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PREFACE

Ever since my rudimentary introduction to space-
time relativity in junior high school, the enigma of
time has captivated my imagination and preoccupied my
daydreams. Even earlier out of the depths of Christian
nurture emerged an abiding intrigue with the eternality of
God. However, it seems time and eternity remained illusive
and paradoxical speculations because they were always
pondered within framework of dualistic reciprocal limita-
tion. It seemed infinity and eternity could only be
conceived as that which somehow reached beyond the confines
of space and time--what Professor Torrance defines as a
finite receptacle view. Thus by the time I first encoun-
tered Torrance's Space, Time and Incarnation, I met it

with critical disagreement. In retrospect, I realize, my
reaction was due to a fundamental misunderstanding of his
view of contingent relation, which struck me, as I suspect
it may strike others upon first reading, as introducing a
species of relativism into the sovereign domain of God's
eternity. There is nothing, however, further from the
truth, just as Einsteinian relativity (unfortunately so

designated) is antithetical to any space-time relativism,
subjectively constituted.

In order to surmount this misunderstanding I began
to realize an entire metaphysico-epistemological revolution
was required, which at one and the same time was a theologi-

cal revolution. This is not intended as hyperbola as it
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shall become apparent how all of his critics attack him from
categorial perspectives, be they monist or dualist, that are
a priori alien to his thought and so foist artificial
constructions upon his work.

It has become increasingly apparent over the 1last
five years of my work that until one understands what
Torrance means by "relation"™ he cannot really begin to
understand the rest of his thought. In private conversation
he confided that relation, "is just about everything.” Any
truly scientific inquiry must first and foremost be con-
cerned with the manner and mode of relations. The import
of time throughout his work is no exception, for he defines
it as "contingent relation."

Torrance recounts that as a graduate student Karl
Barth advised him against writing a dissertation on relation
in scientific theology because of the difficulty of doing
such so early in one's career. Unfortunately this anecdote
came too late for my own benefit! He, himself, decided to
write a thesis upon the doctrine of Grace, which itself is
the central mode of relation between God and man when
Christocentrically construed.

The difficulty of penetrating Torrance's thought is
highlighted by his contention that it takes two generations
for an adequate transition from Eastern monist or Western
dualist modes of thought to this Middle-eastern, Jewish
unitary perspective. This dissertation is conceived as a
first generation step toward that transition,

There is a certain difficulty in choosing an appropri-
ate designation for Torrance's theology. He himself
more often than not speaks of it as a "unitary approach,"
which is unfortunately open to monistic connotations, which
have no place in his thought. Frequently he uses the term

'

"interactive," and even "complementary," but these con-

xi
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PREFACE

versely may suggest a mutual God-man reciprocity with
dualist and even Pelagian overtones. In a recent title he
uses the designation, "Evangelical Theology," which is
susceptible to being interpreted in the sense of eclectic
American religious conservatism, whereas Torrance's intent
is both in the European sense of "Protestant" and in
the Biblical sense as an objective reflection of the
Gospel. Those who recognize his Barthian foundations
might suggest "Neo-Orthodox," but as he makes eminently
clear, the later Barth is completely misunderstood if
he is identified with his earlier subjective existen-
tial leanings. Torrance has used the term, "retro-
orthodox" to designate his identity with the objective
foundations of the Christian faith--a term which his
"scientific theology" also reflects. There is a clearly
'hierarchical' or 'upwardly open' aspect to his theology,
but once again the mode of the hierarchical relation is not
specified and could easily be misconstrued in Hegelian or
even Dooyeweerdian terms. He himself suggested "Christo-
centric" or "Nicene," both of which I consider too broad to
focus upon the definitive nucleus of his theology.

Clearly none of these terms proves superior over the
others. What we are s/ "king is a term to depict the
contingent differential relation of the hypostatic union,
which we identify as the distinguishing center of his
thought. Possibly no single concept comes closer than that
of the 'anhypostatic'-'enhypostatic' couplet—-the humanity
of Christ, having no pre-incarnate co-eternal reality yet
nevertheless in the Incarnation being taken into everlasting
conjunction with the Divine Logos and in that relation
ontologically vested with full personal identity. Of course
the liability here is that 'an-/enhypostasis' is both a
Greek and theologically technical concept. The more

xii
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PREFACE

manageable but less specific term, "onto-relation," coined
by Torrance, encompasses not only this incarnational
relation but also serves in analogous ways to designate both
the Trinitary union and the mystical union. It is both
comprehensive and comes with little preconceived misunder-
standings in the public theological arena. Thus, at least
provisionally, we offer this term as a generic center of

reference.

It may be of help to the reader to realize the
relational model toward which this entire exposition moves
is diagrammatically represented by the various Matrices.
If one were to keep before him especially the full-blown
structural (Matrix 1) and dynamic (Matrix 2) facets of the
model our presentation may prove appreciably more trans-
parent.

The production of this thesis has been accomplished
through the 'advanced' technology of the personal computer.
This accounts, regrettably, for the n:cessity of transliter-
ation of the German umlauts throughout the document. Your
indulgence is requested.

Above all I would like to express my sincerest
thanks to Professor Torrance, whose patient and cordial
regard for my project expressed itself in many helpful ways:
in granting interviews and conversations in the midst of his
busy schedule, in providing, unsolicited, lecture notes,
forthcoming manuscripts, and recent bibliographic citations,
and in expeditious correspondence, all of which have served
not only to be invaluable to my thesis, but have greatly
enriched my life.

I would like to acknowledge my appreciation to my
dissertation committee, Dr. James Pain, Professor of
Religion, Drew University Graduate School, Dr. John Ollom,
Professor of Science and Society, and Professor of Physics,

xiii
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Drew University Department of Physics, and Dr. Paul Holmer,
Professor of Philosophical Theology and Fellow of Berkeley
College, Yale University Divinity School for their oversight
of this thesis.,

A special note of thanks is in order to Dr. W. Jim
Neidhardt, Associate Professor of Physics, New Jersey
Institute of Technology, who took special interest in my
paper in its closing stages and offered several helpful
suggestions and references as well as proofread major
sections. What is more, he has served in effect as a broker
between kindred spirits.

I am indebted as well to the indefatigable efforts
of the Interlibrary Loan staff of Rose Memorial Library,
Drew University, for procuring innumerable documents beyond
my access.

A word of thanks also belongs to Dr. Christopher B,
Kaiser, Dr. Bryan J. A. Gray, Dr. Thomas W. Currie, III, and
Dr. Richard H. Roberts for words of encouragement and
permission to access their respective dissertations, and to
the staff of the Joseph Regenstein Library of the University
of Chicago for procuring these and others from abroad.

Words cannot express my gratitude to my wife, Evelyn
Jo, for the countless hours of theological dialog, critical
insight, editorial suggesticn, laborious proofreading,
selfless devotion and encouragement without which this
project would never have survived its protracted gestation.
She more than any other has taught me the reality of dynamic
relation.

My children, Dawson, Ravell, and Luther, also deserve
a note of thanks for their diligent attendance of the word
processing of parts of the manuscript as well as living in
constant competition with this intangible enterprise.

xiv
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My parents, Mr. Victor O. and Mrs. Arlene R. Trook,
deserve greater thanks than words can ever express for
their editorial assistance, loving patronage and for their
Christian nurture, which on the human plane has knit into
the very fabric of my being the motivational demand to know
the Truth as it is in Jesus Christ,

Finally, I extend my appreciation to countless
friends who agonized, assisted and empathized along the
way. In so doing they have all contributed to the particu-~
larity of the dynamics of this theological "field."

Drew University, Ascension, 1985
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INTRODUCTION

[Tl]he act of discovery appears personal and
indeterminate. It starts with the solitary
intimations of a problem, of bits and pieces here
and there which seem to offer clues to something
hidden. They look like fragments of a yet unknown
coherent whole. This tentative vision must turn
into a personal obsession, for a problem that does
not worry is no problem. There is no drive to it.
It does not exist. Indeed, the process by which
this unknown thing will be brought to light will be
acknowledged as a discovery precisely because it
could not have been achieved by persistent
application of explicit rules to given facts.
The true discoverer will be acclaimed for the daring
feat of his imagination, which crossed uncharted
seas of possible thought.

~~Michael Polanyi
Meaning

Problem and Prospect

In Jesus Christ, ". . . consubstantial with the
Father according to the Godhead, and consubstantial with us
according to the Manhood . . ."l resides the concrete
resolution to the most pressing philosophical quandaries of

all time:2 one and many, subject and object, transcendence

Ichalcedonian Creed, 451 A.D.

2The prospect for theological advance squarely rests
upon homoousion--the consubstantial relation of Jesus Christ
with God the Father and with all of mankind. Torrance

1
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and immanence, eternity and time, freedom and necessity.
The problematic endurance of these relations is due essen-
tially to the fact that they become penetrable only by
virtue of the graciousness of God's self-revelation and
thus remain beyond the purview of the independently specula-
tive mind. Nevertheless, even within the context of
faith the perdurance of these difficulties is uncontestable.
If in Emmanuel, God with us, the Divine purpose has been
historically articulated, we may not challenge the perspi-
cacity of revelation. The objective presence of God
in our midst renders us all without excuse., If the problen,
therefore, is neither that of inherent mystery or that of
metaphysical facticity, then it is an issue of reception,
which in principle may be rectified. Scripture is replete-
with allusions to the God-man relation, which may easily go
undetected or be ignored because of their alien cast with
respect to our own provincial categories of thought. Thus
the apparent incomprehensibility of the multi-faceted
God-man relation is more exotic than endemic, fostered by
our particular epistemological myopia. The fundamental
problem at hand, therefore, is not that of conforming the
self-revelation of God in Jesus Christ to this present
world as Bonhoeffer, Bultmann, Ebeling, or Fuchs would have
it, but of transforming our minds into Judeo-Christian
categories and thus being conformed to the givenness of
reality. _ )

This is the hermeneutic project with which The Very

asserts: "I cannot believe that a genuine reformation of the
Church can take any other line, for a reformation involves a
reconstructing of the forms of the Church's life and thought
on its own proper foundations, not the hacking away of those
foundations" (Reconstruction, p. 264).

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



INTRODUCTION 3

Reverend Professor Thomas Forsyth Torrance3 has been
engaged for the greater part of his life. Far from reclaim-
ing a provincial era within the history of thought, he is in
the process of articulating a Judeo-Christian unitary -mode
of thinking, which, rather than antiquated, has emerged
afresh in the twentieth century as the perspeétive essential
to a proper scientific grasp of reality. He proclaims:

For the first time in all its long history, Christian

3Professor Torrance was born August 30, 1913 to
missionary parents in Chengtu, Szechwan, China. After
receiving his M.A. in philosophy (1934) and his B.D. (1937)
at Edinburgh University, he taught theology at Auburn
Seminary, New York (1938-39). 1In 1940 he was ordained into
the ministry in the Church of Scotland, serving Alyth Barony
Parish from that time until 1947 with a hiatus from 1943-
1945 as chaplain to the British Forces. In 1946 he com-
pleted his D.Th, at Basel under the guidance of Karl
Barth. In 1947 he assumed the pastorate of Beechgrove
Church, Aberdeen, which he served until succeeding Hugh
Watt's chair in Church History at Edinburgh in 1950. From
1952 until his retirement in 1979 he served as Professor of
Christian Dogmatics, University of Edinburgh, and New
College, Edinburgh, His ecumenical activities have included
the World Conference on Faith and Order, Lund, 1952; the
Evanston Assembly of the World Council of Churches, 1954;
the Faith and Order Committee of the World Council of
Churches, 1952-1962; participation in Conversations between
the Church of England and the Church of Scotland from
1950-~1958; and Protopresbyter of the Greek Orthodox Church
(Patrlarchate of Alexandria), 1973. Among octher associa-
tions, he is a member of the Académie Internationale des
Sciences Religieuses since 1965 and the Socidte Interna-
tionale pour liﬁtude de la Philosophie Médiévale since 1969.
From May 1976-77 he moderated the General Assembly of the
Church of Scotland. In 1978 he received the distinguished
Templeton Foundation Prize for Progress in Religion. Aside
from his many publications he has jointly edited the
Scottish Journal of Theology (1948- 1981) with J. K. S. Reid,
the English "translations of Calvin's New Testament Com-
mentaries (1959-1973) with his brother, David, and Karl
Barth's Church Dogmatics with Geoffrey W. Bromiley (1956~
1969).

