S Inevitably, a definition of this type is
bound to foster one kind of dualism or another, if it does not
simply perpetuate a rather-traditional, dichotomous under- .
standing of reality.

Tillich’s protestations to the contrary notwithstanding, this .
impression is not quite alleviated by statements to the effect that

“"the religious and the secular are not separated realms:" they are

"within each other."” Such statements, however, are immediately
counterbalanced if not neutralized by the rather telling admission
that "this is not the way things actually are.”” Actually, each realm
tries or tends to dominate the other, even as, Tillich claims, on
another, existential level, each of us drifts into estrangement or is
responsive to both acceptance by God and self-acceptance.

Am 1 then still suggesting that for all practical purposes
Tiltich’s understanding of the relation between religion and cul-
ture is grounded in the sacred? I am, in spite of the fact that he



defines the sacred as a passion for the secular. Am I equally
suggesting that his understanding of the religious phenomenon
and of Christianity in particular is one that is not somuch grounded
in "salvation" as one that reduces the Christian faith to a religion
of salvation? I am once again, and again in spite of the fact that
even for Tillich "salvation,” "sgving," and "savior" are words that
need to "be saved themselves.™ They are words whose efficacy has
consistently lost to the "saving power of the technical control of
nature,” while at the same time the cure of souls is itself being
practiced with a far "greater consciousness of the real meaning of
grace” by depth psychology.

In a word, Tillich’s reluctance to get rid of being in talking
about God is in turn explained by his reluctance to get rid of the
sacred. Interestingly, this twofold reluctance is accompanied by an
even more significant acknowledgement, namely: both religion and
culture are funded by language. True enough, what Tillich means
by language is nothing more than a symbolic order and its tradition.
And, although as an order this order is less and less conspicuous
today for its adhering to the so-called vertical dimension rather
than to the horizontal one, still it is thoroughly tangled with the
sacred of which it remains captive instead of being pegged on
utopia. Mistaking optimistic progressivism for "hope against hope,”
the utopian hope of which at times American civilization was only
able toreflect-aglistorted image, Tillich points out that religion "had
nearly forgottétgthe religious reservation, the vertical line, and had
dedicated-itS“fgtse to the religious obligation, the horizontal line
alone. It had-eonsecrated progressivistic utopianism instead of

_judging and trapscending it."’ What he does not realize, however,
is that religiGiriias been undergoing a basic shift: in fact, if not
yet theoretically, it is no longer tied up with the sacred. And Tillich
has no conception of such a radical mutation of the religious
experience. Inadvertently or not, he then writes: "The original
terminology of scriptures and of the liturgies of the Ancient Church
cannot be replaced. Mankind has archetypal words." '

. ek

As is well known, Paul Tillich was by and large rather critical
of utopia. He sees it as the ultimate sanction of secularism if not
its final degeneration. No wonder he did not approve of Gogarten’s
overall vision of§dkularisierung. Yet he should not be rebuked for
that. And he*#W&gifld not be altogether wrong if his own alternate
concept of apaissetics had been free of all suspicion. Indeed,
utopia and thesgred do not quite mix, As Gilles Lapouge putsit,
utopia is-not prégitious to the sacred.!!

And no [6Hger can the question be eluded, either. Something
prevents Tillich from identifying the religious dimension with the
spirit of utopia. Why? In spite of the entire thrust of his thought,
what is it that, for example, drives him to contend that "no church

is possible without a sacramental representation of the Sacred"?*?

Or does Tillich manage to overlook the fact that this kind of claim
is scarcely possible without the prior confusion of the sacred and
the holy, of sacralization and hallowing? Surely, there must be
another explanation.

At this point, it seems obvious to me that Tillich was groping
for a new religious paradigm. The general trend of his thought is
studied with irrefragable indications of such a quest. To wit, the
incessant struggle against secularism as well as clericalism or ec-
clesiasticism he wages in the name of that most apt and most
beautiful of all, the Protestant Principle -- of which, apparently,
even his own definition of religion and culture, if not his theology
of culture, is to be deemed but a distorting echo. Quite correct
when, by ecclesiasticism, he means otherworldliness, something
seems to go wrong when, by secularism, he means not only
socialism but also the latter’s utopianism or, more precisely, its
immanentist utopianism. Not to mention the fact that it remains
to be seen whether, of necessity, utopianism must be immanentist,
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Tillich, easily presuming that secularization must lead to secularism
and construing the secular in antinomy with the sacred, opts for
and finds refuge in the bosom of the sacred even while claiming to
be concerned with the unconditioned, the ultimate, albeit forgot-
ten, the religious dimension.

s

Still, it is no wonder that in spite of it all he has, in "Critique
and Justification of Utopia,” written pages hardly surpassable on
the subject. From the start, he states, that "utopia is truth,” and
asking "Why is it truth?" answers: "because it expresses man’s
essence, the inner aim of his existence.” "Utopia,” Tillich insists,
"shows what man is essentially and what he should have as telos of
his existence." " Accordingly, Tillich points out, " a socially defined
utopia loses its truth if it does not at the same time fulfill the person,
just as the individually defined utopia loses its truth if it does not
at the same time bring fulfillment to society.”

However, the significant thing lies elsewhere. It lies in the fact
that this truth of utopia seems itself inevitably bound to be check-
mated by no less a utopian untruth: "Utopian is a judgment of the
extreme sinfulness of the present or of a social group or people or
religion and an attempt to lead out of this situation, but it does not
say how this is possible if there is radical estrangement.”

