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CHAPTER I
KARL RAHNER AND THE THEORY OF ANONYMOUS CHRISTIANITY

The Problem
"Anonymous Christianity" is a term coined by the

Roman Catholic theologian Karl Rahner and refers to the
theory that men can be Christians without explicitly con-
fessing the name of Christ or bearing the name "Christian."
Such nameless Christianity is said to be true faith in
Christ, implicit in the moral actions of those who possess
it, though they may not be conscious of it. Thus many
seeming non-Christians, even some atheists, are in fact
believers in Christ. This phenomenon is not salvation
apart from grace, but rather a manifestation of grace apart
from the church's preaching and sacraments. Rahner writes:

This can only mean . . . that when man experiences

his transcendence, even without explicit conscious-

ness of it, he also experiences the offer of grace,

not necessarily as such, i.e., as a distinctly

supernatural call, but in its meaningful reality

e o o The explicit Christian revelation is the

articulate utterance of the grace-given revelation

which man always experiegces, however obscurely, in
the depths of his being.

Igari Rahner, "Missions," Sacramentum Mundi: An
Encyclopedia of Theology, ed. K. Rahner et al (New York:
Herder and Herder, 1969), 4:80 (hereafter this encyclopedia
will be cited as SM).
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Rahner's theory was "thrown onto the theological
market in the late fifties," in Father Damboriena's
words.2 As a matter of fact, the concept had already
appeared earlier in such essays as "Theos in the New
Testament" and "Concerning the Relationship between

"3 He continued to present it in

Nature and Grace.
writings of the late fifties and early sixties.4 He
proposed it as a theologoumenon or "Catholic dogmatic
interpretation,”" a proposition not taught directly by
official dogma, but indirectly and without contradiction

3 The Second Vatican Council (December 1963~

of it.
December 1965) issued statements on the salvation of non~

Christians (in Lumen Gentium, Gaudium et Spes, and Ad

Gentes), and Rahner has regarded these as éonfirming his

theory.6

2Prudentio Damboriena, "Aspects of the Missionary
Crisis in Roman Catholicism," The Future of the Christian
World Mission, ed. Wi Jo Kang and Wm. Danker (Grand Rapids:
Wm, B. Eerdmans Co., 1971), p. 80.

3Karl Rahner, Schriften zur Theologie (Einsiedeln:
Benziger Verlag, 1954), 1:91-168, 323~46 (hereafter cited
as 8), in Theological Investigations, trans. Karl Rahner
(Baltimore: Helicon Press, 1961), 1:79-148, 297-318 (here-
after cited as TI).

4E.g., "Nature and Grace," TI, 4:165-88; "Christian-
ity and the Non-Christian Religions," TI, 5:115-34: "Dog-
matic Notes on 'Ecclesiological Piety,'" TI, 5:336-65.

>"Christianity and the Non-Christian Religions,"
TI, 5:117; "Die Anonymen Christen," S, 6:552~53; Louis Roberts,
The Achievement of Karl Rahner (New York: Herder and Herder,
1967), p. 279.

6

E.g., '"Die Anonymen Christen," S, 6:545-54;
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Rahner's view has been received with enthusiastic
admiration and favor by some in the Roman Catholic Church,7

and the impressive Sacramentum Mundi now teaches it to the

Roman Catholic people.8 His disciples R. Schlette, H.

Kueng, and R. Panniker have repeated and elaborated it.9

One writer calls it:

e« o o @& vision worthy of strong hope--hope that in
the final kingdom, Jesus Christ will suddenly be
familiar to us all . . . also to all those who, not
knowing His name, nevertheless have had Him as a
brother in their hearts.l0

The theory has also met vehement opposition in

Rahner's own church.ll Among Protestants, the Frankfurt

"Atheismus und Implizites Christenthum," S, 8:187-212;
"Kirche, Kirchen und Religionen," S, 8:355-73.

7E.g., E. Hillman, "Anonymous Christianity and the
Missions," Downside Review, 84 (July 1966); 361-80; A,
Roeper, The Anonymous Christian, trans. Joseph Donceel
(New York: Sheed and Ward, 1966); Klaus Riesenhuber,
"Rahner's Anonymous Christian," Theology Digest, 8 (Autumn
1965): 163-71; H., Vorgrimler, Karl Rahner: His Life,
Thought and Works, trans., E. Quinn (Glen Rock, New Jersey:
Paulist Press, 1966), pp. 58-63; J. Laubach, "Karl Rahner,"
Theologians of Our Time, ed. Leonhard Reinisch (Notre Dame,
Indiana: University of Notre Dame Press, 1964), pp. 182-201.

8Sugra, footnote 1,

R. schlette, Towards a Theology of Religions, trams.
W. J. O'Hara (New York: Herder & Herder, 1966); H. Kueng,
Christenheit als Minderheit; die Kirche unter den Welt-
religionen (Einsiedeln: Benziger, c¢.1965); R. Pannikar, The
Unknown Christ of Hinduism (London: Darton, Longman and
Todd, 1964).

10p4n Maloney, "Rahner and the Anonymous Christian,"
America, 133 (October 31, 1970): 350.

11y, Elders, "Die Taufe der Weltreligionen.
Bemerkungen zu einer Theorie Karl Rahners," Theologie und
Glaube, 55 (1965): 124-31; H. Van Straelen, The Catholic
Encounter with World Religions (London: Burns & Oates, 1966);
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Declaration condemns the notion of an anonymous presence
of Christ among the heathen, the Wheaton Declaration

denounces it as "speculative universalism," and A State-

document of The Lutheran Church--Missouri Synod, rejects it
as contrary to the theology of the Lutheran Confessions.12
The problem proposed for investigation in this

study is the same as that raised in the last clause: Is
the theory of anonymous Christianity compatible with the
Lutheran Confessions? A negative answer would seem to be
indicated by the statement in the Confessions that all who
are outside the Christian Church:

e o » remain in eternal wrath and damnation, for

they do not have the Lord Christ, and, besides,

they are not illuminated and blessed by the gifts

of the Holy Spirit (LC, 2:66),13 '
It is necessary, however, to inquire carefully whether this

statement and others related to it in the Lutheran Symbols

are applicable to Rahner's theory.

Damboriena, p. 80.

12nthe Frankfurt Declaration,'" Christianity Today,
14 (June 19, 1970): 846; The Wheaton Declaration, Subscribed
by the Delegates to the Congress'on’the'Church'sAWorldwide
Mission, Convened at Wheaton, Illinois, April 9-16, 1966,
p. 15; A Statement of Scriptural and Confessional Principles,
produced by the Lutheran Church--Missouri Synod in 1972 and
officially adopted July 1973, p. 1.

13a11 citations of the Lutheran Confessions in
English are taken from The Book of Concord, ed. Theodore
G, Tappert (Philadelphia: Muhlenberg Press, 1959).
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In view of the importance of dialogue today
between Lutheranism and Roman Catholicism, it is crucial
for Lutheran theologians to know what their Roman Catholic
counterparts hold concerning the church's mission to the
unbeliever. Rahner has expressed his hope that orthodox
Protestants will eventually combine with Roman Catholics
to "develop a theology of tomorrow for the heathen."l4
In order to respond to this, a Lutheran theologian nust
know what would be likely to be included in this ecumenical
mission theology, and whether it would conform either to

his own confessional position or to the official teaching

of the Roman Catholic Church.
Organization of this Study

The primary sources for this study are the writings
of Karl Rahner, both in German and in English translation,
and the Lutheran Confessions in German, Latin, and English
(the Augsburg Confession, the Apology of the Augsburg
Confession, the Smalcald Articles, the Small and Large
Catechisms of Martin Luther, the Treatise on the Power and
Primacy of the Pope, and the Formula of Concord, together
with the three ecumenical creeds). Other writings which

have had Lutheran confessional status, such as the Saxon

l4gari Rahner, The Church After the Council, trans.
Davis Herron and Rodelinde Albrecht (New York: Herder and
Herder, 1966), p. 100,
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Visitation Articles, have not been used., The purpose-
of the study 1s to compare the teachings of these sources
on the topic of "anonymous Christianity." Since the
twentieth century theory of Karl Rahner was not known or
discussed by the Confessors of the sixteenth century, it
has been necessary to define the point of comparison in
this investigation as the relationship of faith and un-
belief to the Word of God. While there is agreement
between Rahner and the Lutheran Confessions that salvation
through Jesus Christ is necessary‘for the eternal happiness
0of every human being, whether and in what sense this salva-
tion must be made known to the human being in a divinely
revealed\message of salvation is the object of this study
and has determined the organization of this thesis, The
remainder of this introductory chapter contains a brief
sketch of Rahner's philosophical and theological background,
in order to aid the reader in understanding his approach to
the problem of religious knowledge., Chapter II is concerned
wi;h man's capacity, whether natural or supermatural, to
know God and His work of salvation. Chapter III is con-
cerned with the content of the divinely.revealed and
ecclesiastically promulgated message of salvation, as
understooa respectively by Rahner and confessional
Lutheranism, and with the logical possibility of this
content being implicitly contained in man's consciousness

apart from missionary preaching. The last two chapters
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are concerned with the church's approach to non-Christians,
as it is determined by the church's understanding of the
non-Christian's knowledge of God. The Jew and the pagan
are considered by Rahner to be pre-Christian, in the sense
that each has a lawful and socially tangible form of reli~
gion, which is a positive preparation for Christianity
(Chapter IV)., The atheist is considered post-Christian,
explicitly rejecting the Christian message and yet capable
of implicit Christianity (Chapter V)., Chapter VI is a
summary of the findings.

Since this thesis takes the form of a cohparison,
the findings are presented under the headings of "thesis"
‘and "antithesis.”" Such a structure already indicates the
conclusion of this author that a negative answer is required
to the question whether the theory of anonymous Christianity
is compatible with the Lutheran Confessions. Any dialogue
between the primary sources or their expositors must be a
disputation., The thesis-antithesis organization does not
assume a chronological priority of the thesis to the anti-
thesis and does not refer to any particular historical con-
frontation between the proponents of the two positions.

The author has not found any analysis of Rahner's theory
from a Lutheran point of view and has seen only brief,
occasional comments by Rahner on Lutheran theology.