For a very recent autobiographical interview .by I.
John Hesselink, entitled "A Pilgrimage in the School of
Christ--An Interview with T. F. Torrance," see Reformed
Review 38 no. 1 (August 1984): 47-64.
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theology is confronted with a scientific culture which
is non-dualist and which has broken down the barrier
between the empirical and the theoretical, the tangible
and the intangible, the visible and the invisible, and
which does not automatically call in question a continu-
ous dynamic interaction between God and the universe.
A1l this is proving immensely liberating for theology,
for it helps to purify it from distorting foreign
elements by striking away the sub-structures which have
done so much to misshape western notions of the real
presence and eucharistic sacrifice when interpreted
within Augustinian-Aristotelian or Augustinian-Newtonian
frameworks of thought. Thus the old divisions between
intelligible and sensible, reality and symbol, substance
and accidents, etc., receptacle or container notions of
space (Aristotelian or Newtonian), the intrusion of
physico-causal connection and instrumentality into the
field of grace, the need to find ways of explaining how
we make present historical events, or how we make Jesus
Christ real for ourselves, all fall away as we find them
after all to involve pseudo-theological ideas wrongly
extrapolated into Christian interpretation from a very
different area of knowledge, a philosophy of nature, and
an obsolete one at that. Doubtless the discovery of the
unity of form and being and the mutual interaction of
structure and matter in motion, and the discovery of the
space-time continuous field of harmonious dynamic
connections and transformations, may play a role in
indicating to a scientific theology how it may rethink
or reinterpret today doctrines of the real presence and
eucharistic sacrifice, but only on its own proper
ground, the field vf God's interaction with the
space-time structures of tinis world through the Incarna-
tion., We are only at the beginning of positive work of
this kind, but the door would now appear to be wide open
for ecumenical agreement which will do much greater
justice to the fact of Christ's real presence and the
reality of our participation through the Spirit in his
vicarious self-consecration and self-offering to the
Father, without artificial explanations as to how all
this takes place.4

It is my contention that the implicaticns of Torrance's
thought are revolutionary5 but underdeveloped6 and virtually

4Reconciliation, pp. 137-138; cf. CAC, I, p. 232.

5Cft. my review of Divine and Contingent Order, by

Thomas F. Torrance, in Themelios, forthcoming. Hans
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INTRODUCTION 5

ignored.7 He himself challenges younger theologians to

Reichenbach argues: "The analysis of knowledge has always
been the basic issue of philosophy; and if knowledge in so
fundamental a domain as that of space and time is subject to
revision, the implications of such criticism will involve
the whole of philosophy" (The Philosophical Significance of
the Theory of Relativity," in Einstein: Philospher-Scien-
tist, ed. Paul Arthur Schilpp [New York: Tudor Publishing,
1951], p. 290).

Although Reichenbach contends a revolution utilizing
Einstein's relativity of simultaneity necessitated the
Michelson-Morley experiments and therefore could not have
been articulated prior to that negative discovery, Michsael
Polanyi has established the singular intuitive genius of the

Einsteinian revolution (Personal Knowledge: Towards a

Post-Critical Philosophy [Chicago: University of Chicago
Press, 1958], p. 10, n. 2). Torrance goes a step further in

his startling discovery of its antique expression in the
physics of the 'monophysite heretic,' John Philoponos: see
cTsc, pp. 86-87; GGT, pp. 61, 127; STI, pp. 24-25; STR, p.
186; T. F. Torrance, "John Philoponos of Alexandria: Sixth
Century Physicist," Texts and Studies, (1983): 261-262.

64. 0. Dyson also levels this charge in his review
of Theological Science and Space, Time and Incarmation, by
Thomas F. Torrance, in Theology, 74 (June 1971), p. 270, as
does John David Atkinson, "The Theological Method of T. F.
Torrance" (M.Litt. dissertation, Trinity Theological
College, University of Bristol, 1973), p. 260, and George
Yule, review of Reality and Evangelical Theology, by Thomas
F. Torrance, Scottish Journal of Theology 36 (September
1983): 390.

7In John Macquarrie's Twentieth-Century Religious
Thought, The Frontiers of Philosophy and Theolo 1900-
1980, 2nd revised ed. (London: SCM, 1981), p. 401, Torrance
is relegated only the following:
"Thomas F., Torrance (1913-) was the leading representa-
tive of the Calvinist and Barthian tradition, but he has
given this a new dimension by stressing the scientific
and objective character of theology, in such books as
Theological Science. At the same time, he has built
bridges bet“een theology and the natural sciences,
which, he holds, point today to a world-view much wmore
receptive to a religious interpretation than they did at
the beginning of the century."

(Alasdair I. C. Heron proves more generous in A Centur
of Protestant Theology [Philadelphia: Westminster, 19807,
pPPp. 209-214.,) Such neglect may be relegated to several

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
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INTRODUCTION : 6
undertake the development of ". . . appropriate conceptual
instrumentality through which to allow our minds to fall
under the power of this kind of order, with its dynamic
structural relations, which is at once simple and complex
and which must be holistically grasped if it is to be
grasped at all."8 Although Karl Barth has in many ways
cleared the path for this revolution, he never attempted to
develop the necessary cognitive instruments to bring it to
fruition. Torrance elaborates:

Historical theology has never even come up with an
instrument corresponding to the four-dimensional
geometries of space and time which have played such an

factors: 1) Torrance is diametrically opposed to
Macquarrie's own existentialist position. 2) He is among a
small minority of twentieth century thinkers who holds
realist metaphysics in high regard. As such he sees the
future of theology tied to scientific discovery and thus
disparages the import of much contemporary theology and
philosophy. 3) By and large his analyses of the history of
theological and scientific thought are expressed without
adequate technical documentation whereby the conformity of
his argument to the reality he interprets may be scientific-
ally confirmed. 4) To this point in his 1life he has been
more critical than constructive, attacking both the liberal
and conservative sectors of Protestant Christendom as well
as the Roman Church. However, if his health continues we
can look forward to a positive period, if not in his
projected three volume history of hermeneutics then in his
one volume dogmatics, which although on the drawing board
for years, has yet to receive concentrated attention.

Unfortunately, the redundancy of his critique of
dualist ways of thinking, as argued by such reviewers as
A. 0. Dyson, "Review TS and STI," p. 270, may put off many
from reading him more extensively. Few extended treatments
of his thought exist. My dinitial bibliographic search
discovered only one published monograph (Dutch) on his
thought and only three unpublished doctoral dissertations,
none of which were written in this country (see Selected
Secondary Bibliography below), though recently Dr. Torrance
estimated there are now approximately twenty theses in
production). One of the most prolific writers and editors of
our time has virtually been ignored.

8RET, p. 45. Cf. GR, p. viii; STR, pp. 163-164;
TCFK, p. 278. T
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astonishing role in the advance of our scientific
knowledge of the created universe. But this is the task
of the future. It will be far more difficult to come up
with something like this in theology than in any natural
science, but only if we are able to come up with it,
will we finally be able to overcome the dualism we have
been speaking of; not, to be sure, to become engulfed in
some kind of monism, for the synthesis of the future
will be altogether different--that we can already see:
it will be a synthesis of new structures, hierarchically
ordered in multiple levels, and infinitely open to the
transcendence of the living God. That must also be the
task of a thoroughly scientific theology.

e« « « It will mean a profound clarification and
simplification of the whole corpus of Christian theol-

ogy.

Predicated upon that vision, this dissertation is conceived
as exposing, analyzing and extending the central dynamic
component of his revolution: time, eternity and their
interrelation, which we shall henceforth refer to under the
more generic term, 'duration.' Ultimately, the durational
problematic must be examined from three angles. 1)The
doctrine of the ontological Trinity entsils the eternal
inter-relations of the persons of the Godhead. To use its
Niceno~Constantinopolitan designation, we are concerned
with the eternality of the inter-trinitary homoousion

relation. As such it is a one-dimensional or "horizontal"
concept. 2)The doctrine of the economic Trinity, in that it
deals with the inter-relation of God with man and world as
Creator to creature, Reconciler to reconciled, and Redeemer
to redeemed, is a bi-dimensional or "vertical" concept. In
Torrance's theology its center of focus will be the dura-
tional nature of the hypostatic union symbolized in the

Chalcedonian Creed and its historical outworking in the
atoning mediation of Jesus Christ. 3)A second "horizontal"

level is encountered in the temporality of creation as well

9TCFK, p. 282. This requires a "theologic" which
does justice to the dynamic, ontological field relations of
the God-man-world manifold (ibid., p. 279).
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as the temporal inter-relation of the humanity of Christ,

homoousion with the rest of mankind, as Chalcedon expresses
it.10

By analyzing Torrance's durational exposition in its
complex creedal balance we shall gain an invaluable hermen-
eutic tool by which the deep but non-devious Biblical
text might be elucidated, not only in its referential truth,
but in a manner compatible with the contemporary scientific
understanding of reality.11 It is my contention that,
due to a lack of hermeneutic regard for the stratified
structure of reality, and in particular due to a lack of
regard for the multi-dimensional durational strata charac-
teristic of the eternal God's intervention in created
time, dogmatic theology, both in method and content has

10For Torrance's allusion to "horizontal" and
"vertical" time, see CAC, II, p. 25. For the union of time
and eternity in Christ see STR, pp. 127-128, and CAC, 1II,
pp. 22-23- v

ll1This shall go a long way in dispelling the
implausibility of traditional Christian formulation, which
in A. R. Peacocke's view, ". . . arises not from any basic
inadequacy in their analysis of man's predicament or from
any mistaking of the reality of God's word to man, but
through the traditional static images not really relating at
all to the world of dynamic process that the sciences now
show it to be" (Creationm and the World of Science. The
Bampton Lectures, 1978 [Oxford: Clarendon Press, 1979], p.
48). John D, Atkinson acknowledges the importance of
establishing the relation between space-time relativity and
the doctrine of the Incarnation, but does not proceed to
develop it ("The Theological Method of T. F. Torrance," p.
240; cf. pp. 184-190). Torrance cites Jean Charon's (Man in
Search of Himself, trans. J. E. Anderson [London: Allen and
Unwin, 1976}, pp. 68ff.) emphasis on replacing mechanistic
concepts and language in biology with, ". . . the notion of
a field with its own characteristic structure in order to
begin to be in a position to make effective use of the
physicist's space-time," if it hopes to make any appreciable
progress, Torrance concludes: "That warning is no 1less
applicable to theological science" (STI, p. 71). See CISC,
p. 12 for the impact of Maxwell and Einstein upon epistem-
ology.
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fallen into disrepute within this century, supplanted by the
less coherent but richer Biblical theologies.12 Geerhardus
Vos makes the case for us. He establishes the differentia
between Biblical and systematic theology as follows:

e« + o« Biblical Theology just as much as Systematic

Theology makes the material undergo a transformation.

The sole difference is the principle on which the

transformation is conducted. In the case of Biblical

Theology this is historical, in the case of Systematic

Theology it is of ;_T;EEEZT_nature.13
Torrance adds: "Our danger recently has been to allow
exegetical work to replace the discipline of hard theologi-
cal thinking altogether, with the result that exegetes too
often work with an uncritical and sometimes a very poor
theology, much to the detriment of their Biblical
research."14

Ironically, I predict, just as Mediaeval and

Protestant Scholastic static categories fanned the fires
of their own supersession, so the fragmentation of Biblical
theology will catalyze its own conflagration as it proceeds
to generate anomalies which demand a higher, integrative
unity. In effect the future of theology parallels that of
physics~-a quest for a unified field theory, the very
foundations of which are based upon a radically new under-
standing of time. Torrance sketches our future course:

He [the Eternal Logos] became man without ceasing to be
God, and so entered space and time without leaving the

12ror a synopsis of the checkered history of the
theological quest for an 0ld Testament unifying motif
see John H. Hayes' recent revision of Frederick Prussner's
classic work, O0ld Testament Theology: Its History and
Development (Atlanta: John Knox Press, 1985), pp. 254-260.

13Biblical Theology: 01d and New Testaments (Grand
Rapids: Eerdmans, 1948), p. 14, emphasis mine.

l4¥orward to Calvin's Doctrine of Last Things, by
Heinrich Quistorp, trans. Harold Knight (London: Lutterworth

Press, 1955), p. 7.

AP
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throne of God. Our difficulty is that we have to think
both in accordance with the nature of the Logos as
eternal Son of God and in accordance with the nature of
the human Jesus as creature of space and time. It will
not do to think of this in terms of a receptacle view of
space and time, nor will it do to cut the knot and think
of them only in one way or the other. Hence if we are
to be faithful to the nature of Christ as very God and
very Man we have to let that determine our thinking of
the incarnational event, and say both that he really and
fully became man, as we men are in space and time, and
yet remained God the Creator who transcends all crea-
turely being in space and time, and work with a rela-
tional view of space and time differentially or varia-
tionally related to God and to man. Unless we think in
this way we cannot really think the incarnation without
falsifying it.l

This paper emerges out of an enduring struggle with those
ostensive paradoxical durational motifs within the Biblical
text. If we take seriously Gilbert Ryle's analysis of

"category mistakes"16 and Charles Hartshorne's contention

15gTR, p. 126. Cf. GGT, p. 123.