We need not be surprised at Tillich’s negative assessment of
utopia being as strong as his positive assessment. He uses the same
stratagem with respect to the church or religion in general, or with
respect to culture. He remains consistent with the sacral presup-
positions of his theological stance, globally considered, if not out-
right with the Protestant principle. Of the problem thus raised by
utopia he sees no resolution except in terms of the idea of the two
orders, of the vertical and the horizontal or, do I dare add, of the
sacred and the profane. Clearly, for Tillich only the Lutheran idea
of the two orders - which I prefer to see as somewhat alien to my
own unabashedly Calvinistic understanding of the Protestant prin-
ciple -- can prevent utopia from "freezing" into some final solution
(with all this phrase connotes to our post-Auschwitz ears). Tillich
does not, I am afraid, seem to allow for the possibility much less
for the fact that utopia, if it aims at anything, aims precisely at no
final solution of any kind. For him, what would and does ultimately
confer finality, even "utopian finality to any place or time in history,"
is and has always been the sacred. No sooner has he acknowledged
the spirit of utopia than he rejects its relevance unless it can be
retrieved in the name of the sacred. Unexamined or inadvertent,
such a position is all the more unexpected since Tillich himself
concludes his own essay with these words which he himself under-
lined: "It is the spirit of utopia that conquers utopia." ~And who
else but Tillich could say anything like that?

55

If the religious task consists in changing the world rather than
changing worlds, is there any conquest or, for that matter, any
quest that is not fundamentally utopian? Only in this manner can
the religious dimension be spared from becoming one dimension
among others. Only in this manner can it perform as the leaven
does in the dough, changing it into bread. By contrast with the
sacred, the spirit of utopia implies in no way that the real world is
somehow a place off limits; it is what is at stake in and through
cultural revolutions that exhibit a religious vision and religious
revolutions that likewise exhibit a cultural relevance. True enough,
in Tillich’s time, the need for either kind of revolution had, at
bottom, been ideologically oriented, exclusive of any other con-
sideration. Progressivistic or apocalyptic, demonic or catastrophic,
it did nevertheless reflect something -- though not always the best
-- of the deeper revolution that had been and still is affecting us all
both religiously and culturally, the technological revolution.

Of this technological revolution, surely, Paul Tillich grasps the
hitherto unexpected, unfathomed meaning. The desert can be



"tamed” into a garden, and the wilderness, both inward,
psychological, and outward, physical, can be turned into paradise.
Which, of course, does not mean that the converse cannot equally
happen, and technology unleash demonic forces yet unsuspected
by our natural, all too natural, inclination to evil. Not that this
would mean the ultimate surrender of nature to technology and
its alleged inherent madness, its congenital incapacity for
coherence. It could, on the contrary, mean the surrender of tech-
nology to nature, albeit through human nature.

o conceive of technology as the ultimate negation of nature
amounts to overlooking its real meaning. To begin with, technology
has made us more conscious of nature than we have ever been so
far. Technology is the spirit of nature conquering nature. And to
it, an its implications, Tillich is, no doubt, most sensitive.

So sensitive, indeed, that he feels the need for a new religious
paradigm -- a utopian paradigm of religion in lieu of the sacral
paradigm bequeathed by the Western tradition. A tradition, how-
ever, of whose language, precisely, Tillich does not simultaneously
feel the need to be freed. And it is this language which holds
Tillich’s thought firmly grounded in the sacral discourse of on-
totheology and withholds it from the spirit of utopia. But it is a
language that defeats itself: pervading everything from birth to
death, geared to life after death, it shies away from life in spite of
death, the life over which death itself can win no victory -- no final
victory.

hEx

Not without some irony, Paul Tillich’s ashes were scattered in
the sky over and above the memorial garden designed in his honor
at New Harmony, a town founded by Robert Owen and. his
utopian community, a landmark in the conquest of utopia by the
spirit of utopia.
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Kliever, God and Utopia , continued.

Seen in this light, technology is not the threat to humanism
and faith so widely feared today. Technology liberates humans
from an impersonal nature and history and empowers them to
humanize both. What then is technology if not the the continua-
tion of utopian humanism and eschatological faith? If the proper
place of the human is neither "residue of nature” nor "afterglow
of history,” then technology furthers the realization of "the com-
ing of [the hu]man" by extricating humans from nature’s neces-
sities and history’s terrors. In other words, technology both
negates and fulfills the Christian tradition. In negating
Christianity’s mythological conception of religion (whether in its
supernatural or apocalyptic version), technology at last offers a
cultural vector that can embody a genuinely eschatological faith.

Vahanian is under no illusions that technology’s promise will
be realized automatically. Technology will foster the utopianism

_ proper to the human only if it gets "the religion it deserves.” That

new religiosity requires a new language and a new ecclesiology.
Here Vahanian is still feeling his way and his thought at this point
reaches an unparalleled density and difficulty. But the essential
shape of this requisite linguistic and ecclesial revolution is clear
enough to be grasped.