This study does not go beyond what can be expected

of a comparison. A comparison can reveal either similarity
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or difference, perhaps to the point of either identity or
incompatibility. The conclusion of this thesis is that
Rahner's theory of anonymous Christianity is incompatible
with the theology of the Lutheran Confessions. No further
judgment is made in this paper omn the validity of either
position, although the author's professional commitment to
the view presented in the "antithesis" sections will be
apparent.
The discussion of the compatibility of the two
positions involves an evaluation of Rahner's claim that
his theory is a theologoumenon. According to his own
definition,
« « o a theologumenon [sic] is a proposition expressing
a theological statement which cannot be directly regarded
as official teaching of the Church, as dogma binding in
faith, but which is the outcome and expression of an
endeavour to understand the faith by establishing con-
nections between binding doctrines of faith [see Analogy
of Faith] and by confronting dogmatic teachings with the
whole of secular experience and all that a man--or an
age--knows.15
As knowledge is accumulated and evidence for or against the
theologoumen is gathered, the theologoumenon may be found to
be an erroneous, dispensible presupposition or application,
or else a teaching which is implicitly and necessarily con-

16

tained in a truth of faith. Rahner thinks that his theory

of anonymous Christianity is not incompatible with any

ls"Theologumenon,"‘§§,6:232—33.

161p14.
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Christian dogma and is implicit in the dogmatic truths of
God's will to save all men and Christ's redemption of all

mankind. The opposite will be demonstrated in this thesis.
Rahner the Theologian: His Life and Influence

Karl Rahner is first and foremost a servant of the
Roman Catholic Church, a priest since July 26, 1932, and a
Jesuit since 1922, Everything important to be said about
him is connected with his service to the church. The
approach here will be that of his friend and biographer,
Herbert Vorgrimler, who writes that:

« » o the reader must not expect to find here details
of Karl Rahner's private life. 1In fact, there would
be little enough to relate. He is a theologian, at
the disposal of his order; he has no private property
and cannot dispose of his income; he lives in a Jesuit
house, in a room furnished with the utmost simplicity
and which--like other members of his order--he himself
keeps clean and tidy. We can say that he works un-
ceasingly at theology, so that a list of books and
articles already numbers nearly a thousand; that he
has chosen to interest the public in these things and
has travelled all over Europe, speaking in halls
filled to overflowing; that he has addressed cardinals
and bishops at the council; or that his writings have
been translated into more than ten languages. What
more could be said of his "private life"? He rises
early after a few hours' sleep, says Mass, makes his
prescribed meditation, reads his office, answers letters
or applies himself to study, so that he already has a
whole day's work behind him when others are just
beginning. Only after this come the lectures, visits,
and finall{ writing articles and books until late into
the night. 7

17Vorgrim1er, pp. 9-10.
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Karl Rahner was born on March 5, 1904, in Freiburg-
im-Breisgau, Germany, the son of a Latin teacher. He was
a "late bloomer," a bored, mischievous student with bad
grades who suddenly became a brilliant scholar. He studied
in Jesuit schools and did graduate work in philosophy at
the University of Freiburg. He received the Doctor of
Philosophy degree at the University of Innsbruck in 1936.

He taught at Innsbruck in the Jesuit college until
1939, when it was closed by the Nazis., During World War II
he did pastoral work in Austria and Bavaria, and later he
served pastorally in Munich while teaching at St. John
Berchman College at Pullach. In the last four decades he
has often been in demand as a lecturer and speaker. He
became Professor of Dogmatic Theology at Innsbruck in 1948,
then Professor of Philosophy of Religion at the University
of Munich in 1963, and Professor of Dogmatic Theology at
the University of Muenster in 1967.

His publications and literary projects since his
first article (1924) number in the hundreds. He worked on

four editions of Denzinger's Enchiridion Symbolorum, the

source=book of official Roman Catholic dogmatic statements,

He edited a theological dictionary for laymen (Der Glaube

der Kirche in den Urkunden der‘Lehrverkuendigung) and also

produced one with Herbert Vorgrimler (Kleines Theologisches

Woerterbuch)., He planned a five-volume manual of the

history of dogma with Herder and Herder, edited and wrote
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many articles for Lexikon fuer Theologie und Kirche,

beginning in 1957, co=-edited Questiones Disputatae (which

iﬁcluded some of his own essays), and served as consultant
and author for the new Roman Catholic encyclopedia,

Sacramentum Mundi. In 1954 the Benziger Verlag in

Einsiedeln began to publish volumes of his collected

articles under the title Schriften zur Theologie.

Rahner has lectured and written on a wide range
of topics, including exegesis, Christology, prayer,
Mariology, religious freedom, situational ethics, Latin as
a church language, and evolution (which he calls "hominiza-
“tion"). He has a special interest in epistemology and in

the doctrine of grace. His first book (Geist im Welt, 1939)

deals with Thomas Aquinas' theory of knowledge, which he

applies in his second book (Hoerer des Wortes, 1941) to the
philosophy of religion. The themes of these books appear
again and again in his writings. Already in his first
period of teaching at Innsbruck he developed a Codex de°
gratia and wrote articles about grace. His detailed treat-
ment of the relationship between grace and nature is an
intrinsic part of his study of man in relationship to divine
creation and tﬁe incarnation of Christ, of which Jakob
Laubach states:

His many essays, papers, and articles in
encyclopedias all converge upon his fundamental
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endeavor, to develog a theological anthropology
in the true sense.l

He was a peritus at the Second Vatican Council,
served on the Theological Commission for the council, and
had discussions with many church leaders there. His pro-
gressive views were well-known at the council, and, as the
editor of America puts it, "hundreds of bishops sat like
schoolboys at his feet while he lectured at Rome during the

wld g himself, however, says modestly: "I have

council,
not exercised any great influence at the council."20

It should also be mentioned that Rahner considers
it the duty of a Roman Catholic to engage in dialogue with
non-Catholics, not only with Protestants in ecumenical
activities, but also with atheists, logical positivists,

Communists, and others, He is an active member of the

Goerres Soclety and of the Paulus-Gesellschaft, both of

which carry on such dialogue,

Much more could be said of the accomplishments of

21

this man. His influence upon Roman Catholicism and

18Laubach, p. 182,

19p, Rr. Campion, "Of Many Things," America, 123
(October 31, 1970): 332,

20p, Granfield, Theologians at Work (New York:
The Macmillan Company, 1967), p. 46.

21Biographical material on Rahner can be found in
Current Biography, ed. Charles Moritz (New York: H. W.
Wilson Company, 1970-71), pp. 348-50; Wer Ist Wer? (1967~
68); Vorgrimler; Granfield, pp. 35-50; America, 123
(October 31, 1972) (special issue on Karl Rahner).
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Christendom in general has indeed been great. He has been
praised by Popes John (1962) and Paul (1963). On his
sixtieth birthday he was awarded an honorary doctorate by
the universities of Muenster and Strasbourg and honored

with a two-volume Festschift. Herbert Vorgrimler predicts

that "the work of Karl Rahner will have a determining effect
on Catholic theology even in the twenty-first century."22
The Lutheran theologian George Lindbeck goes so far as to

rank Rahner alongside of Barth and Tillich, as "perhaps the

greatest of the three,"23

Rahner the Philosopher

Karl Rahner is a product of the renewed interest in
Thomism within the Roman Catholic Church, which began when

Pope Leo XIII in Aeterni Patris (1879) recommended to the

world "the precious wisdom of St. Thomas" as a cure for the
evils of the time. Leading centers of Thomism since then
have been the universities of Innsbruch and Freiburg, the
Institute Superieur de Philosophie at Louvain (Belgium), the
Institute Catholique in Paris, and Laval University at
Montreal. The revival has taken two forms: Neo-~Thomism and

Transcendental Thomism.

22Vorgrimler, p. 88.

23G, Lindbeck, "The Thought of Karl Rahnmer, S.J.,"
Christianity and Crisis, 25 (October 18, 1965): 211-15.
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One of the evils of the time which concerned Leo
XIII was skepticism deriving from the influence of Immanuel
Kant, Kant had denied the possibility of attaining meta-
physical knowledge of reality, on the grounds that the
knowing subject is equipped for knowing the phenomenal or
empirical world but not the noumenal or nonempirical world,
if any such wofld exists, and that transcendental inquiry
can discover only the necessary conditions for experience
and knowledge. The ultimate skeptical conclusion from this
is that being-in-itself and deity are not only unprovable
but inconceivable, since concepts are dependent upon sense
experience for their content, Neo-Thomists, such as M. D.
Roland~-Gosselin, Jacques Maritain, and Etienne Gilson, try
to solve the Kantian problem by using a traditional under-
standing of Aquinas' epistemology to show that intellect
grasps the relationality of its own acts to reality and
infers the existence of external objects from their subjec-
tive influence upon itself.

Transcendentalist Thomism attempts to solve the
Kantian problem by developing Kant's idea that we do not
acquire metaphysical knowledge but become aware of implicit,
inborn transcendentals or principles of knowledge through
sense éxperience, and (unlike Kant) understanding this to
mean that we have an a priori knowledge of being. Joseph
Marechal (1878-1944), a Belgian Jesuit, argued that absolute

being is affirmed in the act of judgment, which for Kant was
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mereiy a synthesizing of empirical data. Marechal said
that any affirmation presupposes that there is some being,
and that to deny the possibility of being is.-to affirm
(nonsensically) that there is no affirmation. Marechal
concluded that there is an innate tending or dynamism of
the intellect toward intuition of absolute being, which is
objectified in judgments about finite beings.24

Marechalian Thomism follows the reasoning of German
Idealism that a knowledge of being must be present in the
activity of the performing spirit of man. In other words,
being is always realized within consciousness. However,
Marechal and his followers reject the absolute idealism of
Fichte, affirming with Thomas that man's spirit must be
subjected to God. They also reject the Idealist identifi-
cation of the transcendals with the Absolute.z5

Transcendental Thomism has also entered into a
dialogue with Martin Heidegger, the ontologist philosopher
who interpreted the knowing subject's performénce as its
being and found an a priori knowledge of being in man's
consciousness of his existence, especially in his question-

ing., Heidegger made being interchangeable with intelli-

gibility, teaching that man is oriented to being in such a

24Roberts,-pp. 13-14.

25f, Fiorenza, "Karl Rahner and the Kantian
Problem," Introduction to Spirit in the World, by K. Rahner,
trans. Wm. Dych (New York: Herder and Herder, 1968), pp.
xxix=xxxiii.
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way that being manifests itself in existent man in a
"lighting up" process which comes to pass in conscious-
ness.26 Transcendental Thomists have found Heidegger's
ﬁenets useful and compatible with Thomistic realism,
especially his rejection of existentialism on the ground
that man must be open to the world's communication of its
intelligibility and his view that self-affirmation is
possible only on the basis of self-renunciation. All this,
of coursé, is theologically interpreted.27

Karl Rahner was influenced early by Kant and

Marechal, as his notebooks from student days at Pullach

show.28 His first book (Geist im Welt, 1939) is a classic

of Transcendental Thomism, It has heavily influenced meta~-
physics along the lines of Marechal and remains omne of the
most widely cited works in the German Marechalian tradi-

29 Rahner's principal contribution to the attempt to

tion.
deal with Kant 1is his concept of»a faculty of preappre-
hension of reality, an a priori knowledge which is pre-
conceptual and unthematic and is brought to objective

knowledge through sense experience., This concept will be

more fully explained in the next chapter.