161.e., representing ". . . the facts of mental
life as if they belonged to one logical type or category
(or range of types or categories), when they actually
belong to another (The Concept of Mind [New York: Barnes and
Noble, 1949], p. 16). In our specific context the persis-
tence of static, logical, formal relations obscures the
dynamic, actual, reel relations which we are attempting
to elucidate (TS, p. 153). See also ibid., pp. 261-262,
This lies at the root of the time-eternity problematic:

"The difficulty that faces us is that this span of
space-time is a coordinate system of divine and human,
eternal and temporal, invisible and visible, spiritual
and material relations, and we want to coordinate them
in one and the same language, But that is exactly what
we cannot do. Yet it is because people keep on trying
to do this that they continually introduce confusion
into theology, and then because this inevitably breaks
down they conclude that the Incarnation was not after
all an actual intersection of divine reality and
this-worldly reality . . ." (STI, p. 76).
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that the paradoxical is but a lapse in logical rigor,17 we
must be reluctant to relegate these Scriptural motifs to the
realm of dialectical dualisms., The question remains, has W,
G. Kuemmel's impasse regarding the relation between the
present and future kingdom18 been adequately overcome by
Oscar Cullmann's linear "D-day" and "V-day" motif?19 A
proper treatment of this question will require a thorough
inquest into the categorial significance of relation20 as it
bears upon the interconnection of the durational strata.
Despite the large expenditure of exegetical energy

17n_ | ., the famous paradoxes, or contradictions--to
avoid the customary euphemism--of metaphysics and theology
are not, as is claimed, the inevitable result of human
limitations, of the finite or relative or conditioned trying
to understand the infinite or absolute or unconditioned, nor
of the meaninglessness of the latter, but the natural yet
avoidable result of haste and inattention to exact shades of

meaning"” (The Divine Relativity: A Social Conception of God
[New Haven: Yale University Press, 1948], p. 4).

18promise and Fulfilment: The Eschatological Message
of Jesus, trans. Dorothea M. Barton (London: SCM, 1957), p.

151.

19Christ and Time: The Primitive Christian Concep-

tion of Time and History, rev, ed., trans, Floyd V. Filson
(Philadelphia: Westminster Press, 1964), pp. 83ff.

20In a brief autobiographical excursis during a
class discussion on his lectures on "The Mediation of
Christ," 7 July 1981, Princeton Theological Seminary,
Princeton, New Jersey, he related how his dissertation
search under Karl Barth led him from the broad topic of the
relation of theology to science to a more delimited notion
of relation: "In all science we are concerned with the
change in the concept of relation, and relation is about the
most important thing. You think relationally. And this is
something I can remember [from] my earliest days--real
thinking is how to think things in their relation with one
another." He continued: "The relation is grace-~that is the
characteristic of all relation between God and man and human
relations with man and man." His project resulted in "The
Doctrine of Grace in the Apostolic Fathers," (Th.D. disser-
tation, University of Basel, 1946).

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
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upon the lexical stock words for time and eternity,21
the lack of consensus reflects the fact that there are
broader linguistic22 and theological factors which must

21For the discussion of chronos as impersonsal,
objective and quantitative measure in contrast to kairos as
personal, active and qualitative event see John A, T.
Robinson, In_the End, God (London: Collins/ Fontana Books,
1968), pp. 55-67; John Marsh, The Fulness of Time (London:
Nisbet, 1952), and Paul Tillich, Systematic Theology, vol.
3: Life and the Spirit, History and the Kingdom of God
(Chicago: University of Chicago Press, 1963), pp. 369-372.
G. B. Caird refutes this position as a forced abstraction
from the actual textual usage in The Apostolic Age (London:
Gerald Duckworth, 1955), p. 184, n. 2. Gerhard Delling
corroborates the ambiguity of these terms in his articles in
Theological Dictionary of the New Testament (hereafter
TDNT), s.v. "kairos" and "chronos.

For the etymological and conceptual approach to the
questions of duration in Scripture see C. von Orelli,

Die Hebraeischen Synonyma der Zeit und Ewigkeit genetisch

und sprach vergleichend darstellt, cited by James Barr,
Biblical Words for Time (London: SCM, 1962), pp. 82-102;

Oscar Cullmann, Christ and Time, chs. 1-3; and TDNT, s.v.
"aion," by Hermann Sasse. For the syntatical alternative to
this approach see James Barr, Biblical Words for Time.
Frank Brabant assimilates these two perspectives in Time and
Eternity in Christian Thought (London: Longmans, 1937),
Appendix I. For further exegetical analyses see M. E.
Glasswell, "New Testament View of Time," Communio Viatorum
16 no. 4 (1973): 249-255; J., Pathrapankal, "Time and
Eternity in Biblical Thought," Journal of Dharma 1 (July
1976): 331-344; E. F. Perry, "Biblical Viewpoint [on time
and eternity]," Journal of Biblical Religion 27 (April
1959): 127-132; Edwin Adam Schick, "History, Eschatology,
and Time in Modern Biblical Studies with Special Reference
to Redemptive Time in the Gospel of Mark," (Th.D. disserta-
tion, Princeton Theological Seminary, 1962); Johannes
Schmidt, Der Ewigkeitsbegriff im Alten Testament (Muenster:
W. Aschendorff, 1940); Yacob Tesfai, "An Inquiry into the
Role of Time and Space in the 0ld Testament" (S.T.D.
dissertation, Lutheran School of Theology at Chicago, 1975);
John R. Wilch, Time and Event: An Exegetical Study of "'eth"
in the O0ld Testament in Comparison to Other Temporal

Expressions in Clarification of the Concept of Time (Leiden:
E. J. Brill, 1969).

22Torrance contends,

". « « words with an ordinary and straight-forward
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be incorporated into the'analysis.23 When Cullmann con-
cludes: ". . . eternity, which is possible only as an
attribute of God, is time, or, to put it better, what we
call 'time' is nothing but a part, defined and delimited by
God, of the same unending duration of God's time",2%4 he
neglects to account for the epistemological and ontological
distinctions realized in the eschaton25 and adumbrated

in the present.26

sense, when applied to divine things, undergo a shift in
their meaning, and care must be taken to determine
precisely what that change involves, if an interpreta-
tion is to be offered" ("HA", p. 137).
For the Christocentric mediation of language see
GR, pp. 141-142, For the error of treating language as
univocal see "HA", p. 146. For the uniqueness of Christian
theo~logic see TS, p. 280,

235 similar conclusion is drawn form such divergent
sectors as that of H. Emil Brunner (Eternal Hcpe, trans,
Harold Knight [London: Lutterworth Press, 1954], pp. 42-43)
and James Barr (Biblical Words for Time, p. 156).

24christ and Time, p. 62.

25Epistemologically our perception is dim (afhigma)
and mediate (&soptron), awaiting the immediate clarity
(prdsdpon pros prosdpon) of the eschaton (I Cor. 13:12); see
IT Cor. 12:2 and Rev. 1:10; 21:10 for the apocalyptic,
spiritual perspective. Ontologically creation awaits a
metamorphosis: Rev., 21:1, 43 I Jn. 3:2; I Cor. 15:51.

26The most critical relation by which the Christian
may discern his present relation to the eschaton is that of
his relation to Christ. All of the Christian 1life is
predicated upon the relation of being "in Christ" and hence
cannot be conceived as an independent status (I Cor. 4:10;
15:22; II Cor. 1:21; 2:14, 17; 3:14; 5:17; Gal. 1:22, 3:17;
Eph. 1:3; 2:4-7; 3:6; I Thes. 4:16; I Tim. 2:7), Torrance
frequently alludes to Gal. 2:20 as the locus classicus of
our relation to Christ: ". . . we live, as Luther said long
ago, between the two times: the time of the new world and
the time of this world. The age has already come-~the new
age which you are living in in Christ. And you also live as
yet in this age which passes away. And we live in those two

times~-'I, yet not I . . .'" (class discussion, "The Media-
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Duration in Christological Relief

An examination of the various stages of the Christo-
logical controversies reveals the centrality of the dura-
tional problematic. The ambiguity of each conclusion was a
result of an unsatisfactory metaphysical foundation, which
could not reconcile the immutable and impassible Divinity
with the mutable and passible humanity of Christ. On the one
hand, the Alexandrian Word-flesh problem was that of

docetism as evidenced in Origen, Apollinarius and Eutyches,

tion of Christ," 6 July 1981).

By virtue of Christ's humanity, He is the proleptic
anticipation of the promise of which we are currently
heirs. See Rom. 8:23; 11:26; I Cor. 15:20, 23; Js. 1:18 for
the motif of Christ as the firstfruits (éparché), Heb. 6:20
for Christ as forerunner (prddromos), Col. 2:17 for Christ
the substance of the liturgical shadow (skid), IT Cor. 1:22;
5:5; Eph. 1:14 for the Spirit as earnést (arrabdn), Mt. 3:2
(parallel to 4:17; 10:7; Mk. 1:15); Lk. 10:9, 11; 11:20;
17:21; 21:31 for the presence of the kingdom, Acts 7:17;
26:6; Rom. 15:8; Gal. 3:29; Eph. 3:6; 6:12; II Pet. 3: 4~
Heb. 10:23; 11:11; Tit. 1:2 for the promisary (&pangelia and
épangellomai) nature of the kingdom, Heb, 11:1, 7 for the
invisibility (ol blépd) of the promise, II Cor. 5:7; Gal.
2:20; 3:11; Heb. 10:38; 11:1 for faith (gistis) as relation
to the promise, Rom, 8:17; Gal. 3:29; 4:1, 7; Tit. 3:7; Heb.
6:17; 11:7; Js. 2:5; Mt. 25:34; Eph 1: 14° Col. 3 24
Heb. 9:15; I Pet. 1:4 for our inherited (kleronomos,
kleronomfa, kléronoméo) relation to the benefits of the
promise through adoption, Rom. 6:11 (but cf. Phil 3:13);
Rom. 4:3, 5, 8, 9, 10, 11, 23, 24 for the imputed or
reckoned (logizomai) relation of the Christian to the
righteousness of Christ; Lk. 22:37 (parallel Is. 53:12)
for the imputed transgression of sinners to Christ, Romn,
12:2; II Cor. 3:18 for the transformation (metamorghoomai)
of the believer into the image of Christ and its trans-
figured anticipation (Mt. 17:2 parallel Mk. 9:2), and
Is., 6:9, 10 (parallel Mt. 13:10-17; Mk. 4:10-12; Lk.
8:9-10); Heb. 9:9 for the parabolic (parabole) apprehension
of the 'apocalyptic. In addition to the parabolic, the
anthropomorphic, prophetic and apocalyptic uses of language
all point to a stratified or multi-levelled reality, which
if it is to be spoken of at all must be analogically rather
than equivocally related to our space-time system.
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and its corollary of subordinationism as articulated by
Arius. The static unchangeability of deity overruled. On

. the other hand, the Word-man Antiochene school employed

categories of external relation of the natures, as that of
moral will in Theodore of Mopsuestia and psychological union
in Nestorius. Their dyophysite perspective did nothing to
effect the genuine unity of the person.2’7 The Chalcedonian
compromise,‘grounded in Aristotelian hylo-morphic ontology,

militated against a genuine inter-relation between the two
universal natures concretized in a single person. As G. W.
H. Lampe concluded: ". . . a Christological impasse was
unavoidable in the last resort so long as soteriology clung
to both of its axiomatic assumptions: the impassibility of
God and the hypostatic subsistence of the Nicene Logos as
the consubstantial God the Son."28

The Appolinarian controversy gave occasion for the
Cappadocian development of the relational categories of the

communicatio idiomatum--the ascription of the attributes of

27Theodore of Mopsuestia maintained, an unbreachable
« ¢« « chasm . . . exists between the one who is from
eternity and the one who began to exist at a time when he
was not" (Catechetical Homilies 4.6 [Studi e Testi, Rome
190ff., 45:83], quoted in Jaraslov Pelikan, The Christian

Tradition: A History of the Development of Doctrine, vol. 1:

The Emergence of the Catholic Tradition (100-600) [Chicago:
University of Chicago Press, 1971], p. 229).