Linguistically, an eschatological faith can speak of God and
the kingdom of God only by speaking of humans and their world.
‘The human is the "event of God," though God is the ever-present
other by which humans become what they are not. The world is
the "event of God’s kingdom," though the kingdom is the never-
present eschaton that calls forth the world as rovim. But language
about humans and the world in a technological civilization must
be bodily and fictile. The shift from mythology to technology is a
shift from a "civilization of the soul” to a "civilization of the body."
Technological civilization gives humans an earthly dimension
heretofore neglected in favor of the soul and its heavenly aspira- .
tions. Body language brings the utopian reality of the human and
God into the realizable present and thereby makes the human
body and the social structure the instrument of the kingdom and
the incarnation of God! But body language that does not sink into
factualism or soar into fantasy must be fictile -- it must shape the
present by joining the real and the imaginary. Indeed, every
human body and social structure is a "bridge” between the imagi-
nary and the real precisely because language is the "artificer” of
the human. "Language nudges the body into the word as well as
anchoring the word in the body, even as the imaginary is anchored
in the real. Indeed there is no utopia except in terms of the
realizable, and the imaginary is nothing other than a utopianism
of the real. Eschatological artifice does not overwhelm the imagi-
nary with the real, nor does it sublimate the real in the imaginary.
It emancipates humans from both, "thereby bringing hope within
reach.” :

Ecclesiologically, an eschatological faith is neither identical
with nor separate from the customs and structures of society. The
church is rather "the eschatological principle of political and social
organization of the human order.” The utopian church in a tech-
nological civilization must meet the challenge of the "technocratic”
systematization and privatization of life. The often-voiced fear
that technology inevitably brings dehumanization and faithless-
ness grows out of technology’s breakup of traditional customs,
roles, and communities. Bureaucratic rationalization and multi-
national corporations are making traditional geographic and
sociological boundaries obsolescent. Seen in its best light, this
technological leveling could signal the latter-day beginnings of a
"city of earth” where there is neither East nor West, black nor
white, male nor female. But what of the individual who seems lost
in this "gigantism" and "interchangeability"? Will the individual

Continued on page 12.
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FForum Il

Law and Ethics in Ellul’s Theology
[Abstract of Introduction to Jacques EUul’s Judicial Ethics,
Master’s Thesis, Faculty of Protestant Theology, University of Strasbourg]
By Sylvain Dujancourt
Translated by Charles L. Creegan

Jacques Ellul’s judicial thought is an aspect of his work which
has received little attention. Andyet it is perfectly characteristic of
Ellul’s sociological and theological procedures. In this area as in

others, Ellul initiates a dialectic of constant cross-questioning in-

volving study of the problem in its social, political, and cultural
aspects, and investigation of what the Bible says--or does not
say--about the subject. For Ellul, law is a human phenomenon
which is only fully significant in light of Biblical revelation.

» A: To affirm that law is a human phenomenon is an implicit
response to two questions: What is law? What is its origin?

1) In defining law, Ellul begins by rejecting the traditional
alternative between idealist and positivist conceptions—which he
accuses in the first case of an abstract vision of the nature of law
and humanity, and in the second case of reducing law to a mere
rule. Law is "a concrete system destined to be applied.” Ellul next
distinguishes law from several notions for which it is sometimes or
often mistaken: morality, history, the State, custom, laws, lan-
guage, and science. These distinctions allow Ellul to uncover five
characteristics of law. Law is universal, a rule of social life indis-
pensable to the functioning of all civilization. Law is an artificial
creation of humanity, helping to ensure control of time, space, and
human relations. Law is normative, both in that it expresses a
desire to modify the total social fact and in that it is a set of
procedures facilitating the realization of the values embodied in
law. Law depends on applicability; it is made to be applied. Finally,

‘Ellul claims that law has an aim, justice, which is also its critical -

benchmark. ‘

Ellul the historian sets out a three-stage typology of the
evolution of law. In religious law, law and religion are confused.
In secular law there is an equilibrium between the basis, popular
conscience, and the form, judicial technique. This is the moment
of legal evolution which Ellul prefers. The last stage is that of the
technologizing of law, in which judicial technique dominates. Here
law is transformed into an organization at the service of the State.
The law of our societies is in a crisis due at once to its nationaliza-
tion, its proliferation, its incoherence, and its devaluation. It has
also mutated: technique has transformed law into a mechanism for
social control. A teleology of order has substituted itself for one
of justice. In counterpoint, Ellul imagines an ideal law which would
encompass three qualities: a close mesh with social reality, a sub-
ordinated judicial technique, and a capacity for evolution. This
conception comes nearest to the second stage of the evolution of
law. :
2) Having thus analyzed law, Eltul tries to answer the question
of its origin—that is, of its creation and foundation. For Ellul, the
creation of law is the fruit of a combination of human effort and
social facts. Law is firstly'a spontaneous and collective work of
humans for the organization of social life. Law is created by
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decisions made in light of certain values. Without accepting the
Marxist analysis of law, Ellul allows that social, economic and
political givens play an important role in the creation of law. Ellul
considers events to be a particularly important source of transfor-
mations of law. The satisfaction of three criteria allows us to affirm
that a rule has become one of law: the existence of common and
accepted values; regularized procedures; and sanctions. Ellul

.. raises judicial.and theological objections to natural-law doctrines
- which purport to explain the foundation of law. "Natural law" isa

human invention, founded on a variable idea of nature; it is a
negation of the eschatology of the Kingdom and allows humans to
escape radical revelation. :

B: Continuing his research, Ellul relates his analysis of law as
a human phenomenon to the Bible, and shows that revelation adds
to the value and significance of law. He examines the place of law
in the project of salvation as it is revealed to us by God, and
proceeds to extract a Christian judicial ethics. Ellul’s theological
analysis of law rests on two choices, theology of grace and Chris-
tocentrism, which underline his solidarity with S. Kierkegaard,
K Barth and J. Bosc.