26Roberts, pp. 15-18,

27y, Kerr, "Heidegger among the Theologians," New
Blackfriars, 46 (April 1965): 398-400.

28

Vorgrimler, p. 19.

29¢, McCool, "Recent Trends in German Scholasti-
cism," International Philosophical Quarterly, 1 (December
1961): 670,
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As for the influence of the ideas of Heidegger,
Rahner studied under him at Freiburg, along with Max
Mueller, Gustav Siewerth, and Johannes B. Lotz, all of
whom also are Transcendental Thomists. Rahner himself
remarks that "it is not specific doctrines that I have
taken from Heldegger, but rather a style of thinking and
of investigating," by which he means the search for
synthetic ideas which organize the material of Christian

30 However, it must be said that Rahner uses

dogma.
Heidegger's language--for example, the luminosity of being,
knowledge as the being-present-to-itself of Being, the

existentials (the latent orientations of human existence)

as distinguished from the existenziell (existential) condi-

tion of man in his historicity and questionability.
Heideggerian themes, such as dread and fear, death and
repetition, time and historicity, are prominent in Rahner's
writings.sl Francis Schaeffer considers Rahner a follower

of the "new Heidegger," whose semantic mysticism involved the

32

idea that Being manifests itself in human language. Louis

Roberts, however, thinks that '"the influence of the later

30Granfield, p. 38.

31Roberts, pp. 16-17,

32p, Schaeffer, The God Who Is There (Downers Grove,
I1l,: Inter-Varsity Press, 1968), p. 83.
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Heidegger, so strong at present in Protestant theology,

n33

is not profound in the case of Rahner. Fergus Kerr

agrees.34
Transcendental Thomism is often accused of having

illegitimately mixed the a posteriori epistemology of
Thomas with the a-priorism of Idealism and Heideggerism.35
'Rahner's self-defense is that "the whole school of recent
German philosophical thought holds this" and that:

e « o I would say with St. Thomas that while I

receive individual species from things coming to

me in an a posteriori way, I also have a light of
the intellectus agens.3

Transcendental Thomism interprets Thomas' intellectus agens

metaphysically. Because Martin Homecker, Rahner's super-
visor when he was studying at Freiburg and writing Geist im
Welt as a dissertation, did not grasp this point, he rejected

the dissertation as leaning too much on modern philosophy.37~

33poberts, p. 16.
34Kerr, p. 402,

355, Donceel, "A Thomistic Misapprehension?"
Thought, 32 (1957): 189-98; C. Ernst, Introduction to his
translation of K. Rahner, Theological Investigations
(Baltimore: Helicon Press, 1954), 1l: xiii; W. J. Hill,
"Transcendental Thomism," The New Catholic Encyclopedia,
ed. W. G. Most (New York: McGraw-Hill, 1967), 16: 449-54,

36granfield, pp. 37, 38.

371b1d., p. 36.
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Rahner the Roman Catholic

Karl Rahner is a loyal and devoted son of the
Roman Catholic Church. He is neither a relativist nor a
rebel against magisterial authority. He is not a Modern-

ist according to the sense of that term in the encyclical

Pascendi dominici gregis of Pope Pius X (1907): omne who
takes. an agnostic; anti-intellectual approach to dogma and
espouses an immanentist view of revelation.38
Johannes B, Metz, Rahner's former student and
present friend, makes mention of "a trait of Rahner's
theological personality--one which even the briefest portrait
should not leave out,'" and that is "his creative affirmation
of tradition."3? By this Metz means Rahner's talent for
asking questions in such a way that official teachings and
conventional truths, so often uninteresting and forgotten,
become relevant and appealing, and also his ability to
integrate and éynthesize the many words and sentences of

theology according to certain fundamental truths., He has a

deep appreciation of the riches of tradition and is appalled

38"Modernism (Roman Catholic)," The Encyclopedic
Dictionary of the Western Churches, ed. T. C. O'Brien
(Washington, D.C.: Corpus Publications, 1970), pp. 504-506,

395, Metz, "An Essay on Karl Rahner," Foreword to

Spirit in the World, by K. Rahner, trans. Wm. Dych (New
York: Herder and Herder, 1968), p. xiv.
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to see the skeptic "examining everything but fetaining
nothing, although the Apostle admonishes us to do the
contrary."4o

Rahner considers his theory of anonymous
Christianity to be not a departure from tradition but a
creative reaffirmation of it., He insists upon the neces-
sity of suirender to God, faith in Chtist, and membership

in the Roman Catholic Church for salvation, but reinterprets

it.

40g, Rahner, "Intellectual Integrity and
Christian Faith," Belief Today, trans. Ray and Rosaleen
Ockendon (New York: Sheed and Ward, 1967), p. 93.




CHAPTER II

THE HEARER OF THE MESSAGE

The focus of this chapter is upon the nature of
man as the hearer of the message of divine grace and upon
the question whether this message is necessary for man's
experience of grace. The incompatibility of Karl Rahner's
position with that of the Lutheran Confessions can be
summarized thus:

Karl Rahner's Thesis: Man can hear the Word of God
obedientially by faith, because he has already had
prior experience of God's grace.

The Lutheran Antithesis: Man by nature does not

experience grace or hear the Word of God
obedientially.

The Position of Karl Rahner

As a spiritual, self-transcendent being created
for dialogue with God, man has a capacity for receiving
God's self-communication in grace. This is his obediential
potency for hearing the Word of God., It is termed
"obediential" because the message of grace is addressed
to both the intellect and the will, and obediential hearing
is knowledge perfected in love and moral decision,

Man's hearing of the Word of grace is meaningful

and successful because he can experience the grace of God

21
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prior to and apart from the explicit hearing of the Word,
either accepting it or refusing it. Verbal revelation,
when he encounters it, is the interpretation to him of the
grace which he is already experiencing. Accordingly, there
can be an implicit (or anonymous) hearing of an implicit
Word, or implicit revelation, about an implicit grace,
accepted in implicit faith.

Man is so constituted as a spiritual being that he
can know God rationally and can find theological truth
meaningful. The modern world, however, presents many
problems of apologetics and of epistemology, in which
Rahner is deeply interested. There is today a widespread
unbelief in the world, which denies the possibility of a
transcendent deity. It may positively "prove" that God
cannot or ought not exist, or~--more often--it may ignore Him
as irrelevant in a scientific age in which man is empowered

1 To many

to master his world and create his own future.
contemporary unbelievers, God appears incomprehensible, a
non~-reality about which no meaningful, verifiable statement
can be made. Christianity, with its multitude of rules,

customs, and doctrines, strikes them as "a highly compli-

cated collection of arbitrarily linked assertions."? There

1gari Rahner, "Atheism," Sacramentum Mundi: An
Encyclopedia of Theology, edited by K. Rahner et al (New
York: Herder and Herder, 1968), 1:116-22, Hereafter this
encyclopedia will be referred to as SM.

2gRarl Rahner, "The Concept of Mystery in Catholic
Theology," Theological Investigations, translated by Kevin
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is an atheism found in both communist and Western coun-
tries which attempts to understand itself as a-religious,
without any need to be anti-religious, and to present
itself in public as the normal attitude which is to be
taken for granted in modern man. Faith is of interest
only as a psychological phenomenon but is no longer a
serious question about which any choice needs to be made.
God is absent from life.3

Furthermore, modern unbelief is pervaded with
historical scepticism., It is assumed a priori that there
can be no revelation of a God, even if such exists, in
some particular chosen place in human history which is
intended to be a unique, necessary communication for the
salvation of all mankind. In the study of the history of
religions the possibility of a common denominator for such
history, one religion supernaturally superior to the others,
is denied., The parallels between religions are used to

4 The most

discredit Christianity's claim to be unique.
historical features of Christianity, the incarnation and
the resurrection of Christ, are dismissed as myths

resembling those of the Greeks and other peoples.5

Smyth (Baltimore: Helicon Press, 1966), 4:37. Hereafter
this collection will be referred to as TI.

3"Unbelief," $M, 1:321-23.

4K. Rahner, Hearers of the Word, translated from
Hoerer des Wortes by Michael Richards (New York: Herder
and Herder, 1969), p. 178.

5

"Thoughts on the Possibility of Belief Today,"
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As a result of trying to deal with these problems,
an ill~considered subjectivism has arisen in the church
which is indifferent to questions about religious truth.
It contends that not the.cognoscitive content of an
opinion, but rather its sincerity, is important for
salvation.6 Also, some think that they must appeal to
modern man by demythologizing the New Testament, thus
looking away from history and toward ideas which are
supposed to be significant.7

Rahner's solutions to these problems may be
briefly summarized in the following points:

l. Man is a spiritual being who is capable of
knowing transcendent reality. He is transcendent with
regard to being in general, for his consciousness and
actions are not referred only to a particular and limited
environment, He knows the absolute good, or infinite
being, as a necessary presupposition in his ability to
form universal concepts and apply them to finite objects
of his knowledge. It is only by his conception--or
rather preconception=--of thé infinite that he is able to
have any knowledge of finite objects. It should not be

claimed that a transcendent God is unknowable to man, for

TI, 5:11-12,
6uyhat 1s Heresy?" TI, 5:473-74.

Tnon the Theology of the Incarmation," TI, 4:118.
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he is equipped to know the transcendent. It may also be
said that in every act of knowledge there is an implicit
knowledge of the transcendent, infinite God.®

2, The incomprehensibility of God need not be an
obstacle to faith today. On the one hand, the extreme
claims of nineteenth-century scientific rationalism are
at an end. Modern man is beginning to discern the neces-
sary limitations of human thought and scientific method
and to recognize the existence of metaphysical presupposi-
tions at the basis of all scientific reflectionms, It is
to be hoped that these developments will improve communica-

9 On the other

tion between Christians and non-Christians.
‘hand, there is a growing appreciation for mystery today.
Twentieth-century man is more willing to speak of mystery
and the incomprehensible than his recent predecessors. The
church may be able to turn this to good account by speaking
of God as the Mystery which wants to come near in grace,
the incomprehensible which 1is implicitly known in every act
of comprehension. Mystery is not an obstacle to but an
integral part of human knowledge of God. The affirmation
of mystery is what unifies the seemingly disconnected and

meaningless propositions of theology.lo

8K. Rahner, Spirit in the World, trans. Wm. Dych from
Geist in Welt (New York: Herder & Herder, 1967), passim.