281n Hubert Cunliffe-Jones, ed., A History of
Christian Doctrine (Philadelphia: Fortress Press, 1978), p.
122, See Pelikan, Emergence of the Catholic Tradition, pp.
247-248; A Dictionary of Christian Theology, s.v. '"Christol-
ogy," by George S. Hendry. For the identical problem in
Nestorianism see Wolfhart Pannenberg, Jesus--God and Man,
trans. Lewis L. Wilkins and Duane A. Priebe (Philadelphia:
Westminster Press, 1968), pp. 290-291. As we shall see,
Torrance's assessment of Athanasius and the Alexandrian
interpretation of Chalcedon is much more positive, and
monophysitism need not be an expression of monistic Chris-
tology (see, e.g. Reconciliation, pp. 30, 265; "Graduation
Address" ["Alexandrian Theology"], Ekklesiastikos Pharos 52
{1970]: 188).
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the two natures to the whole person--and the perichoresis--

the mutual involution of the two natures.29 The fact
that these categories were dependent upon the primitive
Stoic ontology of nature with its notion of substantial or
corporeal force pervading matter,30 although approaching a
field metaphysic surprisingly similar to post-Einsteinian
science, tolerated an unrefined notion of inter-mingling
(%nékrasis) which did little to clarify the relational
problem.31

In the Eucharist controversies of the sixteenth
century, Martin Chemnitz mediated by employing the
Cappadocian perichoresis, The attributes of the divine

nature are infused into the human nature of Christ to the
fullest extent such can occur. Thus his human nature
manifesgsted the divine attributes (communicatio idiomatum,
genus majestaticum), just as iron glows when fired. This,

of course, supported such Lutheran declarations as finitum
capax infiniti and its static receptacle notion of space and
time.32 Barth contends that the inadequacies of this

29E.g. Gregory of Nazianzus, Epistola i0l, in Patro-
logiae cursus completus, series Graeca, ed. J. P. Migne,
vol. 37 (Paris, 1857-1866), p. 181C. For the subsequent use
of perichoresis cf, J. F. Bethume-Baker, An Introduction to
the Early History of Christian Doctrine to the Time of the
Council of Chalcedon (London: Methuen, 1903), p. 226, n. 2.

30Pannenberg, Jesus--God and Man, p. 298, See Frank
Thilly, A History of Philosophy rev. Ledger Wood (New York:
Holt, Rinehart and Winston, 1957), pp. 133-134.

31gee Pannenberg, Jesus--God and Man, pp. 297-298;
Reinhold Seeberg, Text—-Book of the History of Doctrines,

trans, Charles E. Hay, vol. 1: History of Doctrines in the
Ancient Church (Grand Rapids: Baker, 1977), pp. 250-251; J.

N. D. Kelly, Early Christian Doctrines, 2nd ed. (New York:
Harper and Row, 1960), pp. 298-299,

32STI, p. 62. See Pannenberg, Jesus—--God and Man,

PP. 299-300; Seeberg, vol., 2: History of Doctrines in the
Middle and Modern Ages, pp. 374-377; Justo L. Gonzalez, A
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position may be overcome only by substituting historical
dynamics for the traditional static perspective.33
The kenosis controversies whick also emerged in the”

debate leading to the Formula of Concord stumbled over
the problem of the divestiture of divine attributes by an
immutable God. Whether this was to be conceived as a
relinquishing (except for miraculous events) or a veiling of
divinity, the apparent changeability of God could not be
avoided. Pannenberg argues that a resolution to this
problem could be found only by recasting the notions of time
and eternity, which were then differentially employed, into
a homogeneous or linear temporality (much like Cullmann)
such that the kenosis be construed as an aspect of the
inner being of God from eternity, not a subsequent mutation
at the moment of Incarnation:

e« « « the incarnation had been determined from all

eternity in God's decree. However, the truth of such an

assertion is dependent upon the temporal actuality of

that thing, thus in this case the incarnation. What is

true in God's eternity is decided with retroactive

validity only from the perspective of what occurs
temporally with the import of the ultimate.3%

Hendry also challenges the inadequate static view of God as
a vestige of Greek philosophy rather than of Judeo-Christian
revelation.33

Duration and Contemporary Metaphvsics

The inability of static substance metaphysics to

History of Christian Thought, vol. 3: From the Protestant

Reformation to the Twentieth Century (Nashville: Abingdon
Press, 1975), pp. 116-118,

33¢p, 1v,2, pp. 64, 104-112,

34Pannenberg, Jesug~-God and Man, p. 321.

35"Christology," p. 60.

- -
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provide the sub-structure for such problems has fostered
the modern search for metaphysical alternatives with
dynamism at their center. In fact, it may not be too
much to say the preoccupation of this century is with tinme.
The process philosophy of Alfred North Whitehead

posity creativity as the ultimate category upon which
this universe is grounded.36 It is the formal dynamic
efficacy, sheer activity, which supplants the Aristotelian
category of matter, and in the final analysis assumes the
structural position of God.37 Such being the case, he
characterizes the central philosophical issues as:

Abide with me;

Fast falls the eventide.

Here the first line expresses the permanences, 'abide,'
'me' and the 'Being' addressed; and the second line
sets these permanences amid the inescapable flux. Here
at length we find formulated the complete problem of
metaphysics. Those philosophers who start with the
first line have given us the metaphysics of 'substance';
and those who start with the second line have developed
the metaphysics of 'flux.' But, in truth, the two lines
cannot be torn apart in this way; and we find that a
wavering balance between the two is a characteristic of
the greater number of philosophers. '

Judging from the theological retinue that has ensued from
this organismic, metaphysical neo-realism, the evolutionary

and relativity theories which Whitehead elucidated have
indeed proven fertile.39 Nevertheless, the resultant

36Process and Reality: An Essay in Cosmology (New
York: Free Press, [1929], 1969), pp. 25-26.

371bid., p. 37.
381bid., p. 241.

39The significance of the latter of course must
be construed in a generic sense in that Whitehead's particu-
lar theory developed in The Principle of Relativity
(Cambridge: Cambridge University Press, 1922) was bypassed
for that of Einstein, in scientific circles.
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Christologies have done little to supersede the ancient
heresy of Arianism in its zeal to do justice to the full
humanity of Jesus.40 |

From the opposite end of the spectrum has emerged
the existential ontology of the early Martin Heidegger,
who has replaced the substantial concept of soul with a
thoroughly dynamic view of man, in which his existence 1is
conceived in terms of its being a decisive issue to him
("Care"), and the possibility of its being an issue derives
from its temporal dynamic. Thus his existential analysis of
man undergoes a thorough reinterpretation in terms of
temporality: "Temporality reveals itself as the meaning of
authentic care."4l 1n turn, this introduces the possibility
of interpreting general ontology (Sein) in terms of (Zeit):

For a macroscopic overview of processive ideas in
the history of thought vis 2 vis Whitehead, see Charles
Hartshorne, "The Development of Process Philosophy," in
Process Theology, ed. Ewert H. Cousins (New York: Newman
Press, 1971), pp. 47-66. For more microscopic treatments
see Ewert H. Cousins, "Process Models in Culture, Philosophy
and Theology," in ibid., pp. 3-20; Gene Reeves and Delwin
Brown, "The Development of Process Theology," in Process
Philosophy and Christian Thought, ed. Delwin Brown, Ralph E.
James, Jr., and Gene Reeves (Indianapolis: Bobbs-Merrill,
1971), pp. 21-64.

40por example, Cobb concludes: "Strict identity
of Jesus with God is simply nonsensical. But it is not
nonsensical that God's presence in Jesus played a structural
role in the actual occasions constituting his personal 1life
which it has played nowhere else" ("A Whiteheadian Christol-
ogy," in Process Philosophy and Christian Thought, ed. Brown
et al., p. 390). Cf. John B. Cobb, Jr. and David Ray
Griffin, Process Theology: An Introductory Exposition
(Philadelphia: Westminster Press, 1976), p. 104; W. Norman
Pittenger, "Bernard L. Meland, Process Thought and the
Significance of Christ," in Process Theology, ed. Cousins,
p. 211. For Torrance's negative estimate of process
theology as failing to overcome the dualist disjunction
between God and the universe see GGT, p. 147,

41Being and Time, trans. John Macquarrie and Edward
Robinson (New York: Harper and Row, 1962), p. 374,

| Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
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The existential-ontological constitution of Dasein's
totality is grounded in temporality. Hence the ecstat-
ical projection of Being must be made possible by
some primordial way in which ecstatical temporality
temporalizes. . . « Is there a way which leads from
primordial time to the meaning of Being? Does time
itself manifest itself as the horizon of Being?"42

Although, in John Macquarrie's view, Heidegger's central
concern with temporality renders his philosophy genuinely

secular,43 theologians have nonetheless embraced it for
its sacred import.44 His preeminent proponent, of course,

421hid., p. 488.

43Martin Heidegger, Richmond: John Knox Press,
1968), p., 35. Cf. The ¥ncyclopedia of Phil.sophy, s.v.
"Rudolf Bultmann," by Ronald W. Hepburn. In Torrance's
judgment, Heidegger's starting point negates the possibility
of theology: "By starting with man's own Dasein or being-
there, with being-in-the-world, Heidegger cuts it off at the
root from any reference to ultimate objectivity" (review of
Being and Time, by Martin Heidegger, in Journal of
Theological Studies, 15 no. 2 [1964]: 475). Once theo-
logians attempt to introduce genuine transcendence into
Heidegger's analysis of Dasein, Torrance contends, dualism
results:
"That is what happens in existentialist theology that
draw's from Heidegger's analysis of human existence, for
it is the infinite qualitative difference between God
and man, eternity and time, that is the ultimate
presupposition behind the hermeneutical method that
seeks to 'demythologize' the basic Christian doctrine of
the Incarnation. When this is done, however,
Heidegger's distinction between Vorhandenheit [presence-
at-hand] and Zuhandenheit [ready-to-hand] then becomes
the bearer of the o0ld idealist dichotomy between
the sensuous and the spiritual, facts and essences,
etc., and the real intention of Heidegger's reorienta-
tion in thought is betrayed" (ibid., p. 447).

44n | Heidegger is no theologian but a philoso-
pher, and he is often reckoned to be a thoroughly secular
philosopher at that. Yet I think it would be true to say
that one could hardly hope to advance very far in the
understanding of contemporary theology without some knowl-
edge of Heidegger's thought., His influence seems to appear
everywhere--in demythologizing and the problem of hermeneu-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.
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is Rudolf Bultmann, who has employed Heidegger's existential
analysis of man to reinterpret the New Testament in a manner

-relevant to contemporary culture. He sees all supernatural

aspects of the Biblical tradition as merely primitive myths,
and thus like Heidegger, by articulating reality within the
ekstases of temporality, leaves no place for the transcen-
dent.45 The mythical is readily separated from the kerygma-
tic, the transcendent from the immanent, the eternal
from the temporal.46 What is more, by his existential focus
upon tha present and its future possibilities, the past
loses all objective significance.47 His demythologizing is

tics; in the doctrine of man; in theories of revelation; in
the debate about God; and in other matters besides"
(Macquarrie, Martin Heidegger, Preface).

45Jesus Christ and Mythology (New York: Charles
Scribner's Sons, 1958), pp. 18-21, 35-36, and passim;
Kerygma und Mythos, vol. 1, 3rd ed. (Hamburg-Volksdorf:
Herbert Reich, 1954), pp. 22-27; ibid., vol. 2 (1952), pp.
180-184,

46pndré Malet comments:

"The true God can only be the God of the 'moment' (of
the evangelic kairos). He is the Being who permanently
threatens the security of man, who is unforeseeable
grace and perpetual future, . . . .

Mythology, on the other hand, speaks of God in terms
of eternity; it sees him 'at the crossroads of the when
and the where' (Dante). It does away with time" (The
Thought of Rudolf Bultmann, trans. Richard Strachen [New
York: Doubleday, 1971], p. 48).