1) In revelation, law is an element of the dialectic between
truth and reality. In the Old Testament, Ellul distinguishes be-
tween the Torah, expression of Divine grace, and Hebraic legisla-
tion. Hebrew law is in many ways similar to those of other oriental
civilizations of the same era. Ellul notes that, as an instrument of
God, it is nevertheless unique. In the New Testament, law takes
on an essentially ethical dimension; it is an instrument directed to
reducing conflicts and allowing the weak to compensate for their
weakness. '

In the Bible, there are three characteristic manifestations of
law: institutions, such as marriage, State, or property, which are
created by God with a soteriological dimension; human rights,
those given by God in the interest of covenant, of which the first is
to be able to speak to God in the name of Jesus Christ; justice,
which is an act of God, judgement, and grace. The notion of justice
establishes a link between law and revelation. This link allows Ellul
to affirm that the foundation of law is in God. This is not a
theocratic conception of law. Instead it signifies that law finds its
true value in God, and that in Jesus Christ it gains its full sig-
nificance. Law is a part of the lordship of Jesus Christ over the
world, between the covenant and the parousia. It is also placed in
the eschatological perspective of the final Kingdom, although it
cannot contribute anything at all to its coming.

2) On the basis of this judicial and theological analysis, Ellul
constructs a Christian judicial ethics, that is to say, a coherence
between being and doing relative to law and faith. The ethics
proposed by Ellul is founded on the notion of judgement, first of
all with respect to existing law, and secondly with respect to the



working out of law. On the one hand, the Christian is invited to
take notice of the worth of law before God, while at the same time
measuring the exact social value of law. Further, the law of love
does not allow the Christian to ignore the law in force; it must come
into play with respect to the existing law. The Church must also
take care that the law of society does not hinder the free speaking
of the Word of God, salvation of humankind.

On the other hand, as to the working out of law, the Christian
must work for the re-establishment of order, that is, to recall the
existence of a transcendent dimension of law. The point of refer-

ence is the Christological order. The Christian must constantly
reorient law, and stress the creative sense and the social function
of law. Ellul invites the Church to exercise its role of mediation
and conciliation so that all social groups may rally around certain
values, and accept the authority of a law which would bring them
into being. Ellul also rejects all notions of a Christian law since he
opposes the idea of obliging non-Christians to believe in a faith and
values which they do not share.

Notes on the Catholic Church and Technology

by Sergio Silva G., ss.cc.

Sergio Silva is a priest of the Congregation of the Sacred Heart and Professor of Theology as the Catholic University of Chile. Recently he spent a week in
residence as a visiting scholar at the Science, Technology, Society Program of Penmyluanm State University. In the future he will be collaborating with Carl
Mitcham and Jim Grote in the development of more bibliographic documentation concerning theological reflection on technology, especially in Latin America.

These notes are based on my book (written with the collaboration
of Pedro Boccardo) La idea de la técnica modera en el Magisterio
de la Iglesia, desde Pio XII hasta Juan Pablo 11 (1985) (The ldea
of Modem Technology in the Magisterium of the Church from Pius
XIT to John Faul 11 [1985]), published in Anales de la Facultad de
Teologfa 38, 1987, Cuaderno 2, Santiago de Chile, Pontificia
Universidad Cat6lica de Chile, 1989, 166 pages. --- S.S.

What contemporary Popes and the Second Vatican Council
have said about technelogy reflects the thinking of the Church. Not
that in the Catholic Church and in her theology there are no
differences of opinion, but on this subject Popes and Council do
not go beyond the Church.

To write the book I read and analyzed all that the Popes and
the Council have said on technology. It should be immediately
noted that Popes and Council seldom reflect explicitly about tech-
nology; their statements are usually indirect, apropos other sub-
jects, and in most cases are not in the Encyclicals (letters in which
the Pope engages his teaching authority at the utmost, without
being infallible), but in occasional speeches to various groups,

especially at the Wednesday open audiences. I have coliected alt
such statements (or so I hope) and have tried to organize them -

systematically.
I have found 409 relevant documents. From Pius XTI (1939-
1958), 98; from John XXIII (1958-1963), 28; from the Second

Vatican Council (1962-1965), 8; from Paul VI, 98; and from John

Paul II (1978 till 1985), 177.

L

My main conclusion is that the Popes and the Second Vatican
Council have (with some subtle but significant shifts between
them) fundamentally the same attitude toward modern technol-
ogy, an attitude that can be summarized as follows:

1. The documents stress the importance of modern technol-
ogy as one factor that contributes to the shaping of modern society
and its culture.

2. When they come to evaluate modern technology, their

statements are of the form"Yes, but." Yes: they affirm technology
in itself, that is, they believe that the human ability to know and to
dominate nature has been created by God, so that in this abstract
and general sense, technology is God’s gift. But: this means that
contemporary technology is not always and equally acceptable.

Repeatedly, papal documents refer, on three leygls, to the
ambiguity of modern technology. First, the forces c@;ﬂrolled by
technology can be used for good or bad, to support life:or to sow
death. There is, therefore, fundamentally an ambiguity of
humanity, wounded by sin.