9"Science as a 'Confession'?" TI, 3:385.

1O"The Concept of Mystery in Catholic Theology,"

II, 4:51-102, passim.
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3. There is a bond between the propositions of

Christian faith and the ultimate existentiell decisions

which every man must make. Even if he is not a Christian,
his implicit knowledge of God is affirmed in such moral
decisions, which are inspired by grace. Therefore a com-
pletely and successfully a-religious unbelief is impos-
sible. Man must choose with regard to God and grace,
whether he is aware of it or not.l1
4, Man is an embodied spirit and therefore an
historical spirit., As an embodied spirit, he is involved
with the world about him through sense perceptions. In
his abstraction from sense perceptions he achieﬁes self-
possession as a knower set over against other beings and
also over against the absolute, the preapprehemnsion of
which is the necessary condition for all knowledge. He
must turn to the world of sensible appearances in order
to achieve consciousness and knowledge of himself, other
beings, and God. Therefore, if he is to receive a revela~-
tion, he must look for it in the world of appearance,
especially in human history, in which ﬁe is involved with
other spirits incarnated in matter and with God, who
relates Himself to man in history. Thus therg is a firm

basis in epistemology for a defense of the Christian faith

against historical scepticism.lz' Furthermore, the

1lvgnbelief," SM, 6:323.

12Rahner, Hearers of the Word, pp. 130-63,
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recognition that man meets God in history furnishes a
solution to problems raised by comparative study of reli-
gions: Christianity is the supreme expression and homecoming
of all the experiences of grace to be found in other reli-
gions, the perfection of what is imperfect in them.13

5. The demand for demythologizing the New Testa-
ment would disappear if men had a better understanding of
anthropology and Christology. Man is a self-transcendent
being because it is his nature to be the possible self-
expression of God. Both man's possibility and God's wish
to communicate Himself fully and irrevocably to man were
simultaneously fulfilled in the Incarnation of Christ, in
Whom the divinization of all mankind is made possible. .
If this is understood, the incarmation of Christ will
appear’as the highest actualization of man's possibility,
not as a mythical aberration which needs to be explained
away.14 The resurrection of Christ can be seen as the
beginning of the divinization of mankind, which in turn
must be understood as God's total acceptance of the God~-
man's surrender to the mystery of the loving God.15

6. Truth is important for salvation. False doc-

trine is a threat to one's spiritual existence. Truth

13"Thoughts on the Possibility of Belief Today,"
Lr__I—’ 5:9-110

L4uon the Theology of the Incarnation," TI, 4:137-
56.

15“Dogmatic Questions on Easter," TI, 4:157=72,
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produces an essential contact with reality. Rahner is
concerned to oppose scepticism, logical positivism,
indifferentism, and subjectivism both within and without
the church.16

Francis Schaeffgr, the Calvinist apologist, appears
to misunderstand Rahner's position when he accuses him of a
neo~orthodox semantic mysticism, which denies the ratiomnal-
ity of religious language and does not operate with the
presupposition of absolute truth, clearly definable in
terms of thesis and antithesis., Schaeffer writes that
while the orthodox Roman Catholic would tell him that he
was bound for hell because he rejects the true church
and so deals with a concept of absolute truth, the pro-
gressive Roman Catholic thinkers like Rahner will say,
"You are all right, Dr. Schaeffer, because you are so
sincere."l7

It is true that some aspects of Rahner's theology,
such as his attitude toward the theology of evolution, his
acceptance of historical criticism of the Bible, or his
theory of anonymous Christianity resemble neo-orthodox

thought and are compatible with it., The question of how

his insistence on the historicity of revelation can be

16uwyhat 1s Heresy?" TI, 5:468-512.

17 prancis A, Schaeffer, The God Who Is There
(Downer's Grove, Ill.,: Inter-Varsity Press, 1968), p. 83.
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harmonized with his defence of historical criticism and
his claim that there are errors in the Bible, cannot be
discussed in this paper. But he does defend proposi-
tional truth and, from his own point of view, is as ready
as Schaeffer to do battle against heresy. For example,
he recently defended the infallibility of papal pronounce-

18 Like Schaeffer,

ments against Hans Kueng's attack on it.
he believes in absolute truth: '"truth means a relation of
knowing to a reality existing in itself."'? He thinks it
necessary to guard against the conception of an irrational,
purely emotive experience of God.20 He has no sympathy with
subjectivistic theology but insists on coming to terms with
the propositional teaching of Scripture and the magisterium,
although critics may disagree with his interpretations. His
proof of the monogenic origin of the human race--which !
Langdon Gilkey calls "one of the few illiberal, and unwise,

121

elements in Karl Rahner's thought"“"--is nothing other than

his characteristically careful analysis of scriptural and

18k, Rahner, Zum Problem Unfehlbahrkeit: Antworten
auf die Anfrage von Hans Kueng (Freiburg: Herder, 1971).
Cf. also "Infallibility Fight," Newsweek, January 25, 1971,
pp. 57-58.

19

Rahner, Spirit in the World, p. 125.

20"Theos in the New Testament," TI, 1:82.

21Langdon Gilkey, Naming the Whirlwind: The Renewal
of God-Language (Indianapolis and New York: The Bobbs-
Merrill Company, 1969), p. 423.
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conciliar statements.22 Even in his tolerance of the
theory of biological evolution, he had to satisfy himself
that it was not a "shameful compromise."23
Rahner would not speak to Schaeffer about his

soteriological status in precisely the way imagined by
the latter. What he wishes to say to a Protestant is
rather this:

Dr. Schaeffer, I assume that you are a man of

good will., Therefore I cannot believe that you

could really understand the Roman Catholic Church

and still reject it., I think that you do not under-

stand it and so are not in the position of having

rejected it.
This is not an abandonment of the ancient dictum that there
is no salvation outside the Roman Catholic Church, but
rather an application of the long-standing Roman proviso

n24 Schaeffer's

of inculpable "invincible ignorance.
fundamental disagreement with Rahner will be found to be
not on whether faith has a truth-content, but on how
explicit that truth-content need be, The latter is also
the central question posed in this paper.

The most detailed presentation of Rahner's

philosophy of human knowledge is found in Spirit in the

World and its sequel, Hearers of the Word. A useful start=

ing point for a survey of Spirit in the World is the

22"Theological Reflexions on Monergism," TI,
1:229-96.

231p1d., 1:296.

24ngome Remarks on the Question of Conversions,"

TI, 5:315-35.
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problem of analogical knowledgé of God, since Rahner there
makes use of some of Thomas Aquinas' remarks on the subject
to develop his view that man's analogical knowledge of God
is made possible by his equipment for preapprehension of
being.

The problem is how, if all existent things are
fundamentally definable in terms of appearances, anything
can be known or predicated of incofporeal substances,
especiaily God. Rahner follows Aquinas in asserting that
the mind can know nothing without turning to sensible

appearances (nihil sine phantasmate intelligit anima--De

Anima, III, c.7). But what of non-appearing things? And

what of a non-appearing thing which is said to be Deus semper

maior, always greater than any particular appearing thing
because He is perfect and infinite? Can the same doncept
be applied to both God and finite things in the same sense
(univocally), or must it'be taken in different senses
according to the application to different beings
(equivocally)?

The answer is that language about God is necessarily
analogical, rather than univoéal or equivocal. An analogi-
cal concept is one which undergoes an essential change when
applied to aifferent beings or realms of being and yet
preserves the unity of its connotation. In other words,
it is possible for the Same word or concept to apply to

both the Creator and the creatures, but in different
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manners or degrees.25 Aquinas observed that analogy
between absolute being and finite beings and between
predications about them underlies all univocal predica-
tion about individual objects: "Everything univocal is
reduced to a first one which is mnot univocal but

analogous, and this is being" (Summa Theologica, I. q. 13,

a., 5, ad 1), Univocal predication is achieved only in

turning to phantasms and recognizing them as concretions

of the universal.26

Aquinas analyzed analogical comparison in terms of
the psychological act of excessus:

We know the incorporeal (non-worldly), of which there
are no phantasms, through a comparison with the sensible,
corporeal world of which there are phantasms. Thus we
know what truth is by considering the thing about which
we perceive a truth., But according to Dionysius, we
know God as cause both by way of eminence (excessum)
and by way of negation (remotionem). And in our
present state of life we can also know the other
incorporeal (non-worldly) substances only by way of
(such) a negation or by some such comparison with the
corporeal world.--Summa Theologica, I, q. 84, a. 7.27

The act of excessus is the condition not only for knowledge
of God but all knowledge of the world. All knowledge involves
an application of concepts and a comparison between the meta-

physical and the sensibly intuited object. There is a close

25Karl Rahner and Herbert Vorgrimler, Theological
Dictionary, trans. Richard Strachan (New York: Herder and
Herder, 1965), pp. 17-19.

26Rahner, Spirit in the World, p. 402.

271bid., pp. 10-11.
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relationship between remotio or negatio and excessus as

acts of knowledge., Limits and ends are known only by
reaching out to a being more comprehensive than that whose
limits are known, so that as the knowledge of the finite
is removed (removeri), the knowledge of the infinite
remains, As Aquinas puts it, "the knowledge of a negation

is always founded in some affirmation" (De Potentia, q. 7,

a. 5).28

Man's faculty of excessus is his preapprehension
of being, by which he is able to know the world, himself,
and God., Rahner interprets excessus, knowledge exceeding
the sensible intuition, as Vorgriff (preapprehension), which
he defines as "this transcending apprehension of further pos-
sibilities, through which the form possessed in a concretion
in sensibility 1is apprehended as limited and so is
abstracted."2? Abstraction, and therefore knowledge of the
world, is impossible without this preapprehension. Further-
more, in abstraction the knowing subject, who is given
over to matter in his sense perceptions, '"returns to him~-
self" in his realization of himself as one set over against
all concrete sensibly intuited objects and transcending
them.30 Finally, man is able to know God through his pre-

apprehension of absolute esse, which he affirms in every

281pid., p. 395.
291bid., p. 142.

301pid., pp. 117-123.
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act of knowledge. Aquinas was aware of this when he wrote:
"All knowing beings know God implicitly in everything they

know" (De Veritate, q. 22, a. 2, ad 1), Man's nature as
’ ’

spirit is his openness to the Absolute Being, his partici-
pation in and dependence on the light of Absolute Spirit
through his preapprehensibn.3l

A knowledge of God, then, is implicit in man's self-
consciousness., Being becomes present to itself in the con-
sciousness of the spirit through the intellect. Being able
to know and knowability are\intrinsic charac;eristics of
being. In this "luminésity of being" man is aware of him-
self as a knower of objects with which he shares being. In
the act of knowledge the subject posits within himself an
object distinct from himself and so achieves self-possession.
All his self-conéciousness is dependent upon his preappre-
hension of absolute being.32

There is a preépprehension of absolute good as well
as of absolute being. The affirmation of absolute being as
good is implicit love of God. Absolute value is the formal
object of all love of finite objects. Absolute good is im-
plicitly affirmed in every act of the will, for the pre-

apprehension of it is the condition of the possibility of

comprehending and choosing finite goods, This is true even

311pid., p. 225.