47Torrance concludes, the problem with Bultmann's
hermeneutic is that it is,

", . . the most radical attempt in our day to think away
space and time from the basic concepts of the Christian
faith, Without doubt a real difficulty is being
recognized and faced here. Too often the God of
Newtonian Protestantism has been shaped according to the
static, isotropic receptacle of space and time.
Theological concepts of this kind are objectivist,
rigid and closed. However, as we saw in the case of
classical Lutheranism, it is no answer to the problem
of spatial structures to make them timeless, yet it
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in fact detemporalizing, and thus ironically he has violated
the very philosophical ground upon which he stands,%8
Moreover, the historic problematics of objective Christology
are rendered irrelevant, as the concept of real relation is
transposed into existential subjectivity. Kerygma consists

is into this old mistake that Bultmann has led so many
of his contemporaries. At this point Bultmann has set
himself in sharp opposition to Luther, for the pro me of
Luther, what Christ has done 'for we' included and
rested on an objective pro me, what Christ had done
apart from me and outside of me; but Bultmann insists
that the objective reference must be dropped altogether
in order to get the meaning out of it 'for me'. This is
the most ruthless radicalization of the hoc_significat
in place of Luther's hoc est, in the existentialist
'leap of faith' in which, like Lessing, Bultmann finally
discards the place of historical facticity in the ground
of faith. This is of course entirely consistent with
Bultmann's deistic view of the relation between God
and the world, which means that we can 'speak' about
God only in terms completely detached from creaturely
and this-worldly content or treat language about God as
the paradoxical obverse about our self-understanding in
this world. What is more, Bultmann is quite prepared
with an obstinate courage to accept the consequences of
regarding the present as a timelesc instant, viz. that
the past has vanished for ever and as such can have no
meaning for us, which cuts away the historical Jesus,
and that the future offers us no existence, which cuts
out the hope of the resurrection. All that matters is
what is 'for me' here and now" (STI, pp. 48-49).
See also T. F. Torrance, "The Implications of QOikonomia
for Knowledge and Speech of God in Early Christian
Theology," in Oikonomia: Heilsgeschichte als Thema der
Theologie. Oscar Cullmann zum 65. Geburtstag gewidmet, ed.
Felix Christ (Hamburg: Herbert Reich, 1967), p. 228, For
Bultmann's confusion of spatial with theological categories
as in Jesus Christ and Mythology, p. 20, see GR, p. 79.

48Torrance charges: "Nothing would misrepresent
or dishonour Heidegger more than an abstraction of his
analysis of Dasein in order to erect it, as Bultmann does
into an axiomatic 'prior understanding' (Vorverstaendnis)
for interpretation, especially when this is accompanied by a
destroyed relation to being. As Heidegger says, that lies
at the root of all misunderstanding of language" (review of
Being and Time, p. 485).
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of the fact (Dass) of Christ's person, not the content
(Wass).49

A third, mediating perspective may be found in John
Macmurray's philosophy of personal being. He rejects both
the substance metaphysic of modern philosophy embodied in
mathematical physics as well as the philosophies of
Descartes and the British empiricists, and the organic
metaphysic of Rousseau, the German idealists, Samuel
Alexander and Whitehead characterized by the biological
model of nature. Furthermore, he embraced the
Kierkegaardian concern to articulate the personal dimension
of life, but not to a point where it lapses into solipsistic
individualism and undermines the philosophical enterprise
altogether.50 He proposes his alternative as:

. +« « a new phase of philosophy [which] would rest on
the assertion that the Self is neither a substance
nor an organism, but a person. Its immediate task
would be to discover the logical form through which the
unity of the personal can be coherently conceived.>!
This form, contrary to the unintentional 'happening' of
process, is the intentional 'action' of the practical
self.>2 Personal agency is construed in terms of act
metaphysics.53 Here time serves as the form of action.
As such it may only be experienced, for example, in terms of

movement or thought,. If it is objectified it lapses

49Glauben und Verstehen, vol. 1, 2nd ed. (Tuebingen:
J. C. B. Mohr, 1954), p. 204; cf. p. 265.

50The Self As Agent (London: Faber and Faber,
[1957], 1969), pp. 32-37.

5l1bid., p. 37.
521bid., pp. 205, 219, 220.
531bid., pp. 214, 220.
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into spatial symbol.54 Robert J. Blaikie predicts the
import of such a perspective:

A new world for theology and for thought in our Western
society seems bound to open increasingly to our view as
we understand better the implications of adopting new
basic presuppositions which recognise persons as
primarily Agents, with their status as thinking Subjects
derived and subordinate., It seems clear that questions
about the relation of action and of persons to various
concepts of time are certain to be of great importance
in thﬁsgheological discussions of this new thought-world

Torrance's opinion is not as positive. Metaphys-
ically, he contends, Macmurray's concept of personal
relation, being intentional or voluntaristic, is devoid of
ontological reality. His preference is, rather, for the
organismic relation articulated by Michael Polanyi.56
If Torrance's analysis is correct, the unspoken Christolog-
ical implication of Macmurray's position would result in a
form of Nestorianism.

Turning to Macmurray's earlier work, The Clue to

History, we find his guiding epistemological premise:
"Christianity is essentially Jewish. This is the point from
which we must start."57 As he proceeds to elaborate, the
Hebrew consciousness is a unitary religious one.58 as
distinct from the dualism of the Roman pragmatic, scientific

541bid., p. 133,

551'gecular Christianity' and the God Who Acts, with
a Foreward by T. F. Torrance (London: Hodder and Stoughton,

1970), p. 202.

56Tnterview with T. F. Torrance, Visiting Professor,
Princeton Theological Seminary, Princeton, New Jersey, 15
July 1981. Macmurray taught at Edinburgh from 1944-1958 and
therefore was never Torrance's mentor.

57(New York: Harper and Brothers, 1939), p. 16.
581bid., pp. 20-21.
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and the Greek contemplative, aesthetic dualist conscious-
nesses, A sharp time-eternity or mortal-immortal
dialectic, as characterizes so much of Western thought,
fails to account for the unitary historic relation of God to
man in Judeo~Christian experience.59

With regard to the unitary origin of thought in the
Hebrew consciousness, molded by God through O0ld Testament
times as an appropriate vehicle of His self-revelation to
mankind, Torrance is at one with Macmurray. Of utmost
importance in the position of both is the fact that a
recovery and refinement of Hebrew epistemology is essential
for an adequate grasp of reality.60 In this century,
the revolutionary progress in physics is a result of the
recovery of the Hebrew view of the unity of reality. 1In
fact, Torrance argues, in ". . . point after point of our
greatest advances in knowledge of the universe Jews have
been responsible for creative reconstructions affecting the
very foundations of knowledge . . ."61  Thus rather than
Christian theology conforming to science, science has begun
to conform to the unitary foundations of Judeo-Christian
revelation.562 Unfortunately, the Church through the ages
by and large has failed to appropriate this unitary approach
and has lapsed into Greek modes of thought.

591bid., pp. 18, 30.

60Reconstruction, pp. 14-15, 169-170; RET, p. 45;
"MED," p. 45; CAC, I, pp. 301-302; "The Divine Vocation
and Destiny of Israel in World History," in The Witness of
the Jews to God, ed. David W, Torrance, (Edinburgh: Handsel
Press, 1982), p. 96; "Salvation is of the Jews," Evangelical
Quarterly 22 (1950): 165; STR, 41-42; Israel: People of
Gud--God, Destiny and Suffering (London: Council of Chris-
tians and Jews, 1978), p. 14,

6lisrael: Poeple of God, P. 4.

621bid., pp. 5-6; GGT, p. 73.
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Central Strands of Torrance's
Theological Career

Because the alternatives of existential ontology,
and substance, process, and act metaphysics are unacceptable
to Torrance, we will be forced to explore some rather
non-conventional channels in our attempt to illuminate his
thought. In his article, "A New Reformation?",63 he
suggests the two factors which shall guide the Church into
genuine reformation are ecumenical dialog centered in the
central historical development of the Christian Church, and

scientific realism illuminating the objective foundations of

the self-revelation of God in Jesus Christ.54 As we examine
the corpus of Torrance's published writings to date we find
his contribution to this reformation coincident with these
broad movements. It would be inaccurate to periodize his
thought in disjunctive segments, for there is 1little
question that his current preoccupation with scientific
theological method is a continuous, albeit more rigorous,
attempt to actualize the catholicity of the Church in Jesus
Christ, Thus we shall identify the concentric strains which
have emanated from his Christological focus.

The Christological Focus
From his earliest publications, the centrality of
Christ65 ag expressed in the Chalcedonian hypostatic union66
served as the central motif of his theology. The magnitude

63London Quarterly and Holborn Review 189 (1964):
275~294; reprinted in Reconstruction, pp. 259-283.

64Reconstruction, P. 272,

65"pc," p. 127,

66npg, " p. 140, n. 72; "The Place and Function of

Reason in Christian Theology," Evangelical Quarterly 14
(1942): 39, 40,
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of Chalcedon is set in relief by the nearly immediate
detachment of the Biblical doctrine of grace from the person
of Christ by the Apostolic Fathers. The relational impor-
tance of God to man in Christ is the hinge upon which
all of his subsequent theology depends.67 Again from the
very first, the duraticnal aspects of this relationship were
figural, as the incarnation dispelled all docetism and
depreciation of time and history.68 Although he had yet to
employ the contemporary implications of space-time relativ-
ity, the nonexpendable importance of the historical media-
tion of redemption had been established from the onset.
In short, all of this serves as the structure of Torrance's

unitary (as distinct from monistic) approach to reality.69

67DGAF, Pp. v, 133. See f.n. 17 above; SF, pp.
lix-1x, 1xii-1xiii; STR, p. 177. 1In private correspondence
(Thomas F. Torrance to Douglas A. Trook, 2 June 1981) and
discussion (Interview 15 July 1981) Torrance has indicated
that H. R. Mackintosh has been very influential upon hinm
regarding the centrality of Christ, incarnation and grace,
as well as forgiveness and eschatology. In the same
discussion he related the importance of William Manson's
doctrine of grace and Biblical hermeneutic in his thinking.
In his introduction to Manson's Jesus and the Christian
(London: James Clarke, 1967) he writes; "He influenced me
more intimately than any other of my teachers and over the
years he had become to me more and more a spiritual father"
(p. 9). Cf. T. F. Torrance, review of The Epistle to the
Hebrews, An Historical and Theological Reconsideration, by
William Manson, in Scottish Journal of Theology 5 (1952):
313.

68"PC,"

pp. 118-119; 125; 135, n. 42; 138-139, n.

62. DGAF, pp. 29-30.

69vpc," pp. 129-130. In "Reason in Christian
Theology" (p. 33) he articulates the Barthian unitary
formula, ". . . in Christ we have Truth inseparable from
Being . . ." but conceives our apprehension of this as
"existential," In light of his later thought we. must
interpret this in a personal but not relativistic sense.

For the sin of monism, see "Faith and Philosophy,"
Hibbert Journal 47 (1948-1949): 241.
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1) The Ecumenical Strain, 1941-

A casual reading of Torrance's post-1959 major works
may leave one with the impression that he has wed himself to
the scientific spirit of the age and will readily be
superseded by the next scientific revolution. Whether or
not this prophecy may ‘in fact be fulfilled some day is
irrelevant to the fact that it is a serious misreading of
Torrance's larger intention, namely, to discover the
epistemological foundations of reality within the self-
revelation of God in Christ, historically mediated to
the Gentile by the Divinely formed unitary Hebrew conscious-
ness, It is not until we replace Greek impersonal categor-
ies with Hebrew personal ones that we will be able to
do justice to Scripture and ultimately to the universe.’0
This underlies his redundant polemic against dualism,
although it frequently remains unstated.’l At no point,
therefore, should his ecumenical involvement be interpreted
as a contemporary, inter-cultural accommodation as is so

characteristic of current existential theology. Rather,

70Martin Buber's position, being drawn from the
structure of 0ld Testament language, is credited as ", . .
one of the most potent forces in the recovery of 'the
personal' in our own day . . ." ("PC," p. 114). For
Torrance's continued dependence upon Jewish non-dualist
epistemology see "Salvation is of the Jews," pp. 165, 169;
"Israel and the Incarnation,"” Intergretation 10 (1956);
reprinted in CAC, I, pp. 302, 304-306; "The Eclipse of God,"
Baptist Quarterly 22 (1967); reprinted in GR, p. 29;
Reconciliation, pp. 26, 28, 215-216; Israel: People of God,
pp. 5-6, l4; "Divine Vocation and Destiny of Israel," pp.
97-98; “The Mediation of Revelation," in The Mediation of
Christ (Grand Rapids: Eerdmans, 1983), ch. 1.

Tl1e is interesting that Torrance distanced himself
from the Kantian and Neo-Platonic thought of his philosophi-
cal mentors, Norman Kemp Smith and A. E. Taylor so early in
his career. His consciousness of such a parting was
expressed both in Torrance to Trook, 2 June 1981 and
Interview, 15 July 1981,

s <1

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



AN

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

INTRODUCTION 29

ecumenism is to be seen in the objective sense of dogmatic
union around the objective center of the Christian faith,72
At various junctures he applauds the theologians who have
remained faithful to the unitary Judeo-~Christian Truth.
Among the most significant in Torrance's devélopment are
those clustered around the Greek Fathers:7/3 Clement,74

Athanasius and Cyril75 and to a certain extent Eastern

72For a recent example see "The Eldership in the
Reformed Church," Scottish Journal of Theology 37 no. 4
(1984): 503-518 in which he argues on purely Biblical
grounds for a deaconal interpretation of presbyter, which if
appreciated should move the Reformed Church toward a more
ecumenical ecclesiastical consensus. For a recent discus-
sion of the outstanding theological impediments to union
with Rome see "Ecumenism and Rome," Scottish Journal of
Theology 37 no. 1 (1984): 59-64.