Second, modern technology involves a serious th;’fat to the
human spirit. This threat is twofold. On the one hand, there is the
issue of method: the method of modern science is legitimate when
it is a question of knowing the natural world, but it becomes
illegitimate when applied -- as the only valid method - to human
beings and their works. On the other hand, the problem is cultural:
contemporary Western culture is more and more a scientific-tech-
nological culture; that is, the uitimate values are the objectivity of
modern science and the efficiency of modern technology. But these
values tend to destroy the humanness of humanity »

Last, but not least, the indefinitely growing.pgwer that
modern technology puts in the hands of this woundedimmankmd
-- its limitlessness -- gives to the problem of ambxg};t) a new
dimension and makes it qualitatively different. On theséme hand,
to say it simply, ambiguity is of a different order whggit is con-
cerned with the ability to kill a few people or to destroy-all life on -
our planet. On the other hand (and this is more decisive), there is
the difficulty of controlling and dominating this technical develop-
ment and all its effects in the life of society and of individuals.-

The papal documents stress four areas in which this difficulty
of controlling technology is most obvious: environmental pollution,
the destruction of cultures among underdeveloped peoples,
damage to the inner life (self-consciousness, awareness, con-
templative life), and the triumph of the scientific-technical
positivist ideology.

IL

After this brief summary, it is helpful to ask: What is specifi-
cally theological in these statements about technology? What do
they contribute (if anything) to a philosophy of technology? There
are at least two specifically theological points in the documents
analyzed.

1. The first is that technology is God’s gift to humankind. This
point can be regarded as a purely formal one, only necessary in the
ecclesiastical language game. But it is accompanied by a more
global affirmation that the earth (the object of technological
manipulation and transformation) belongs to God, and that he has
given it in stewardship to human beings.
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These statements can make a twofold contribution to the
philosophy of technology. On the one hand, a radical denial of
technology is excluded, because as an ability of human nature it is
God’s gift. Yet, on the other hand, every concrete historical tech-
nology, including our modern scientifically based technology, must
be criticized because it is not obvious that it respects the earth as
the creation of God.

2. The second theological affirmation is that the problems
with technology are rooted in ambiguities that derive ultimately
from sin. Given that sin can be defeated only by Christ, and that
his victory shall encompass the whole world only at his second
coming, technology, in the light of Christian faith, will always
remain, now and in every imaginable historical future, ambiguous.

From here we can conclude that Christians must undertake
the effort and the struggle to transform modern technology, so as
to deliver it of its bad aspects, because Christians must struggle
against sin in all its forms. This must not be done with a utopian
attitude, however, as if a perfect technology were possible. A
moderate attitude is the only one that can help us to improve
modern technology.

{11 8
One can, however, go beyond the teaching explicitly contained

in the papal documents. If the Popes and the Council were to view -

technology as a reified anthropology, as made in the image of
humanity that prevails in modern culture, then it could be argued
that Jesus of Nazareth, the Christ of Christian faith, as the criterion
of humanness, provides a standard for criticizing technology. If
technology is to reify a "good™ anthropology, it must be pursued in
the light of the human personality of Jesus, of his kind-of relations
with nature and with human beings.

Finally, there are implications of the fundamental option for
. the poor made by the Catholic Church in Latin America, since the
Conventions of Bishops in Medellin, Colombia (1968), and Puebla
de los Angeles, Mexico (1979). This option is not made by the
Church autonomously. It is the option of the God of Jesus himself,
who is revealed in the Scriptures (and in the lives of his saints

throughout the ages) as he who loves with special care and tender-

ness those of his creatures who have their lives unjustly threatened.
This is what happens today with the poor in the Third and Fourth

Worlds, and with nature. The teaching of the Church is therefore . .
that technology ought to be used not to promote but to protect :

against such unjust threats. - R

Kliever, God and Utopia, continued.

and the interpersonal simply disappear in the extraordinary ar-
tificiality of the technological environment and persona? While
admitting the dangers of such a loss, Vahanian contends that
artificiality need not oppose the human. After all, linguistic artifice
creates the utopian "nowhere” where human life happens. "Far
from being a robot, artificial man is the man who makes himself."
"Artificial man" can be authentic if he or she makes himself or
herself in the image of an imageless God."

The church cannot contribute to this artistic process of
humanization by establishing havens of seclusion or ghettos of
particularity. The church must go beyond all confessional or
geographical boundaries. Neither liturgy nor polity should
separate the church from the human community. Yet the church
will lose its iconoclastic function and its eschatological anchorage
if it is nothing but that community. The utopian church is an other
world in the present world precisely because it is "pleromatic” —
bringing all things everywhere into fullness by naming the One
God who is everywhere because nowhere, and who s for every one
because for no one. The utopian church is anywhere and
everywhere anyone makes a new world.