32Rahner, Hearers of the Word, pp. 31-44.
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when one takes a negative attitude toward goodness and -
being and one's own existence (as in suicide), since the
preapprehension and implicit affirmation are the necessary
condition for the possibility of a negative attitude.
Love, as openness and a positive attitude toﬁard being,
is always a factor of knowledge. Knowledge is perfected
in love, as the action of the will is directed toward the
33

objects of the intellect, both finite and infinite.

In Hearers of the Word Rahner develops a metaphysi-

cal anthropology to show man's capability to receive a reve-
lation. It is concerned with man's»understanding of himself
as spirit, which must be presupposed by theology and is
explicated in theology. Such metaphysical study of the
possibility of revelation cannot, however, prejudge the
content of revelation or impose laws upon theology. It
relates the findings of ontology to revealed truths such és
grace, incarnation, and beatific vision. It is philosophy
which loses itself in theology and insists that theology
depends upon listening to the Word of God.34

Rahner sets forth the following propositions of

metaphysical anthropology:

1. Man is absolute openness to being in general.

This is his basic constitution as spirit, aware and capable

331bid., pp. 94-108.

341bido, pPo 167‘800
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of knowledge., All human existence must be a listening for
any message which may come from absolute being (or for His
silence, as the case may be).35

2., Man is that existent thing which stands in free

love before the God of a possible revelation. Revelation

must be possible, because God is free, and revelation can
be accepted or rejected, because man is free. Since abso-
lute being has been disclosed to him in his preapprehension,
he must face the possibility of further disclosure. In his
experience of his own existence as contingent and yet
absolute he experiences the divine will which delimits him
to be so. Since man is contingent and therefore changeable,
further delimitation of him through further disclosure is
possible. He will hear such a message of the free God only
if he has not restricted the horizon of his openness to
being in gemeral by a perverted love, only if he has not
removed in advance the possibility of the Word of God
addressing him as He pleases.36

3. Man is that existent thing who must listen for

an historical revelation of God, given in his history and

possibly in human speech. Because mind must turn to the

phantasms to achieve knowledge, and because man is a social

being immersed in history, a message from God to and for men

351bid., pp. 53-68.

361pid., pp. 71-108.
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must be expected to be mediated by history. This has
happened in the incarnation of Christ and has been extended
historically in the Roman Catholic Church, which is the only
adequate place of revelation, Furthermore, an historical
revelation must be contained in human words, which bear
reference to worldly appearances. A supramundane exis-
tent thing is not a worldly appearance but can be presented
to the spirit through the word.37

4, The liminal experience in human consciousness

of an historically arriving revelation is objectivized and

articulated in religion. This is in fact a liminal expe-

rience of grace, which is the self-revelation of God and
illumines all human consciousness, even before revelation
arrives historically to articulate it, The objectivization
can come about in an imperfect form in the non-~Christian
sphere but has found its unique, unsurpassable, and lasting
presence in the Roman Catholic Church.38

Man is a potential recipient of revelation because
grace transforms his nature, enabling him to hear and obey
the God of grace. The discussion thus far has presented man
as an embodied spirit equipped for knowledge of God., But

the question arises whether and how he can know Him as a God

of grace. In order to answer this question, Rahner's

371bid., pp. 130-63.

381pid., pp. 167-80.
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distinction between '"the power of hearing as nature" and "the
power of hearing as effect of grace" must be made clear.3?
Rahner understands human nature as:
that essential content of an entity both spiritual
and sensitive called man, which indmissibly persists
through sin and righteousness, grace and alienation
from God, and in regard to which the possession of
the Holy Spirit, adoptive sonship, justification,
etc.,, are to be characterized as an unexacted gift,
as "supernatural" grace, even prior to any question
of the forgiveness of sin.,
Nature is anything which "belongs to the constitution of man
even in independence of Revelation and the vocation which
raises him by grace to a participation in the 1life of God in

w4l Man's natural openness to divine reality is the

Trinity.
capacity to know God as the Origin of all things and as a
free, transcendent Person. Grace, on the other hand, is
God's communication of Himself to man, so that man partici-
pates in the divine nature and life of God. It is intimacy
with God, culminating in the Beatific Vision and depending
upon the incarnation of Christ for mediation of the parti=-
cipation of divine nature. God's communication of Himself
to man as a spiritual being will include the bestowal of the

capacity to receive the gift consciously, that is, to know

God's grace. This capacity exceeds all natural powers, for

394 Scheme for a Treatise of Dogmatic Theology,"
TI, 1:21.

40uppe Theological Concept of Concupiscentia,"
TI, 1:375.

4lurheos in the New Testament," TI, 1:82.
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grace is unexacted, not a necessary consequence of anything
essentially belonging to human nature.42

Man is supernaturally open to divine reality because
of his creation by God in view of grace and for the sake of
grace. Because God desired to communicate Himself in grace
through Christ, He created man to be His partner in the
dialogue of mutual knowledge and love. He provided him with
several existentials (relationships or situations within
each of which he can realize certain possibilities). There
is first of all a corporeal existential in which man must
take up a position with regard to the material world in his
knowledge. Man also has a spiritual-social existential in
which he enters relationships with other spirits embodied in
matter, He lives in a transcendent or religious existential,
by which he is oriented to the supreme spiritual being, God.
If he possessed only these existentials, he could achieve a
finite beatitude in his orientation toward God ahd man.43

Man, however, does not exist in a state of pure
nature but is given a supernatural existential ordering him
to the life of grace in a universe cieated for Christ. This
existential enters his consciousness, interiorly ordering him

to communion with God and orienting him toward Christ. It is

within this existential that he makes moral decisions, moved

4Z"Natute and Grace," TI, 4:166-87.

43nrhe Dignity and Freedom of Man,” TI, 2:238-42.
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by the good will given by'grace. This existential, in
which grace is offered to man and éffects him, is not
dependent upon historical contact with Christianity.
Rahner writes:

There are stirrings of grace which precede the

act of accepting justification in a free act of

faith and love. There is also grace outside the

Church and its sacraments.45

Though nature and grace and their respective powers
of hearing are distinct, they penetrate each other. The
natural existentials are necessary presuppositions for the
supernatural knowledge of God. Man's preapprehension of
absolute being is the point at which man's spirit is eh-
lightened to grasp the offer of absolute being to cémmuni—
cate itself in grace. The horizon of natural knowledge of
God is widened to include grace as an intelligible object.46
Man's openness to the order éf grace is'an obed~-

iential potency for supermnatural 1iféiby free acceptance
of grace. When Rahner says that man has a capacity for grace
and for revelation of grace, he means more than that grace
does not contradict nature and can be received by it. He
means that man has a positive openness for grace, an ability

to receive God's love and to return it, a power to hear and

obey. In order to receive Love and the beatific vision, he

44"Concerning the Relationship between Nature and
Grace," TI, 1:297-318.

43uyNature and Grace," TI, 4:179.

461b1d., 4:178-80.
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must be able to accept them as one who has foomiand scope,
understanding and desire for them. He always has the
potency for grace (even in Hell), though he has the freedom
" to scorn it.47 (But Rahner is not a universalist. The un-
believer in Hell has assumed a definitive attitude toward
grace and made a free and total disposal of himself in
death.)48 The obediential potency is made possible by the
dynamism of grace which works in the supernatural existential,
impelling the human spirit toward its absolute fulfilment.49

Man always exists in a concrete order of grace, in
spite of original sin. The concrete existence of a person
who has not undergone explicit conversion to the Christian
Church is not to be described as his "nature," but rather as
his '"quiddity," that is, his nature overlaid with the exis~-
tential of supernatural grace.so

In his original state man did not exist in "pure
nature"” but lived in the supernatural order. He possessed
sanctifying grace, which justified him and made him a sharer
in the divine nature, destined for transcendent glorifica-

tion in the Beatific Vision. The consequences of sanctify-

ing grace were conditional immortality and integrity, by

47"Concerning the Relationship between Nature and
Grace," TI, 1:311-12.

48K. Rahner, Zur Theologie des Todes (Freiburg:
Herder, 1958), pp. 34-48. '

49nNature and Grace," TI, 4:186-87.

5O"Concerning the Relationship between Nature and
Grace," TI, 1:313-15.
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which he was able to exhaustively engage his being in
personal decision.’?

Original sin is mankind's situation of damnation
resulting from the sin of the first man. It is the loss
of sanctifying grace, placing men in a state of inward
alienation from God and under the dominion of the devil.
Its consequences are death in guilt and rebellious con-
cupiscence., It is an existential of guilt which all men
have by nature, because they are born into it. This situa-
tion is ratified through personal sin (Rom. 5:12).52

Man's nature as a free spirit with an obediential
potency for supernatural life remains unchanged after the
£all of Adam. He lost his elevation to the supernatural
order, but not the obediential potency for elevation, and
this potency is often actualized in his moral decisions.
In his freedom, which is an inamissible part of his spirit-
ual personality, he is able to take up a position toward
grace and perform salutary acts. His freedom is the condi-
tion for the existence of guilt and can be exercised either
in unbelief or in acceptance of justificationm by faith énd

love.53

51Rahner and Vorgrimler, pp. 328-29.

52"0riginal Sin," SM, 4:328-34.

53Rahner and Vorgrimler, pp. 329-33.
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In its infralapsarian condition man's supernatural
existential is not lost but is transmuted by Christ's work
into the existential of objective redemption, in which
grace is always offered to man., Even if man had not
sinned, Christ would have become incarnate and His exalta-
tion would have divinized man. The unification and glori-
fication of fallen humanity through Christ, however,
required an atonement.’% All men, even those who lived

before Christ, were redeemed intuitu meritorum Christi.