73"T would think that in some respects the deepest
influences on my thought have been the great Greek Fathers
e « +" (Torrance to Trook, 2 June 1981). For the similarity
between the Greek Fathers and Einsteinien cosmology see
Reconciliation, p. 270. For the roots of Christian realism
in the Eastern Church see "Theological Realism," in The
Philosophical Frontiers of Christian Theology: Essazs
Presented to D. M. Mackinnon, ed. Brian Hebblewaite and
Stewart Sutherland (Cambridge: Cambridge University Press,
1982), p. 173.

74Clement of Alexandria was the first to implement
scientific theology: "Scientific knowledge is thus not
basically different from faith, but is faith drawn out in
its rational connection with the reality upon which it
reposes, while in this way faith itself is accurately
understood as it reposes directly on that reality (Stromata
IT.IX, 45.6; XI, 48-49)" ("Implications of Oikonomia,” p.
224,

751n Athanasius, Cyril of Alexandria, and their
bearing upon Nicene theology,

. « we find a basis for profound unity between East
and West. It is my plea to the Orthodox that they
should resist the temptation to take their main stand
today, somewhat one-sidedly, on the Cappadocian develop-
ment from Athanasius, but reconsider the centrality of
the Athanasius-Cyril axis on which there can be deep
agreement throughout the Eastern Orthodox Churches
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between so-called 'Chalcedonian' and 'Monophysite'
Churches, as well as between East and West, And it is
my plea to Roman Catholics that a rapprochement be made
with Greek patristic understanding of the Trinity and
the vicarious humanity of Christ, which is in fact the
theology 1lying behind their own great liturgical
renewal, and especially with the non-dualist theology of
Athanasius and Cyril. Such a rapprochement would help
them to overcome the difficulties caused by the dualist
forms of thought and 1life in the West, not least the
separation between the doctrine of the One God and the
doctrine of the Triune God or the widening gap between
the legalistic structures of the Church and its life as
a communion of love in the Spirit. My plea to Protes-
tants is that they learn to look behind the pluralist
society and the fragmented pattern of the Reformation
Churches to the 'wholeness' that belongs to the apostol-
ic foundation of the Church in Christ, and in particular
to reconsider the normative structure of the 1life and
worship of the people of God that derives from the human
priesthood of the incarnate Son of God, and thereby
escape not only the disastrous forms of dualism that
keep on afflicting their Christology and, where they
think themselves to be strongest, their understanding of
history. Moreover, through the Trinitarian orientation
of the Greek Fathers, together with their doctrine of
the Holy Spirit, and through the deep inter-relation of
Incarnation and Atonement which they can learn from
Athanasius and the balanced doctrine of justification,
through the vicarious obedience of Christ taught by
Cyril of Alexandria, they will find substantial and
compelling ground for unity both with the Orthodox and
with the Roman Catholic Church in which full justice canm
be done to the Evangelical as well as the Catholic
mission of the Church" (Reconciliation, pp. 9-10,
[emphasis mine]).
Cf. ibid., p. 12.

For the non-Western, Hebraic foundation of
Athanasius see Reconciliation, pp. 215-216, For the
scientific theological foundations laid by Athanasius
in his Contra Gentes and De Incarnatione, see Reconcilia-
tion, pp. 260-263, and HL[RST], ch. 3. For his influence
upon John Philoponos of Alexandria, the first Christian
physicist to employ relational concepts of space and time,
see GGT, p. 60; "Graduation Address," p. 188, For his
influence upon Hilary of Poitiers and Anselm see Reconcilia-
tion, p. 264, For the importance of Hilary as the
WAthanasius of the West" see "HHP," p. 37; "RISNT," p. 62.
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Orthodoxy;76 Calvin’7 and his predecessor John Scotus;78 and
Karl Barth’79 and his dependence upon Kierkegaard.80

For the objective centrality of the Nicene Creed see
"The Breaking of Bread," Liturgical Studies 1 (1971): 19.

76For Torrance's dependence upon Russian Orthodoxy,
see "The Breaking of Bread," pp. 18-19.

77n, ., . it is now apparent, as we look back over
the last four hundred years, that to John Calvin must be
ascribed the honoir of being the father of modern theology.
It was he who showed the way, after the revolt against the
philosophy of the Mediaeval Schoolmen, back to a positive
theology grounded upon the Word of God" (John Calvin, Tracts
and Treatises, with an Introduction and Historical Notes by
T. F. Torrance, vol. 1l: On the Reformation of the Church,
trans., H. Beveridge [Grand Rapids: Eerdmans, 1958], p. V).
Cf. CDM, p. 8. For Calvin's considerable dependence upon
the Greek Fathers via John Major, see Reconstruction,
rpp. 77, 82, 84, For Calvin's realist theological method
see HL[RST], ch. 1; cf. Introduction, Tracts and Treatises,
p. viii. For Torrance's sharp distinction between Calvin
and Calvinism see Reconstruction, p. 76; Robert Bruce, The

feconstruction
Mystery of the Lord's Supper: Sermons on the Sacrament

Preached in the Kirk of Edinburgh by Robert Bruce in A.D.
1589, with and Introduction by T. F. Torrance, ed. (London:

James Clark, 1958), p. 32.

78In Torrance's estimate, Scotus' contribution to
theology consists in,

", . . his restatement of God's free and active creation
of the world out of nothing, in which He confers
intelligibility upon created realities while upholding
them in their utter contingency; his concept of person
which was not 1logically derived from the notion of
universal substance, but ontologically derived from
relations of being in God, and in man, and therefore
defined not in terms of individual self-subsistence so
much as aliunde in terms of a communion of personal
relations in which essence and existence are one"
(review of John Duns Scotus, Opera Omnia, Studio et cura
Commissionis Scotisticae ad fidem codicum edita, vols.
1-6, 16-17, by Carl Balic, e.a., in Scottish Journal
of Theology 22 [1969]: 481).

79Torrance reserves his highest acclaim for Barth:
", . . modern theology is aware that, far from by-passing
Barth, or even passing through him, it has yet to catch up



premam sy

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

INTRODUCTION _ .32

on him" (Preface to CD, I, 1, p. vii).
"Karl Barth is the greatest theological genius that has
appeared on the scene for centuries. He cannot be
appreciated except in the context of the greatest
theologians such as Athanasius, Augustine, Anselm, .
Aquinas, Luther, Calvin, Schleiermacher, Kierkegaard,
nor can his thinking be adequately measured except in
the context of the whole history of theology and
philosophy. Not only does he recapitulate in himself in
the most extraordinary way the development of all modern
theology since the Reformation, but he towers above it
in such a way that he has created a situation in the
Church, comparable only to the Reformation, in which
massive clarification through debate with the theology
of the Roman Church can go on. Karl Barth has, in fact,
so changed the whole landscape of theology, Evangelical
and Roman alike, that the other great theologians of
modern times appear in comparison rather like jobbing
gardeners" (Karl Barth, Theology and Church: Shorter
Writings 1920-1928, with an Introduction by T. F.
Torrance, trans. Louise Pettibone Smith [New York:
Harper and Row, 1962}, p. 7).

Cf. "Karl Barth," Expository Times 66 (1955): 205; "Karl

Barth,”" in Ten Makers of Modern Protestant Thought, ed. G.

L. Hunt (New York: Association Press, 1958), p. 58; KB, pp.

9, 15; GR, p. viii; TCFK, p. 279. In describing Barth as,

"the great modern Athana31us," Torrance explains,
" « . it is precisely the same issue in which he is so
energetically engaged, and it is basically the same
answer which he gives. It belongs to his greatness that
he has not only seen Christological analogy to be the
prime issue of theology, but also that he is seeking to
work it out exhaustively in the wholeness of dogmatic
exposition" (review of The Letters of St. Athanasius

Concerning the Holy Spirit, by C. R. B. Shapland, ed. in

Scottish Journal of Theology 5 [1952]: 208).
Cf. Barth, Introduction, Theology and Church, p. 14. For
Barth's affinity to Calvin as opposed to Calvinism see KB,
p. 54; Reconstruction, p. 103. Torrance dates his initial,
'exhilarating! exposure to Barth in 1935 through the
direction of H. R. Macintosh (T. F. Torrance, "My Interac-
tion with Karl Barth," [1985]. (Photostat), p. l.

80"Theologically and philosophically it was undoubt-
edly Kierkegaard who had the greatest impact upon him,
far greater than the actual mentioning of his name, in
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Although he has been criticized as a "hard
Calvinist" in the years preceding his involvement as a
menber of the Theological Commission on Christ and the

the Romans, for example, indicates. That is obviously
apparent in the indebtedness of his thinking to
Kierkegaard's attack upon all direct communication and
all living on easy, comfortable terms with God" (KB, p.
44),

Torrance, and by implicetion, the later Barth
(see KB, p. 141) reject the existential interpretation of
Kierkegaard's thought. His concern for existence,

", . « represented an attack upon the emasculation of
the human subject through abstract and speculative
thought and the failure to take time seriously through a
false transmutation of temporal into logical relation.
Kierkegaard carried this through not by an analysis
of existence as such but by taking seriously existence
as the concrete form of human being in encounter with
objective Truth in the form of personal Being, that is,
with God who as subject is implacably objective and who
encounters us within our existence in actual history in
Jesus Christ, an individual Man in time. In this way
Kierkegaard introduced the notion of existence as a
specific form of human being; but he was himself by no
means an 'existentialist', for he did not operate with
'existence' as an ontological principle and did not
proceed by way of a phenomenological analysis of
existence as such.

How ironical it is, then, that Kierkegaard would be
spoken of as the father ofi 'existentialism'! What
happened was that his notion of 'existence' was ab-
stracted from its objective reference to God in human
history and subjected to contemplation and analysis in
the light only of Kierkegaard's earlier writings in
which he struggled to break out of romanticism and
moralism. Strangely, Kierkegaard's chief influence upon
much subsequent thought has been indirect through
misunderstanding or misrepresentation” (review of Being
and Time, p. 472; cf. TS, pp. 4-6).

Torrance contends, the pseudonymous writings reflect an
irrational, non~Christian perspective, and only non-
pseudonymous works convey his true Christian attitude.
The "leap of faith" is to be seen as an objective entry into
a dynamic or kinetic epistemological stance whereby reality
can be perceived for what it is ("The Mediation of Christ,"
class discussion of "The Mediation of Christ in our Human
Response to God," 6 July 1981). For the importance of
Kierkegaard's kinetic perspective, see TS, p. 154,
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Church of the World Council of Churches' Commission df Faith
and Order, 1952-1962,81 there is little published evidence
of this charge. As early as 1947 he had already distin-
guished Calvin from Calvinism and identified Barth as the
true heir of the Reformer.82

2) The Scientific Strain, 1959~

In 1953 Torrance lamented there was no theological

method whereby the Commission on Faith and Order, ". . .
could think together our one faith in the one Christ
."83  The success of the ecumenical process required a
universal, objective method whereby positive progress could
be achieved. This, along with prompting from the eminent
British scientist and cousin-in-law, Sir Bernard Lovell,
forced him to reassess his theological method.84 In 1959
the first inklings of what by 1969 would find their fullest
expression in Theological Science began to appear in

8lBryan Gray, "Theology as Science: An Examination
of the Theological Methodology of Thomas F. Torrance,"
(S.T.D. thesis, Katholieke Universiteit Te Leuven, 1975), p.
101.

82"The Word of God and the Nature of Man," in
Reformation 0ld and New: Festschrift for Karl Barth, ed., F.
Camfield (London: Lutterworth, 1947); reprinted in Recon-
struction, p. 103.

Although he curiously distances himself from Barth

in his review of The New Modernism: An Appraisal of the

Theology of Barth and Brunner, by C. Van Til, in Evangelical
Quarterly, 19 (1947): 144, he lays aside his customary

gracious style to castigate Van Til's dead metaphysical
orthodoxy (ibid., p. 148).

83"yhere Do We Go from Lund?", Scottish Journal
of Theology 6 (1953); reprinted in CAC, I, p. 228,

84Torrance dates this encounter in 1946 (Conversa-
tion between T. F. Torrance and Douglas A. Trook, Princeton,
New Jersey, 8 October 1984),
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print.85 Though hardly predictable, what resulted was
thoroughly consistent with his ecumenical concerns. By
1962, in concert with Buber's Thou and I relation, he
identified Barth as a proper theological realist, wherein
Christ was the objective pole and the Holy Spirit the
subjective pole--the outward and inward givenness of
God.86 The compatibility of Barthian theology with contem-
porary physics was also introduced.87 Thus the Hebrew-
Reformed-relativity alliance was struck. . The Kierke-
gaardian-Einsteinian mode of kinetic thinking was
introduced,88 followed in the succeeding year by an interna-

85Hewitt Lectures on "The Nature of Theology and
Scientific Method" (TS, p. iii). See SF, p. xxv for the
scientific attitude as one of humble wonder rather than
detachment.