Here then in bold strokes is the sum of two thousand years
of Christian thought and life. Vabanian presents a remarkable
sketch of humans and their world in transition from a mythicto a
technological civilization. That unanswered questions and critical
problems abound in a work this encompassing and radical goes
without saying. More traditional thinkers will ask: Is the reality of
God so language-dependent? Does an eschatological faith offer
real consolations? Is the utopian church anything more than an
ideal-construct? More radical thinkers will ask: Why does biblical
faith deserve normative status? Does utopian humanism require
symbols of radical transcendence? Does technological ratienality
allow anything other than private religiosity? But questions such
as these do not blunt the sharpness of Vahanian’s challenge to both
sides of the contemporary debate over human nature and destiny
-- to a reductionistic atheism that simply re-assigns the attributes
of God to humans or to a repristinated theism that simply
remodels human dependence on God. Neither atheism nor -
theism meets the challenge of making and keeping buman life
human in a technological civilization.
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George Parkin Grant. Technology and Justice. Notre Dame,
IN: University of Notre Dame Press, 1986. Pp. 133. A selection
of essays on the relation between Christianity and modern technol-
ogy, including critiques of abortion and euthanasia. Grant is espe-
cially sensitive to the fascist implications of "quality of life”
theologians like Joseph Fletcher who define "personhood” on the
basis of neo-cortical function. Regarding Fletcher’s indicators of
personhood, Grant writes: "The list includes self-awareness, a
sense of time, self-control, capability of relating to others, the
ability to communicate, a concern for others, control over exist-
ence, and a balance of rationality and feeling. A bit unnerving
when one looks at oneself. How many of us would qualify?” (pp.

. 126-127). :

Grant, George Parkin. English-Speaking Justice. Notre

) f"‘"*bamé;‘"IN":“Uﬂi‘versity"of‘ Nowre Dame Préss, 1985, Pp. xi, i04.

First published, Sackville, New Brunswick: Mount Allison Univer-
sity, 1974. Pp. 112. Critique of John Rawls’ 4 Theory of Justice.
(1971). Within this critique Grant sketches the complex historical
relationship between liberal social contract theory, Protestantism,
and modern technology. According to Grant, the philosophical
weaknesses of social contract theory have been hidden for genera-
tions by the material success of technology and the voluntarist faith
of Protestant theology. The problematic character of this historical
symbiosis of political liberalism, Protestantism, and technology is
now coming to light. Social equality is no longer a liberating but a
restraining ideal for the progress of technology. While technology
depended on the notion of equality in its inception, that depend-

ency has now been outgrown... Liberalisrz falls iy the wayside as -

- humankind torhs froin the conquest of non-human nature to the
conquest of human nature. Favorable review: Jim Grote, "Tech-
nology and the End of Liberalism," Research in Philosophy and
Technology, vol. 9 (1989), pp. 227-231.

Hawkin, David J. "The Johannine Concept of Truth and Its
Implications for a Technological Society,” Evangelical Quarterly 59,
no. 1 (January 1987), pp. 3-13. An exegesis of truth as revelation
in the fourth gospel, followed by reflections on the implications for
social activism, since the Gospel of John has often been used to
justify a kind of spiritual withdrawl from the world. "The Fourth
Gospel is not ‘quietist.’ It does not advocate mere passivity and
receptivity before God. Bur neither is it ‘activist.’ The Fourth
Gospel maintains that there should be no sustained and intelligent
Christian action uniess it is informed by the whole life of faith. . . .
. Thus the Christian’s activity in the world has 2 fundamentally
different starting point from that of secularized, technological man.
The Liberal philosophy which undergirds the technological society
asserts that man’s ends are willed from within the horizon of the

finite. The Fourth Gospel summons men to live beyond the limits
of the finite, in communion with the Father” (p. 13).

Jegen, Mary Evelyn, and Bruno U. Manno, eds. The Earth Is
the Lord’s: Essays on Stewardship. New York: Paulist Press, 1978.
Pp.ix, 215. Popular essays from a seminar sponsored by Bread for
the World Educational Fund. Includes (among many articles)
Ronald J. Sider’s "A Biblical Perspective on Stewardship" and
William J. Byron’s "The Ethics of Stewardship.”

John Paul II, Pope. "A Dynamic Relationship of Theology
and Science,” Origins 18, no. 23 (November 17, 1988), pp. 375-378.
Letter occasioned by the publication of papers from a workshop at
the Vatican Academy of Science honoring the 300th anniversay of
Newton’s Principia. "Only a dynamic relationship between theol-
ogy and science can reveal those limits which support the integrity
of either discipline, so that theology does not profess a pseudo-
science and science does not become an unconscious theology.”
Also included in Robert John Russell, William R. Stoeger, SJ, and
George V. Coyne, SJ, eds, Physics, Philosophy, and Theology: A
Common Quest for Understanding (Vatican: Vatican Observatory;
Notre Dame, IN: University of Notre Dame Press, 1988), pp.
M1-M14; and under the title "A New Fusionism: Are Science and
Religion Compatible?” in Crisis 7, no. 3 (March 1989), pp. 39-41.

John Paul IT, Pope. "Toward a True Ecology,” Pope Speaks 33,
no. 4. (Winter 1988), pp. 323-327. Taik to representatives of
science, art, and journalism at the "Festpielhaus™ Theater in
Salzburg, June 26, 1988. Quoting his words from a speech five
years previously in Vienna, the Pope repeats that "The human
person and his world -- our earth, which we saw during the first
orbits around it as a star in green and blue -- must be protected
and developed. In the horizon of faith the earth is not a limitless,
exploitable reservoir, but a part of the mystery of creation, which
one may not treat greedily, but rather owes it wonder and
reverence.” Continuing, he maintains that "In order to arrive at

this attitude, we need a culture of asceticism which will epable ...

peopie and the diverse human communities to achieve freedom
also as a readiness to renounce one’s own power and greatness,
and thus from within themselves make room for others, particular-
ly the weak” (p. 327).