Objective redemption is more than a juridical removal of
guilt, It is an interior transmutation of man. In other
words, the supernatural existential of objective redemption
makes itself felt in consciousness in the awareness of the
ability to perform a salutary act. Such prevenient grace
is offered to all, although the proximate possibility of a
salutary act through elevation by grace is limited by
terrestrial circumstances.55
The existential of objective redemption annuls the
logical consequences of original sin’(wrath, enmity,

dominion of the devil, damnation, etc.). These can only

be acquired by personal guilt as the result of a free act

541bid.; also K. Rahner, "Abstiegen ins Totenreich,"

Schriften zur Theologie (Cologne: Benziger Verlag, 1966),
7:145-49,

55"The Theological Concept of Concupiscentia,"

w——c
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which ratifies the situation of original sin. Original
sin is sin only by analogy and must be ratified if its con-
sequences are to be realized. Objective redemption creates
a "supratemporal region of existence" before reason is
awakened to freedom and the possibility of voluntary sin
in a person's life. The reign of God's purpose of grace over
every human being from birth is most perfectly manifested in
the Virgin Mary's sinlessness from her conception, while for
ordinary Christians there is a temporal interval between the
beginning of existence and the realization of God's purpose

56

of grace in the commencement of justification. Rahner

abstains from relating all this to the question of the Limbo
of the Infants, which he asserts is an open question today.57

Original sin hinders personal freedom because of
concuplscence., Original sin is called sin only by analogy,
since only voluntary acts can be sin. It seeks to reveal
itself in the personal sins of the individual (Rom. 5:12;
6:6,17,20; 7:14,20,23; 8:2)., Concupiscence is an element
in the concrete concept of original sin, but it also is
called sin by analogy, since, as explained by the Council
of Trent (Session V, Canon V), it arises out of transgression
and can give occasion to fresh transgression. Paul never

calls concupiscence sin in the precise sense. He dis-

tinguishes concupiscence from the primal sin (Rom. 7:8) and

56"The Immaculate Conception,"” TI, 1:207-208.

571pid., 1:212.
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recognizes it for something still remaining in the
justified man (Rom. 13:14; Gal. 5:163; Eph. 4:22; Col. 3:5),
who is no longer under the condemnation of sin (Rom. 5:16;
8:1).°%

Concupiscence may be defined as spontaneous desire
which precedes free decision about objects bringing forth
desire and which resists free decision. Concupiscence
implies a tension between the person (the being who must
freely dispose of himself in self-determination) and his
nature (everything within him which must be disposed of,
including his desires). The person never wholly absorbs
his whole nature into his free decisions, for his desires
resist them. These resisting desires are not only bodily
but also involve man's spiritual life. ©Nor are they im-
moral or biased toward evil. They are premoral and bivalent
and can resist a bad decision as well as a good one, Only
free decisions are good or evil, Man is never totally
corrupt in his desires, for some part of him will always
resist an evil decision.59

Even though concupiscence hinders freedom, the

grace which transforms the nature of all men enables them

to freely make moral decisions and perform salutary acts.

58nThe Theological Concept of Concupiscentia,"

5%1pid., 1:358-77.
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Enabling grace is a presupposition of moral decision and
therefore exists in man's preapprehension of reality. God
of fers grace freely even before verbal revelation of it.
Verbal revelation is intelligible to the hearer because it
explicates what is always being offered to man. Man is
available to God for revelation because he lives in the
concrete order of grace.60

Man's hearing of God's revelation is possible
because grace transforms his consciousness, The trans-
formation of nature by causing it to be penetrated by
grace will necessarily be a transformation of consciousness.
Man is a spiritual being, and grace within him is never pre-
conscious, but makes itself felt and affects his actions.61
Grace is God's communication of Himself, which includes com-
munication of knowledge about Himself, Rahner makes much of
uncreated grace, upon which the created grace which produces
sanctification depends., Uncreated grace is the presence of
God Himself in man, making Himself known to the human in;
tellect and causing man's direct knowledge of God, which
reaches its perfection in the Beatific Vision. God's inner
presence is necessary for the hearing of revelation and for

justification by faith and love.62

60 Rahner and Vorgrimler, pp. 308-309.

61Rahner, Hearers of the Word, pp. 22, 178.

62"Some Implications of the Scholastic Concept of
Uncreated Grace," TI, 1:319-46.
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Grace is not merely extrinsic to man's spiritual life
but interior. Extrinsicism was the view of nineteenth-century
neo-scholastic Thomists who taught that grace is proclaimed
in objective revelation and known by faith but gives no
sign of its presence in the conscious personal life of man.
The opposite is modernistic intrimsicism, which taught that
a man can be saved by his soul's natural experience of God.
Rahner rejects both, affirming that man has a supernatural
(and often implicit) knowledge of God's grace, which he
experiences in all his moral and spiritual acts, and that
therefore grace is not beyond human consciousness.6

Revelation is the changing of the formal object of
man's consciousness of infinite reality, so that grace is
offered to him. The formal object of any conscious act is
not a particular object of knowledge but an horizon of
knowledge which is grasped by man's faculty of preapprehen-~
sion and by which all individual objects are intelligible.
In religious knowledge the formal object, the horizon, is
Go& Himself and is objectified in religious themes and
concepts., Revelation raises the level of objectification.
The formal object of mah's natural spiritual openness to God
differs from the formal object of his supermnatural openness

to God, though the difference might not be clear to man as

3“Nature and Grace," TI, 4:165-85.
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he reflects about God. Sometimes no new conceptual object
will be presented to the mind as it encounters revelation.®4

Natural revelation is man's recognition of infinite
reality by his natural powers. It is what can be known
about God at all times and in all places by deduction from
the necessary reference of all earthly things to God. The
necessary orientation of all men toward God through their
preapprehension of being must be taken into account in the
proofs of His existence. The content of natural revelation
is the transcendence and personality of God as One Whose
attributes are not finite, One Who is the cause of all
reality, and One Who is free either to reveal Himself
further or to conceal Himself., Natural revelation can
ultimately present God only as an ambiguous mystery, whose
relationship with His creatures, whether one of damnation
or of forgiveness, is unknown.

God's further revelation of Himself is both non-
reflexive and reflexive, Non-reflexive revelation is
universal and enters the consciousness of all men. It is
unthematic and non-propositional, affecting man at the
deepest level of his spiritual person and affirming itself

in his moral actions., It advances beyond natural revelation

64Ibid., 4:178-79; K. Rahner, The Christian of the
Future (New York: Herder and Herder, 1967), pp. 84-85.

65Rahner and Vorgrimler, pp. 409-410; "Theos in the
New Testament," TI, 1:79-86.
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by affirming that the divine mystery has come near to us
and desires intimacy with us; in this affirmation all
Christian teaching is implicitly contained. When men
attempt to thematize their implicit knowledge in the form
of religions and philosophies, the result is a faulty
objectivization of their knowledge.66

Special revelation is that thematization of uni-
versal revelation which is given through prophets and
apostles, confirmed by miracles, and guaranteed by God
through the church and its magisterium. This official,
public revelation is reflexive and propositional. It con~-
firms and explicates the grace which is already present in
man's consciousness;6

The acceptance of revelation can be either non-
reflexive or reflexive, One who has had no contact with
explicit preaching may accept universal revelation by un-
consciously making it the principle of his behavior. One
who explicitly rejects verbal revelation may accept grace
at a deeper level of his being. A convinced Christian, of
course, accepts verbal revelation reflexively. Grace is
needed for any acceptance. But this poses no problem, for

the grace preveniently present and offered in all human

66Rahner and Vorgrimler, pp. 410-11,

671bid., pp. 411-13,
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consciousness is sufficient grace, both revealing itself

and empowering man to accept.68

The Position of the Lutheran Confessions

According to Karl Rahner, the quiddity or actual
existence of man is always his nature plus the influence
of grace. For him, nature apart from grace is mérely a
theological abstraction, When, however, the Lutheran Con-
fessions speak of man's ability '"by nature," the quiddity
to which they refer is an actually existing graceless human
nature, which does not know or accept grace or hear the Word
of grace obedientially. Whereas Rahner could only accept
the statement that "man by nature does not experience grace"
as a mere tautology, Lutheran tHeology understands it as a
realistic description of man before his conversion.

The Confessions are in agreement with Rahner in view~
ing nature as that content of man which inamissibly persists
through sin and grace, original righteousness and original
sin, sanctification and resurrection (Ep. I, 2-7).69 It is
a spiritual and sensitive entity, man's essence as body and

soul, as the creation and handiwork of God (SD I, 2, 30-41).

Man's nature is his creatureliness, and his quiddity after

68nNature and Grace," TI, 4:179-84.

69All citations of the Lutheran Confessions in
English are taken from The Book of Concord, ed. Theodore G,
Tappert (Philadelphia: Muhlenberg Press, 1959).
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the Fall of Adam is a nature corrupted by the devil,
although the distinction between creatureliness and total
corruption cannot be empirically observed.70 But the
Confessions differ from Rahner in distinguishing man's
quiddity before conversion through the means of grace
from his quiddity afterward. While the man who comes to
faith receives the blessings of grace (AC, IV, V, IX:
sc, II, 5-6), the same cannot be said of the man without
the means of grace. The natural man of 1 Cor. 2:14 is
"without the grace, help, and activity of the Spirit" (AC,
XVII, 2). He is not penetrated by grace but "uses only his

natural powers" (Ap., XVIII). His is a natura non renovata

(Ap II, 30).71 He does not have the knowledge of God
. because he has not heard the Gospel and received its con-
solation (Ap XVIII, 8). Such is his quiddity before his
regeneration (Ep II, 1), until his enlightenment (S D II,
9; Ep 11, 2).

The word "nature" can mean the essence of a being,
or it can mean a determinative quality which inheres in the

essence (Ep I, 22), The latter sense, which connotes the

70Edmund Schlink, Theology of the Lutheran
Confessions, trans., Paul F, Koehneke and Herbert J. A.
Bouman (Philadelphia: Fortress Press, 1961), pp. 44-48.

71German and Latin citations from the Lutheran
Confessions are taken from Die Bekenntnisschriften der
evangelisch-lutherischen Kirchee, 5th ed. edited by H.
Lietzmann (Goettingen: Vandenhoeck & Ruprecht, 1963).
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quiddity of the being, is inteﬁded in the statement that
"all men are full of evil lust and inclinations from their
mothers' wombs and are unable by nature (von Natur) to have
true fear of God and true faith in God" (A C II, 1).
"Nature" here refers to what man can do by his own powers,
by his own strength and reason (A C II, 3). The same is
true of the phrase "by nature the children of wrath,"”
where '"nature" is used in the New Testament sense of a '"de-
termination of being" by reason of origin72 (s 1, 6). All
the confessional passages so far cited to describe a "pure"
(graceless) nature refer not to man as he might have been in
a differently created universe (as Rahner thinks) but to the
concretely existing natural man.