Torrance relates, however, that from the onset of
his teaching career at Auburn Seminary the scientific
foundations of theology were formative in his lectures
(Conversation between Torrance and Trook, 8 October 1984),
and "My Interaction with Karl Barth," p. 4.

86&2, p. 154; cf. Barth, Introduction to Theology
and Church, p. 34.

37g§, P. 32; Barth, Introduction to Theology and
Church, pp. 42-43, For Barth as a scientific theologian see
KB, pp. 19, 148; TS, pp. 7-8. For the similarity between
Barth and contemporary physics see Barth, Introduction to
Theology and Church, pp. 32, 42, 170-180; TS, pp. 8, 289.
Torrance argued that in unifying the dynamic act and the
ontic being of God, Barth anticipated the physics of 1light,
i.e., the unity of particle and wave, by forty years ("The
Mediation of Christ," Discussion of "The Mediation of Christ
in our Human Response to God," 6 July 1981). Cf. TCFK, p.
280.

88"Gnade und Natur: der Einfluss der reformator-
ischen Theologie auf die Entwicklung der wissenschaftlichen
Method," Theologische Zeitschrift 18.5 (1962); reprinted
English version in Reconstruction, p. 73. Frequently
Torrance has claimed to have learned more philosophy from
Einstein than from any of the philosophers. Thus he sees
the future of philosophy residing in the philosophy of
science (Interview, 15 July 1981; Torrance to Trook, 2 June
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lization of Michael Polanyi's concept of open scientific
systems.89 This latter theme is subsequently applied to
thermodynamics by Ilya Prigogine90 and serves to corroborate
Torrance's case for a contingent universe created ex nihilo
by the will of God. It is no coincidence that each of these
scientists are also Jewish. The Hebrew consciousness has
enabled them to perceive the natural world in a unitary
fashion, and therefore overcome the myopia of Western

1981; cf. GR, p. 105).

89%Das Problem der theologischen Aussage heute,"
Theologische Zeitschrift 19.5 (1963): reprinted English
version in Reconstruction, pp. 50, 54. Although Torrance's
dependence upon Polanyi is considerable, his interest in
"open-texture" stems from a pre-war analysis of Mozart and
Bach by Sir Donald Tovey. Thus unlike Polanyi, he should
not be linked to Friedrich Waismann on this issue, GR, p.
viii not withstanding (Interview with Thomas F. Torrance,
Student Center Apartment, Princeton Theological Seminary,
Princeton, New Jersey, 5 April, 1982). For Polanyi's
dependence on Waismann see Personal Knowledge, pp. 95, n. 1;
113, n. 1.

The enduring import of Polanyi's methodologico-
epistemological perspective in Torrance's thought is beyond
question:

"No one has given more explicit discussion to the
priority of belief in rational knowledge than Michael
Polanyi who has contributed to the Maxwellian and
Einsteinian restructuring of the epistemological
foundations of natural science with an unrivaled
delicacy and refinement. He made a particular point of
restoring to rigorous scientific activity the personal
coefficient of knowledge and of showing that the human
reason never operates outside a framework of basic
beliefs" (CTSC, p. 61).
cf. GR, p. 105; STR, pp. 11, 22; TCFK, pp. 112-113; GGT,
p. 14; ed., Belief in Science and in Christian Life: The
Relevance of Michael Polanyi's Thought for Christian Faith
and Life (Edinburgh: Handsel Press, 1980), p. xiv. For his
dependence and continuity with Einstein, see TCFK, p. 110.
For his extension of the second Goedelian theorem regarding
the impossibility of the establishment of the consistency of
a formal system within the confines of that system, see STR,
p. 15.

90cf. 66T, pp. 12, 141-142; DCO, pp. 121; 156, n. 51.
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dualism.91 More recently he has emphasized Clerk Maxwell's
Christian contribution to the foundations of relativity
theory92--the final tour de force in establishing contempo-

rary physics upon a thoroughly Judeo-Christian epistemology.

If we could allow ourselves the luxury of an
oversimplified generalization we could summarize his last
twenty five years as his meta-theological period--a time to
which he once made reference as a 'ground clearing.' To be
sure his historical and critical analyses have outweighed
his constructive theology. The difficulty with focusing on
published materials is that it obscures the underlying
positive incubation which has occurred through much of his
unpublished notes and lectures. He promises what has been
on the drawing board for years shall begin to emerge
sometime after 1985. Thus in a real sense this dissertation
terminates at a fairly logical juncture of his life and may

be viewed as complete in this provisional sense. We await

91Neverthe1ess, it took Einstein twenty years to
undergo a categorial transformation from classical mechani-
cal to relativity physics. He dates his initial intuition
of the implications of the finitude of the speed of light at
age sixteen (1895). Ten years later his "Elecktrodynamick
bewegter Koerper" appeared outlining his special theory of
relativity. However it was not until 1916 when his
"Grundlage der allgemeinen Relativitaets theorie" that the
universal implications of his special theory became apparent
(See Albert Einstein, "Autobiographical Notes," in Einstein,
Schilpp, ed., pp. 52-59; TS, p. 92).

92"The distinctive idea he used in developing his
celebrated field theory--which has had such a powerful
impact on modern science, not least upon the thought of
Einstein--Clerk Maxwell gained as a student in Edinburgh
University, not so much from his classes in physics as
from Sir William Hamilton's lectures in metaphysics, an
idea that had a theological as well as a philosophical
root" (GGT, p. 7).
cf. TCFK, p. 218; DCO, pp. 141-142; RET, p. 32; James
Clerk Maxwell, A Dynamical Theory of the Electromagnetic
Field, with an Introduction by T. F. Torrance, ed.
(Edinburgh: Scottish Academic Press, 1982), p. x.
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his Dogmatics for final corroboration of our interpretation.

Hethod

Martin Heidegger, in addressing the question of the
provability of the external world from a dualist perspec-
tive, once reproached:

The 'scandal of philosophy' is not that this proof has

yet to be given, but that such proofs are expected and

attempted again and again. . . . If Dasein is under-
stood correctly, it defies such proofs, because, in

its Being, it already is what_ subsequent proofs deem

necessary to demonstrate for it.
In one fell swoop the Cartesian/Kantian subject-object
split has been dismissed. This is hardly an isolated
example, for within this century there has emerged a growing
concern for the restructuring of man's relation to the world
in terms of non-reductive immediacy. Thus although much of
Western thought, from Plato onward, is called into question,
so too is the monism of the orient. Whether we trace this
contemporary reorientation through the psychological
immediacy of "intentionality" in the phenomenological
movement, 94 the inter-personal unity in the philosophies

93Being and Time, p. 249.

94E.g., Franz Brentano, in his investigation of
psychical experience, concluded: ". . . thus we can define
psychical phenomena by saying that they are such phenomena
as contain objects in themselves by way of intention"

(Psychologie vom empirischen Standpunkt I, Buch II, Kapitel
I, sect. 5 [p. 126], quoted in Herbert Spiegelberg, The

Phenomenological Movement: An Historical Introduction, vol.
1, 2nd ed. [The Hague: Martinus Nijhoff, 1971], p.-40).
Edmund Husserl, in expounding the indivisible relation
between noesis and noema in general, and the intentional
contra the representational view of perception in particu-
lar, argues: "In experience the intention is given with its
intentional object, which as such belongs inseparably to it,
thus lives really . . . within it" (Ideas: General Introduc-

tion to Pure Phenomenology, trans. W. R. Boyce Gibson [New
York: Collier Books, (1913), 1962], p. 242). Cf. TS, pp. 2-3.
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of pefsonal being,95 the Christological mediation of
Neo-Orthodox theology.96 or the concept of passionate

95E.g., Buber's familiar distinction:

When one says You [Thou], the I of the word pair I-You
is said, too.

When one says It, the I of the word pair I-It is
said, too. . .

There is no I as such but only the I of the basic word
I-You and the I of the basic word I-It (I and Thou,
trans. with a Prologue by Waliter Kaufmann [New York:
Scribners, 1970], p. 54).

John Macmurray concludes, the solution to the
problem of the subject-object disjunction emerges once the
problem is reoriented in terms of the primacy of the
practical agent:

"Consider now the Self in relation to the world. When I
act I modify the world. Action is causally effective,
even if it fails of the particular effect that is
intended. This implies that the self is part of the
world in which it acts, and in dynamic relation with the
rest of the world" (The Self as Agent, p. 91).

96g, g., Barth, in addressing the prophetic relation
of Chrlstology to anthropology, argues, Jesus Christ,

e » o is not merely there in His own place, but as He
is there in His own place He is also here in ours. He
is the One who is on the way from there to here. Hence,
as He is for Himself, He is also among and for and in
and through us. He is and acts on His way from His own
particular sphere to our surrounding, anthropological
sphere. We mistake His whole being and work if we do
not see its direct connexion to ours and therefore the
direct connexion of ours to His; . . . The reconcilia-
tion which has taken place in Him, in His person and
work, is as such an occurrence which reaches beyond its
own particular sphere, which embraces our sphere, the
sphere of human life generally, which comprehends every
man virtually, prospectively and de iure and the
Christian actually, effectively and de facto, which
assigns to him a receptive and spontaneous share" (CD,
Iv, 3, 69, p. 279).

James Brown comments:
"As for the Barthian dogmatics the terminology of
Subject and Object is there fundamental. Indeed, the
relation which we have seen is properly at home within
as epistemology is elevated by him into an ontology, and
becomes the key to the inner nature of the Godhead in
Trinity of Persons. Not man only is a Subject knowing

e

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



p——-

'Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

INTRODUCTION 40

observer in contemporary natural science,97 eacih in its
own way is illuminating this common theme.

For Torrance, the methodological implications of
this subject-object unity require that one approach reality
from an internal rather than an external standpoint that one
gains an intuitive immediacy with the object of'inquiry.
This is accomplished by what he variously terms "a kinetic
mode of thinking"98 or "faith."99 It requires a transforma-

Objects, but God Himself is supreme Subject offering
Himself to himself as Object in God the Son in the unity

of God the Holy Spirit" (Subject and Object in Modern
Theology [New York: Macmillan, 1955), pp. 189-190.

97E.g., Michael Polanyi, in dispelling the myth of
detached, scientific objectivity, contends: ". . . the act
of knowing includes an appraisal; and this personal coef-
ficient, which shapes all factual knowledge, bridges in
doing so the disjunction between subjectivity and objectiv-
ity. It implies the claim that man can transcend his own
subjectivity by striving passionately to fulfil his personal
obligations to universal standards" (Personal Knowledge, p.
17). Quantum physics broaches the issue in its considera-
tion of the paradoxical nature of light. Werner Heisenberg,
in his discussion of the Copenhagen interpretation explains:
". . . it seems to indicate that the observation plays a
decisive role in the event and that the reality varies,
depending upon whether we observe it or not. . . . The
probability function combines objective and subjective
elements. It contains statements about possibilities or
better tendencies . . . . [Alnd these statements are
completely objective, they do not depend on an observer;
and it contains statements about our knowledge of the
system, which of course are subjective in so far as they
may be different for different observers" (Physics and
Philosophy: The Revolution in Modern Science [New York:
Harper and Row, 1958}, pp. 52, 53).
Cf. TS, p. 16,

98¢cTSC, p. 95; HL[RST], ch. 3: "The Science of God";
Recongtruction, p. 73; STR, p. 93; TCFK, p. 278; TS, pp. 65,
209, cf. 310,

99Ed., Belief in Science and in Christian Life, pp.
2-7; CAC, II, p. 77; "Faith and Philosophy," pp. 244; 246;
GR, pp. 153-154, cf. 178; RET, 103-104; "Reason in Christian
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tion or conversion (meténoia) of thought. Kierkegaard
proved to be Torrance's exemplar here:

« « » he had to abandon a way of thinking from a point
of absolute rest, and opt for a kinetic mode of the
reason with which to apprehend movement, continuity,
dynamic truth, without resolving them into something
quite different in terms of static necessities or
timeless possibilities. He referred to his act of the
reason variously as a decision, a resolution, or a leap,
and spoke of faith as having the required condition,10

For this study, the consequences are considerable.
It is impossible to do justice to his thought without being
empathically immersed in his perspective. The degree to
which this is possible is of course variable. Being neither
Scots nor raised in the Church of Scotland may be impedi-
ments to my penetration of his thought. A myriad of
other dissimilarities could be introduced as well. Anything
short of fully transparent fellowship with him weakens this
kinetic relationship. Nevertheless it confirms the contin-
gent openness of all thought—-allJunderstanding has a
provisional element to it. This paper is no exception.
Although an autobiography would be in order at this juncture
to establish my personal kinetic relationship to Professor
Torrance, suffice it to say, he more than any other has been
instrumental in influencing my ecclesiastical and theolog-
ical convictions. This cannot but facilitate my grasp of
his position.