John Paul II, Pope. "Science and the Church in the Nuclear
Age," Origins 12, no. 8 (July 15, 1982), pp. 126-128. Talk delivered
to researchers at the European Center for Nuclear Research
(CERN), June 15, 1982. Science and religion are in a new period
of dialogue in which religion "rejoices at the progress of science”
(no. 8). But there is also a need for "harmonizing the values of
technology issuing from science with the values of conscience” (no.
9.

Kaiser, Edwin, G., CPPS. Theology of Work. Westminster,
MD: Newman Press, 1966. Pp. xxi, 521. Part One briefly over-
views work in the Bible and Catholic encyclicals in comparison with
work in slavery and the pagan concept of work. Parts Two, Three
and Four provide more detailed analyses of work in the Old and
New Testaments, early Christian attitudes, and in the Middle Ages,
respectively. Part Five focuses on "Work in the Modern Age," with
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chapters on capitalism, Marxism, and "The World of Work Today."
Part Six contains a theological appraisal of "The Value of Dignity
and Discipline,” "Value of Duty and Right," "Virtue in Work," and
"The Value of Association." Part Seven examines "Work in Its
Current Problems,” including Chapter 22 on "The Problem of
Automation," the first section of which is entitled "Automation:
The Final Challenge of Technology.” Part Eight deals with "Special
Areas of Papal Teaching,” while Part Nine is on "Work and Wor-
ship. From Chapter 22: "The problem of technology has long been
recognized as the basic adjustment of man to a mechanized social
order” (p. 361). Distinguishes between First and Second Industrial
Revolutions. Effects of automation include unemployment and
the taking over of some human decision making by machines. A
"theological critique” argues against allowing the economy to take
on an autonomous character and for subordinating technology to
the promotion of "the personal human values of the social virtues"
(p- 370).” "If men are to beé trained fo diréét and guide an
automated economy, they must be trained in the moral-personal
values of the social order with a clear perception of the moral-per-
sonal goals and the absolute demand for moral means to attain
them. . . . Training an engineer merely as an engineer for a tech-
nological social order in which he is to make final decisions can
never be morally justified” (p. 370). Includes a review of Papal
- teachings and an extended criticism of featherbedding. Some good

references to German discussions, a chronology of the American
. labor movement, and a brief bibliography.

Kass, Leon. ."What’s Wrong With Babel?" American Scholar -

58, no. 1 (Winter 1989), pp. 41-60. Classic Straussian biblical
commentary. Kass takes Genesis 11:1-9 and compares the story
of Babel with Plato’s myth of the cave. In both stories the "fire" of
technology is central to the rise of civilization and the simultaneous
"fall of man." The desire for self-sufficiency embedded in the
dream of the universal city (Babel) and in the dream of the
autonomous knowledge of good and evil (Adam and Eve) ul-
timately leads to humankind’s complete estrangement from God.
God’s punishment by the "confusion of speech” fits the crime of

prideful self-sufficiency. "The emergence of muitiple nations ... -

challenges the view of human self-sufficiency. Each nation, by its
- very existence, testifies against. the godlike status of every other . .

. The prospect of war . . . prevents forgetfulness of mortality,
vulnerability, and insufficiency. Such times of crisis are often times

55-56). Kass compares the universal language before Babel (Gen
11:1) with the new universal language of "symbolic mathematics"
0 necessary to "the dream of Babel today." Contains many argu-
ments similar to those in Ellul’s The Meaning of the City (1970).

Kiotz, John W. Ecology Crisis: God’s Creation and Man’s
Pollution. St. Louis: Concordia Publishing House, 1971. Pp. 176.
Spends more time cataloguing numerous environmental problems
than articulating a Christian ethic of ecology. Reviewed by Wilbur
L. Bullock in Christian Scholar’s Review 2, no. 1 (Fall 1971), pp.
87-88.

Mangum, John M., ed. The New Faith-Science Debate: Prob-
ing Cosmology, Technology, and Theology. Minneapolis: Fortress
Press, 1989. Pp. x, 165. Proceedings from a conference of 45
young theologians and scnentxsts-technologlsts on the theme "The
New Scientific/Technological World: What Difference Does It
Make for the Churches?" (Larnaca, Cyprus, 1987). Paul Abrecht,
from the "Foreword"™: "The discussion of science and faith is at least
several centuries old, but the confrontation that began in the
middie of this century — roughly after the discovery of nuclear
energy and its use in the making of atomic bombs ~ has raised quite
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new issues. In the earlier confrontation the fundamental issue was
the clash between Christian belief and scientific knowledge, espe-
cially between the scientific understanding of the world and Chris-
tian views on creation. In that debate the churches were generally
on the defensive. . . . The contemporary encounter between faith
and science is quite different from the earlier one. The rapid
advances of modern science, its tremendous successes, and the
technological revolution to which it has led in the Iast half century
have given rise to new concern and questions about the future of
humanity in a world increasingly dominated by scientific under-
standing. Today, as a result, science and science-based technology
are on the defensive, and religious faith, speaking in the name of
troubled and anxious humanity, has begun to ask questions about

the consequences of the scientific world view” (p. viii). Contents:"

Bengt Gustafsson’s "The Current Scientific World View,"” Arthur
Peacocke’s "The Challenge of Science to Theology and the

- Church,” Victor . Westhelle'’s -"The: Challenge of Theology to

Science and the Church,” Gerhard Liedke’s "The Challenge of the
Church to Science and Theology,” Harold P. Nebelsick’s "The Task
of the Church in the New Scientific Age,” Judith K. Larsen’s "How
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"Genetic Engineering: Our Role in Creation,” Naozumi Eto’s
"Asian World Religions and Post-modern Science,” Vincent PK.