Christ's redemption of mankind does not result in an
immediate interior transmutation of man's existential situa-
tion, apart from the means of grace (the Word of God and the
sacraments)., The Lutheran Confessions teach the necessity
of faith in a regenerate heart which knows and trusts in
Christ through the message about Him. The simplest and
clearest exposition of this fact is probably the progression
of thought in Luther's explanation of the Apostles' Creed:

I am a lost creature; but Christ has redeemed me with His

72he1mut Koester, "%J;CJ;" Theological Dictionary of
the New Testament, ed. Gerhard Kittel and Gerhard Friedrich,
trans. Geoffrey Bromily (Grand Rapids: Wm. B. Eerdmans
Publishing Co., 1964=-74), 9:251-77.
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holy precious blood and His innocent suffering and death,
that I might live under Him; yet I cannot by my own reason
or strength believe in Him or come to Him; but the Holy
Ghost has called me by the Gospel and sanctified me in
true faith (SC II, 3-6). God has liberated us through His
Son, but it is further necessary that He regenerate and
illuminate us through Baptism and the Holy Spirit (SD, II,
15). Christ is the Savior of man's corrupted nature, but
this is "for righteousness to 'every one who has faith'
(Rom., 10:4)" (Ap IV, 30). A quotation of John 8:36 on
liberation by Christ is immediately followed by a quotation
of John 3:5 on rebirth (Ap IV, 31)., Salvation is in Christ,
but it is not an anonymous (nameless) salvation: "There is no
other name under heaven whereby we must be saved (Acts 4:12)
e+ o« o« To cite the name of Christ is to trust in the name of
Christ as the cause or price on account of which we are
saved" (Ap IV, 98).

In the Smalcald Articles, III, viii, Luther puts
forward his pre-well-known argument that "God will not deal
with us except through His external Word and sacrament"
(10)., The antonym of "external" means is interior

"enthusiasm" (enthusiasmus, Schwaermerei), such as is found

in the spiritualists who "boast that the Spirit came upon
them without the testimony of the Scriptures" (6) or in the
pope who "boasts that 'all laws are in the shrine of his

heart'" and "claims that whatever he decides and commands in
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his churches is spirit and law, even when it is above and
contrary to the Secriptures" (4). Melanchthon, teaching the
necessity of the sacraments, states that the Spirit does
not come through man's own preparations (Ap XIII, 13). The
Holy Ghost and the power to live the new life do not even
come through the revealed Law but only through the preaching
of the Gospel, Gal. 3:2, 14 (SD, VI, 11).

The confessional writers use an exegetical rule
which may be stated thus: Any passége which attributes the
bestowal of grace to means excludes the possibility of any
other way of receiving grace. In’offering proof for the
statement: "We obtain the forgiveness of sins only by faith
in Christ," Melanchthon uses passages which call Christ the
mediator (Rom. 5:2) and the propitiator (Rom. 3:25, Heb. 4:
14-16), promise forgiveness to everyone who believes in
Christ (Acts 10:43), or otherwise speak of a promise given
to faith (Gal. 3:22) (Ap IV, 75-84). The same rule is
applied to the statement that faith comes from hearing,
Rom. 10:17 (Ep II, 4). The rationale for this rule is the
fact that only that plan of salvation which is based on a
sure Word of God can give us any firm hope (Ap IV, 119, 252).

God's reconciliation of man to Himself because of
Christ is prior to the individual man's reception of the
reconciliation through faith: "Therefore we are accounted
righteous for Christ's sake when we believe that God is

reconciled to us because of Him" (Ap IV, 97). The clause
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following the "that" expresses what dogmaticians call

" which is not, as Rahner thinks,

"objective reconciliation,
the interior reception of justification by the individual or
the immediate cause of it, but is the external, juridical
reconciliation of man by God, effected through Christ's
death and offered fo man through the Gospel, in order that
he might be justified by faith.73 Therefore the ambassadors
of Christ call for the subjective reconciliation through
faith: "Be reconciled to God" (Ap XXIV, 80). Therefore He
who saves must also be heard, for the Father says: "Listen
to Him" (Matt. 17:5) and appoints messengers to preach
repentance and forgiveness in His name (SD, II, 51).

Lutheran theology shares Rahner's concerns about
unbelief which refuses to come to grips with questions of
religious truth and is skeptical of Christianity's histori-
cal claims and also about subjectivism in the church which
is indifferent about truth or wants to demythologize the
Gospel., 1Its approach to these problems differs from
Rahner's, however, because of its insistence that the cogni-
tivity of grace does not imply or require an experience of
grace prior to the use of the means of grace.

Faith has a truth-content--clear and necessary truth

(Ap, Preface, 16), obvious truth (Ap, XX, 6), eternal truth

73Francis Pieper, Christian Dogmatics (St. Louis:
Concordia Publishing House, 1950-53), 2:347-51.




56
(SD VII, 43), but also to the scriptural Word of God (SD,
The Summary Formulation, 13; II, 50-51) and to the teaching
of evangelical theologians (Ap XII, 3, 88-90). The Preface
to the Book of Concord accordingly stresses the importance

74 The Confessions every-

of true, pure, correct doctrine,
where assume the rational meaningfulness of religious
language. God is knowable (LC II, 63-65). He is not only
called God but is God (AC I, 2), Helpful and meaningful
distinctions can be made in theology as in all other dis-
course (Ap XXIV, 16-17; Ep V, 5-7). Mysteries can be
profitably discussed (SD XI, 26; VIII, 96), although reason
must recognize its limits. Truth is accessible to Christian
intelligence (SD, Preface, 10)., The clear meaning of
Scripture is to be derived from the text of Scripture
through grammatical exegesis.75 Clear words do not need
an acute understanding but only attentive listening (Ap IV,
33). Faith is knowledge, although it is not only knowledge
but also trust (Ap IV, 304).

The confessional writers do not present an episte-
mology to justify their use of religious language, as-Rahner
does, and therefore no comparison can be made. In the

various editions of his Loci, Melanchthon discussed the

74The Book of Concord, pp. 3-16.

75Ralph Bohlmann, Principles of Biblical Interpreta-
tion in the Lutheran Confessions (St. Louis: Concordia
Publishing House, 1968), pp. 83-97.
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importance of the rational faculty in its relationship to
the will, using a version of Aristotelian psychology (com-

pare Ap IV, 304).76 A book entitled Luthers Philosophie,

by a certain "Theophilus," informs us that Luther developed
an epistemological philosophy of language in defending his
view of the means of grace, defending the importance of the
external word in all knowledge, over against Zwingli's dis-
tinction between the "outer word" of the ear and the "inner
word" of the heart, and also over against interpretations
which do not hold firm to the words of the biblical text.
The materials of knowledge are given in words, and

"mancherlei Deutung und keinen rechten, gewissen Verstand

eines Dings oder Spruchs oder Worts haben, ist eine Mutter,

Ursprung, und Wurzel aller Irrthuemer." An unambiguous

understanding based on Worterkenntnis is necessary to combat

the errors of speculation (the arbitrary use of imagination,
due to original sin). God made man a speaking creature and
provided for the meaningfulness of language, including
religious language. Truth is given in the word "God," and
speculative substitutes should not be made for it.77

The historicity of the Gospel must be maintained.

The confessional writers are appalled at the skepticism of

76Holsten Fagerberg, A New Look at the Lutheran
Confessions, trans. Gene Lund (St. Louis: Concordia Publish-
ing House, 1972), pp. 126-29,

77Theophilus, Luthers Philosophie (Hannover: Carl
Meyer, 1870), 1, passim.
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some popes and others who treat Bible stories as fables
(Ap VII/VIII, 27; SD II, 9). Luther could well agree with

Rahner that conversio ad phantasmata in history is necessary

for knowledge of God, for he recognizes that God is knowable
because of His acts among and upon men (LC II, 63-65). The
incarnation of Christ is indispensable and must be taught
(sb 111, VIII); however, the Confessions defend it not with
anthropological reasons, as Rahner does, but with soterio-
logical reasons, stressing the relationship of Christ's
incarnation to His vicarious satisfaction (SD III, 55-=58)
and His threefold office (SD VIII, 76-96). The Gospel is

a sacred history, although it must also be remembered that
it also includes the promise of forgiveness and salvation
which is attached to the history as its purpose (Ap IV, 48~
523 Ep III, 6).

The divergence of Lutheran theology from Rahner's
apologetics arises from the Lutheran denial ﬁhat man's
availability to God for revelation requires a prior expe-
rience of grace. Man is distinguished from the beasts by
his reason, which the Holy Spirit uses in his conversion by
bringing about new activities in the intellect by means of
the Gospel (SD II, 53, 55-59, 70). Even natural man can
hear the Word of God externally (SD II, 53) and can talk about
God (Ap XVIII, 4). Lutheran theology has no quarrel with

the view that God can be known and described analogically.78

78Heinrich Schmid, The Doctrinal Theology of the
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But natural man's moral decisions are not an obediential
hearing of God, and his reason has no salvific knowledge of
God (SA III, i, 1-11). He cannot meet God historically in
false, pagan religions (LC II, 66)., However Rahner may wish
to distinguish the Gospel from Greek myths by relating the
former to man's destiny of union with God and expression of
God, that destiny is not known or believed by natural man
but needs to be uncovered by the Holy Spirit. The prior
assumptions which one Lutheran writer lists as necessary
prerequisites for meaningful hearing of the Gospel (that is,
awareness of the existence of a moral God who makes moral
demands upon man and conviction of the objective existence
of the world and of oneself)79 can be known without any expe-
rience of grace prior to conversion through the means of
grace.,

The reason for the spiritual inability of man apart
from the means of grace is original sin, which has so cor-
rupted man's nature that he does not have the power to hear

God obedientially., The Apology of the Augsburg Confession

offers the following definition of original sin:

Evangelical Lutheran Church, 3d ed. rev., trans. Charles Hay
and Henry E,., Jacobs (Minneapolis: Augsburg Publishing House,
1899), pp. 111-17.

"9pavid Scaer, "Theses on the Law and Gospel," The
Springfielder, 37 (June 1973): 53-55,
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Our churches also teach that since the fall of
Adam all men who are propagated according to nature
are born in sin. That is to say, they are without
fear of God, are without trust in God, and are con~-
cupiscent. And this disease or vice of origin is
truly sin, which even now damns and brings etermnal
death on those who are not born again through Baptism
and the Holy Spirit (II, 1~-2, Latin).

The Roman Catholic authors of the Confutatio

Pontificii rejected the inclusion of these elements in the

definition of original sin (Ap II, 1, 38, 42). Like Karl
Rahner, they maintained that the absence of fear and love of
God is actual, voluntary sin and is not inevitable for man
after the fall, who has power and freedom to produce fear,
love and trust in God, and that concupiscence, or the loss
of integrity, is a neutral penalty of original sin, hinder-
ing but not destroying spiritual freedom. The reply of thé
second article of the Apology of the Augsburg Confession
(which is summarized in the following paragraphs) is that
there is a serious contradiction between the opponents'
acknowledgement that original sin is the loss of original
righteousness and their attribution of power and freedom to
human nature after the fall (8). The first point minimizes
the force of the second (7).

The lack of original righteousness means that man
does not fear and love God. The loss of the image of God
(Eph. 5:9; Col. 3:10) is the loss of knowledge of God, and
it must be restored. There is a lack of righteousness in
all man's powers (Ap II, 9-23). Rahner is aware that

original sin affects the higher powers of human nature as
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well as the lower, Nevertheless, he thinks that man's
spirit or person can dispose of itself freely in choosing
good or evil,

Concupiscence (evil desire) must follow when
righteousness is lost. Ignorance of God includes distrust,
contempt, and hatred of God (Ap II, 24-31). Whether or not
Fagerberg is right in arguing that Melanchthon in the

Apology misquotes Augustine's Against Julian to show that

original sin remains after baptism, it is true (as Fagerberg

acknowledges) that Melanchthon follows the Augustinian tra-

dition that original sin is concupiscence.so
Concupiscence is the loss of integrity in the sense

of inordinatam dispositionem partium animae (eine unordent-

liche Begierde oder Lust in der Seele) or concupiscentia

immoderata (boese Lust im Fleisch) (Ap II, 27-28), but not

in Rahner's sense of premoral or neutral desire which
resists personal freedom. It is called sin by Paul because
it is contrary to God's Law, Rom. 7:7,23 (Ap II, 39-41).
This argument is incompatible with Rahner's claim, following
the Council of Trent (Session V), that concupiscence is
called sin only by analogy, because it arises from sin and
leads to sin. The fact that inclinations or emotions are
not actual sin (voluntary acts) does not mean that they are

premoral or ambivalent. This would be to deny the evil of

8°Fagerberg, PpP. 133-43,
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such attitudes as doubt about God's wrath and Word and
anger at His judgments and to follow pagan jurisprudence,
which ignores God's judgments. Most important, evil in-
clination needs the grace of Christ to be forgiven (Ap II,
42-45), The Lutheran Confessions contain no commentary on
Rom, 7:8, which Rahner cites to prove that concupiscence is
merely a consequence of sin but not sin itself.Sl However,
Melanchthon argues that the fact that concupiscence is a
penalty for sin does not mean that it cannot be a sin
itself (Ap II, 46-50).

Lutheran theology is iﬁcompatible with Rahner's
view that original sin has weakened freedom by making it
possible for nature (spontaneous desires) to resist man's
person (man as a free agent). Man's whole essence, both
person and nature, has been corrupted by original sin;
otherwise Christ would not have had to die for the whole
man (SD I, 6; SA III, i), Rahner thinks that the grace of
atonement by Christ has transmuted man's nature apart from
the means of grace, but the completeness of man's corrup-
tion makes this impossible. Rahner argues that if man were
totally depraved, his repentance would be impossible, since
an exhaustible impression of evil upon his being would leave

no starting point for a new decision or a fresh redisposition

818u ra, p. 36.
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of the elements of his nature.82 Luther would call this
an argument of reason, which does not understand the depth
of original sin (SA III, i, 3). The possibility for man's
repentance and conversion remains in total depravity,
since original sin is not identical with human nature in a
deterministic, Manichaean sense. However, this possibility
does not depend upon any virtue or resistance in man (SD
I-11).

Man by nature does have power and freedom for a
natural knowledge of God and for civil righteousness., He
can choose good and evil in external matters not involving
fear and faith toward God, can talk about God, and can make
(but rarely obey) sound judgments (Ap XVIII). This freedoﬁ
produces the righteousness of reason, which is honorable and
even rewarded by'God (Ap 1V, 9-16, 22-~24). But none of the
above includes Rahner's notion of freedom as a capacity for
a God=-pleasing life.

Natural man does not possess an obediential potency
for spiritual life by free acceptance of grace., Lutheran
theology can be said to accept the negative aspect of
Rahner's theory of the supernatural existential of man,
but not the positive. The negative aspect is the simple

fact that grace does not absolutely contradict nature but

82"‘rhe Theological Concept of Concupiscentia,"
H’ 1 :367“680
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may be received by it., Man is always ordered to grace
insofar as God created him in such a way that it is pos-
sible for him to be converted to Him after falling into
sin:

When the Fathers defend free will, they affirm a

capacity for this freedom in such a way that by

divine grace it can be converted to God and become

truly free, a condition for which it was originally

created (SD II, 23). ' '
Since man is not a block or a beast, it is possible for him
to be converted by hearing the Word of God (SD II, 19-23;
LC II, 64).

But the positive aspect of Rahner's theory does not
apply: man by nature has no openness to grace in the sense
of a positive dynamism toward the fulfilment of his being.

A "capacity for freedom"™ of this kind is impossible for him,
because he is turned against God and toward evil through the
lust of the flesh, Gal. 5:17; Gen., 8:21 (SD II, 17-24).
According to the Lutheran dogmatician Abraham Calov, this
"obediential power" must be produced in the unregenerate by
the Holy Ghost.23

The theory of a universal, unthematic revelation of
God in His grace in the consciousness of man apart from the
means of grace is incompatible with the Lutheran Confessions.

Man's consciousness of God apart from the means of grace is

a distorted consciousness of His judgment om sin. Lutheran

835chmid, p. 475.
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confessional theology cannot accept Rahner's view that
universal revelation and special revelation have the same
formal object: the God of grace. Man by nature has "to

some extent"™ (aliquo modo) a knowledge of God's Law (Ap IV,

7), and from this he has "to some extent" (aliquam) a
knowledge of God (SD V, 22)., But this natural knowledge
cannot be called true or right knowledge of God (Ap 1V,
351; 11, 34; SD 11, 9, 16) or a right understanding of Him
(SsD Vv, 22), The right knowledge of God is to receive His -
blessings because of His grace rather than our own merits
and works (Ap IV, 60). While natural reason can know God's
judgment upon its sin from the natural law, Rom. 1:32 (SD
11, 93 LC 11, 65-67), to know God's existence and judgments
(as, for example, King Saul did) is not at all the same
thing as to trust in His mercy for forgiveness (Ap XII, 8,
36). Natural reason commonly ignores or doubts God's wrath
and judgment (Ap 1I, 42; IV, 270), lives in carnal security
(Ap XII, 32), and is under the delusion that one can be
righteous and escape divine wrath by good works (Ap IV, 9-~-11;
229-230). The more that natural man comes to realize the
seriousness of God's wrath over his sin, however, the more
he will flee His judgment (Ap IV, 270) and is angry at Him
(Ap 1V, 301).84 Whether Werner Elert is right in writing

that Luther taught that natural man, even before he encounters
o ‘ o )

845¢hlink, pp. 48-52.
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the revealed Law, hates God explicitly because He demands
of him the impossible,ss may be debatable, since Luther
maintained that the total inability of man to please God
can be fully known only from revelation (SA III, i, 3; II,
4)., Nevertheless, it is certain that natural man does hate
God (Ap II, 8, 29) and doubt His mercy (Ap II, 8; IV, 17)
and will find nothing in the Law, either natural or revealed,
to move him to know God as He wants to be known in His merxcy
(LC 1I, 65-67; III, 10).

Man by nature does not have an evangelical knowledge
of God. Only when we know what God has done for us through
Christ in the Gospel can we recognize and believe in His
goodness and grace (LC II, 64-68). Only when the Law is
explained spiritually, as a preparation for the Gospel
(SD Vv, 10), can man see how deep his sinful corruption is
and how great God's wrath over it is (SA III, iii). Thus
the revealed Gospel is necessary to show him how he needs
Christ to quiet the wrath of God (Ap IV, 46, 80, 214).86‘

According to Rahner and the Marechalian Thomists,
man has a "natural desire for God," which arises from a

nature transformed by grace and is implicit imn all of

85Werner Elert, The Structure of Lutheranism, trans.
Walter A. Hanson (St. Louis: Concordia Publishing House,
1962), 1:17-43,

865chlink, pp. 52-59.
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natural man's spiritual acts.87 ' The Lutheran Confessions
deny that a love of God can exist where there is no explicit
faith in a reconciliation with God through Christ (Ap IV,
18, 36-38), Natural man basically hates God and does not
seek His mercy (Ap II, 8). Luther did not believe that the
heathen were longing fof the Gospel.88 The heathen may be
said; in a sense, to be seeking grace and good (Ap IV, 207;
LC I, 1), But all their seeking is done through a trust in
works and creatures (Ap IV, 288; LC I, l6~21), so that their
myths and worship cannot be said to be implicit faith in
the true God but are "wicked belief" (Ap IV, 207) and an
entrusting of themselves to "an empty nothing" (LC I, 20).
The statement of a Lutheran theologian that heathen myths
may be a surfacing of repressed "natural knowledge of God's
redemptive plan” and of Mircea Eliade's "yearning for Para-
dise"8? must be viewed with caution; it is Lutheran if it
means that the myths express a general awareness of the
sinner's need for deliverance, but not if the myths are
thought to be articulations of the evangelical plan of

redemption through Christ--and therefore a means of grace.

87nNature and Grace," TI, 4:170.
88glert, p. 386.

895, wW. Montgomery, "The Apologists of Eucatastrophe,"”
Myth, Allegory, and Gospel, ed. J. W. Montgomery (Minneapolis:
Bethany Fellowship, Inc., 1974), pp. 25-26.
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No experience of grace is present in the conscious-
ness of the natural man, apart from the means of grace.
Rahner maintains that grace is offered within man's con~
sciousness in his awareness of his ability to perform
salutary acts, The Lutheran Confessions, however, deny to
natural man the ability to keep God's Law or to please Him
(SA III, 4-10). Grace is not bestowed through the Law (Ap
XV, 10-12), which always accuses man of shortcomings and
condemns him (Ap IV, 36-39, 166-68). God's offer of grace
is His promise to forgive sins on account of Christ (Ap IV,
43-47)., On the basis of the Law, to which natural conscious~-
ness is limited, there is no true knowledge of grace.

The revelation of grace comes as a disturbance to
natural consciousness, The knowledge of God which comes
from the Law is quite different from that which comes from
the Gospel. The one shows God making demands and threats,
while the other shows Him accepting men for Christ's sake
(Ssb Vv, 22-26). "Blind reason" imagines that a man can and
must earn his salvation by works (Ap IV, 265; SA III, iii,
18) and is repelled by the Gospel doctrine of grace apart
from human love and works (Ap IV,