‘Titanji’s "Scientific Research Is My Christian Vocation," Ted

Peters’ "Reflections on Science as a Vocation," Robert John
Russell’s "Agenda for the Twenty-first Century,” and Paulos Mar
Gregorios® "Six Biblical Studies." Appendices contain group

* reports from Africa, Asia, Europe, Latin America, North America,

and international roundtables.
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.. Technology, Catholicism, Feminism.and the Thesis of Bootstrap
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tional Ethics," Leonard M. Fleck’s "Surrogate Motherhood: Is It
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Limits of Contract in Family Law: An Analysis of Surrogate
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Issues," contains David N. James’ "Why Donor Artificial Insemi-
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Faith (1987) and its distinction between homologous methods

(involving only the married parents, as in artificial msemmatlon,

.with husband) and heterologous methods (e - artificial insemina-

tion with donor or AID). Cahill criticizes the Vatican Instruction
argument for rejection of homologous methods but agrees with
arguments against heterologous methods. James, however, later
rejects the natural law critique of AID. For James, none of the
"possible senses of ‘natural’ warrant the conclusion that while



ordinary procreation is natural and therefore right, AID is un-
natural and therefore wrong” (p. 183).
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qualifies Max Weber’s observaiions fegarding the positive intei-
pretation of work in medieval monasticism by noting that in monas-
tic theology work was always subordinate to spiritual growth and
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desde Pio XII hasta Pablo VI,” Theologia y Vida 21, nos. 34
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Fasching, The Utopian Connection, continued.

such a God, revealed not some ill fated human nature doomed to
death but a utopian destiny of new creation. If there is a lesson to

be learned from the eschatological utopianism of biblical faith, it

is that arose by any other name is not really a rose. The difference
between "nature” and "creation,” or "history" and "incarnation," is
the difference between fate and utopian destiny -- between being
trapped in "this body of death” or being "alive in Christ.” Every-
thing depends on the word - the Christic event where the otherness
of God and our humanity converge as utopian event of the human.
For it is "neither God nor man but Christ who is the measure of
all things" (1989, 61). This convergence can only occur in the body,
(physical and social/ecclesial) where the word is made flesh
through the techniques of the human. Wherever the word is so

embodied, the world is transformed to disclose the pleromatic - -

fullness of its utopian destiny as the reign of God draws near and
all things are made new. :

Christ, says Vahanian is not "some leftover Jesus" to be
retricved from the past and faith is no nostalgia for Jesus but
rather "hope in Christ" (1977, 73 -75). Faith has to do with the
coming of the human and Jesus confirms that there is no way to
God except through the humanity of every person who comes to
us as a stranger, as "God anonymous® (1989, 174-177), even as
the church has less to do with the creation of some exclusionary
community than with "communion” with the stranger through
whom God’s otherness invites us to share in the pleromatic full-
ness of a new creation. "I have no other God,” says Vahanian, "than
the God of others" (1989, 96).

God, says Vahanian, is not "the condition of" (i.e., does not
explain) our humanity any more than our humanity is "the condi-
tion of" technology. On the contrary, our humanity "is the condi-
tion of God.” Apart from the human there is no God to speak of
and apart from technology there is no human to speak of. Apart
from technology, the human as utopianism of the body cannot
come into being. We are not first human and then express our
humanity through technology any more than we are first human
and then express our humanity through speech. On the contrary,
"In the beginning was the Word." First we are given the gift of
speech and through speech the possibility of our humanity is given
to us (1989, 143). As the embodiment of our capacity for speech
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technology makes it possible for us to become what we are not.

“The human is not a fact to be accounted for but a possibility ever
. - and again to be realized (i.e., "made flesh"). As children of the

word created in the image of the God without image we are not
what we are and are what we are not (1971, 137).

The utopian connection, then, between God, our humanity
and technology is the word, our capacity for speech. But we must
not think that Vahanian is coliapsing the divine into the human
and its technological realization. Nor should one think that he is
proposing the collapse of the kingdom of God into Utopia. On the
contrary, he insists: "Utopia is not the kingdom. Utopia is to the
kingdom as nature is to creation, or as history is to redemption, or
simply as the flesh is to the spirit. If there is a relationship between
them it is one of radical otherness" (1977, 137). It is the task of the

-church, as an other world within (not "another” world beyond) this

world, to bring about a cultural revolution through a prior eccles-
sial revolution. ’

Without the reign of God embodied in the social structures
of our technological civilization, its utopianism will give way to the
technical imperative (i.e., "if it’s possible it’s necessary” or "what
can be done must be done") as our fate, putting an end to the
utopianism of the human. Apart from the reign of God, the
possible becomes reduced to the actual even as creation is reduce
to nature and eschatology to history. The reign of God makes the
impossible possible. "Created in the image of God, [the hu}man
begins where all techniques of the human leave off, where they
can only go "too far,” . . . where for want of the kingdom utopia
ends” (1977, 141). Only a church which has re-formed itself as
utopian embodiment of the word for a technological civilization,
embracing "the words and concepts proper to homo ftech-
nicus"(1989, 167), can serve as the leaven of a cultural revolution
which would enable the world to realize its utopian possibilities —
making all things new and all things possible.