Torrance conceives the scientific enterprise as
bringing, ". . . the inherent rationality of things to
light and expression, as we let the realities we investigate
disclose themselves to us under our questioning and we on

Theology," pp. 29, 37; Reconstruction, p. 159; STR, pp. 19,
37, 38, 40, 141; TS, pp. 132, 203, 325, cf. 153-154; TCFK,

p. 194, 196.

100HL[RST], ch. 3: "The Science of God." Cf. STR, p.
37. -

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



—— .-

INTRODUCTION 42

our part submit our minds to their intrinsic connections and
order."10l In that we are concerned to bring Torrance's
view of time and eternity to summary and refined light, this
project falls within the purview of scientific inquiry, and
thus we shall, in keeping with our kinetic stance, implement
the methodological procedure which he outlines at various
places.

Torrance's method is Einsteinian, and Einstein's is
hypothetico-deductive:

The theory of relativity is a fine example of the
fundamental character of the modern development of
theoretical science. The hypotheses with which it
starts become steadily more abstract and remote from
experience. On the other hand it gets nearer to the
grand aim of all science, which is to cover the greatest
possible number of empirical facts by logical deduction
from the smallest possible number of hypotheses or
axioms. Meanwhile the train of thought leading from the
axioms to the empirical facts or verifiable consequences
gets steadily longer and more subtle. The theoretical
scientist is compelled in an increasing degree to be
guided by purely mathematical, formal considerations in
his search for a theory, because the physical experience
of the experimentor cannot 1lift him into the regions of
highest abstractions. The predominantly inductive
methods appropriate to the youth of science are giving
place to tentative deduction. Such a theoretical
structure needs to be very thoroughly elaborated before
it can lead to conclusions which can be compared with
experience. Here too the observed fact is undoubtedly
the supreme arbiter; but it cannot pronounce sentence
until the wide chasm separating the axioms from their
verifiable consequences has been bridged by much
intense, hard thinking. The theorist has to set about
this Herculean task in the clear consciousness that his
efforts may only be destined to deal the death blow to
his theory.10

10irs, p. vii.

102p1pert Einstein, The World As I See It, trans.
Alan Harris (New York: Covici, Friede Publishers, [1933],
1934), pp. 91-92. Torrance concurs, as, e.g., in "The
Integration of Form in Natural and Theological Science,"
Science, Medicine and Man 1 (1973): 165.
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This may be summarized in the three following distinct
stgges.103

Primary Level: Pre-Scientific

All science begins with the objective world with
which we are immediately related by means of inﬁuition.
This is the functional conjunction of the subject with the
object, given in everyday experience. This is the most
fundamental stage at which we are, according to Polanyi,
tacitly related such that we are immediately, subliminally,
and holistically aware of more than we can intentionally
explicate.104 This is the level of informal Gestalt
experience at which ". . . we can know more than we can
te11."105 In the theological realm, Torrance describes
this as the evangelical or doxological level, in which,

« » « empirical and theoretical factors are inseparably
interwoven with one another . . . so that--from the very
start of our experience and knowledge--form and being,
structure and substance, are indivisibly united in the
realities with which we have to do and in our rational
response to those realities.lO

Translated into terms of the present study, this
constituted the initial phase of research in which the

103For Torrance's several expositions of these
levels, based on Albert Einstein, "Physics and Reality
(1936)," in Qut of My Later Years (New York: Philosophical
Library, 1950), pp. 59-65, see GGT, pp. 115, 156-158,
169-171; "Integration of Form in Natural and Theological
Science," pp. 164-165; reprinted in TCFK, ch. 2; STR, pp.
191-192; TS, 286-287; TCFK, p. 140,

104The Tacit Dimension (Garden City: Doubleday,
1966), pp. x, 5, 6.

1051pi4., P. 4. In Einstein's words, "The whole
of science is nothing more than a refinement of every day
thinking" ("Physics and Reality," p. 59).

106ggT, p. 157.
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entire primary corpus was read, lectures attended, inter-
views conducted, correspondence and discussion undertaken}
and tapes transcribed,l07 a1l of which served to establish
an amorphous and somewhat unwieldy Gestalt of 'Torrance.'
Of course in actual practice this level is frequently and
prematurely interrupted by the next level.

Secondary Level: Scientific

The scientific induiry emerges as the pre-scientific
understanding of reality creates a residue of problems which
are unsolivable at merely a descriptive, uncritical level, 108
At this point Ockham's razor is introduced, stripping our
pre-scientific understanding of those ideas judged to be
peripheral to our deeper discernment. This is the creative
moment in science in which organizational hypotheses are
introduced. These are not to be seen as speculative
abstractions, however. Rather, they are, ". . . intu-
itively correlated with reality, and [used] . . . as fluid
axioms through which we may develop the theorems needed for
coherent and consistent formulation of the theory."109 1t
brings to light the orderly matrix of relations underlying

”n

the rich, variegated, abstruse, immediate experience: ". . .
we must penetrate beyond the immediate and crude observation

107Many of the lectures and addresses presented at
Princeton Theological Seminary since 1954 as well as
the Harris Lectures at Dundee are available to the public in
cassette form for purchase from the Speech Studios of the
Seminary.

108ggT, pp. 131-132.

1097, F. Torrance, Juridical Law_and Physical Law p.
55. Cf. "Integration of Form in Natural and Theological

Science," p. 161; RET, pp. 49, 50; HL[RST], ch. 3: "The
Science of God." In actual scientific praxis, provisional
abstraction under the guise of methodological bracketing is
sanctioned by Torrance! (GGT, pp. 94-95; HL[RST], ch. 2:
"The Status of Natural Theology").
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of things into the inherently non-observable structure of
the space-time framework of the universe, if we are to grasp
reality in its own objective depth."l10 This procedure is
effected by means of the interrogative method common to
forensics whereby through a ". . . mixture of compulsion and
listening applied to spoken and wriften testimony . . . we
seek to determine what actually took place through a
clarification both of intention and physical fact."111l ye
proceed via dialog, not dialectic. The interrogation
generates clusters of questions, which address the problem
from several coherent angles. These in turn produce

"clues," which are empirico-intuitive,

e« « o glimpses of reality, pointers to reality, or
aspects of reality pressing for recognition in our
minds, As we have seen they are essentially of an
anticipatory nature, anticipatory because they come from
reality and draw us toward it. There are no formal
rules for acquiring these enlightening intimations of
reality.
Such insights are reserved for the child-like, who penetrate
the unknown by assent to the force of self-evidence. The
subject—-object relation is replaced by the object-object
relation, in which the inquiry is controlled from beyond
itself, ". . . by reference to the objective ontological

structures of the realities being investigated."l113 This

110gTR, p. 187.

111tg, pp. 331-332. For the distinction between
scientific questioning and Cartesian methodological doubt,
see TS, pp. 122-123.

1129L[RST], c¢h 3: "The Science of God." This
informal relation derives from wonder ("Integration of Form
in Natural and Theological Science,”" p. 154; STR, p. 191).
For the Athanasian distinction between clues and faith see
"HA," p. 466.

113ggT, P. 115. This stands in stark contrast to
the heirs of Schleiermacher, which transcends the subject-
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heuristic process lays at the heart of all true science.

Although there is an inductive flavor to this phase,
it clearly exceeds the classical one-to-one correspondence
éheory of truth, and thus may be designated by the recent,
broader term of 'adduction.'ll4 A thorough-going realism,
purged of any subjective postures which have obscured the
truth, is the ultimate aim. Theologically for Torrance this
procedure results in the doctrine of the economic Trinity,
in which God in the persons of Father, Son, and Holy Spirit
interacts with the space-time universe through creation,
incarnation, and redemption.l135 .

In concert with Goedel's second theorem, by the very
nature of reality, and hence our rational apprehension of
it, our conclusions are provisional. Torrance stresses:

(I)f the theory is consistent, it is incomplete, and its
consistency depends on cross-level reference to rela-
tions on a higher, or meta-scientific, level, where
again we must seek to order our thoughts round the basic
concepts and_relations into a tighter and more rigorous
formulation.

object relation by a subject-subject relation, resulting in
the loss of the distinction between God and man. The
historical upshot is none other than the death of God (IS,
p. xi).

114For example, see Encyclopedia of Philosophy, s.v.
"Induction," by Max Black, p. 169. Unlike Karl Popper,

Torrance does not actively seek to falsify his hypotheses,
but rather speaks of verification as synonymous with
justification by grace (Reconstruction, p. 163; RET, p.
148), and therefore may be viewed by some as more doctrin-
aire than scientific. For J. Robert Oppenheimer's view of
falsification see "Physics in the Contemporary World," in
Great Essays in Science, ed. Martin Gardner (New York:
Pocket Books, 1957), p. 203.

For an analysis of Einsteinian empiricism, see
Reichenbach, "Philosophical Significance of Relativity,"”
pp. 309-310.

115ggT, p. 157.
1161pid., p. 170.
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Tertiary Level: Meta-Scientific

Herein the provisional hypotheses are coordinated
and refined into a higher level disclosure or explanatory
model, which becomes a transparent analogical or topological
vehicle through which, ", . . we discern the real world and
allow it to manifest itself to us in its own inherent
rationality and order, and as such . . . a unitary vision of
reality . . ."117 By and large this is the phase of
consolidation in which the coherence test of truth is
brought to bear upon our hypotheses. Our approach is no
longer interrogative, but problematic, as we seek to bring
to light the latent implications of our model or analogue,
and discard those concepts and relations which are no longer
essential for the operation of this more parsimonious
conclusion. In Einstein's words, ". . . the story goes on
until we have arrived at a system of the greatest conceiv-
able unity, and of the greatest poverty of concepts of the
logical foundations, which are still compatible with
the observation made by our senses."l118 Thus, far from
the positivist view of science and conventionalist use
of language, we are concerned to plum the "ontological
reasons"119 of a given objective reality. The theological
model which reflects this stage is that of the ontological
or immanent Trinity which underlies and establishes the
economic Trinity at the scientific level.

Historically this method has its modern roots in the
inquest of Lorenzo Valla, who by employing the forensic

1177s, p. 241; cf. p. 318; HL[RST], ch. 3: "The
Science of God."

1i8vphysics and Reality," p. 63.
].IQSTR, Pe 185-
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~methed of ars inveniendi, exposed the subterfuge of the

papal decretals. Subsequently, this had a bearing upon
Calvin's theological method.l20 Barth's theological method
also reflects much of the basic structure outlined here,121
accounting for his extensive dialogical approach to dogmat-
ics,

A brief glance at the Table of Contents of this
study will confirm a scientific/meta-scientific structure,
applied mutatis mutandis, not to theology per se, but once
removed, to the theological enterprise of Professor
Torrance, the ultimate success of which is subject to
confirmation by the definitive judge--a task from which he
has discreetly demurred.

A Problem of Pre-Scientific Abstraction

In the immortalized confession of St. Augustine,

“"Quid est ergo tempus? Si nemo ex me quaerat, scio; si

quaerenti explcare velim, nescio . . .,"122 we find the

plight of a contemporary man, who by relegating time to the
functions of the psyche, is left with a psycho-logical
abstraction, detached from its unified ground in God as
creator and redeemer, As Sdren Kierkegaard reminds us:
"The mode of apprehension of the truth is precisely the
truth. It is therefore untrue to answer a question in a
medium in which the question cannot arise,"123 If we

120TCcFR, pp. 267-268. Cf. TS, pp. ix-x.

121Torrance, Introduction Theolo and Church, pp.
8—9’ 45.

122Confessionum, in Patrologiae Cursus Completus:
Series Latina, ed. A. J. P, Migne, vol. 32: Sancti Aurelli

Augustini (Paris, 1861), p. 816.

123Conc1uding Unscientific Postscript, trans. David
F. Swenson and Walter Lowrie (Princeton: Princeton Uni-
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seek a psychological answer to a theological reality we
necessarily beg the question_and force an alien frame of
reference upon our conclusion. In order to surmount this
problem, we are challenged by Professor Torrance to follow
the watercourse of reality--to stand in intimate personal
relation with the truth and allow it to speak out of its
pPlentitude in order that our thought be conformed to its
contours by dint of its objective compulsion.124 We can
only know the truth if we stand in the truth. We must be in
truth in order to reflect upon it. Torrance contends: "In
no authentic knowledge do we begin with epistemology and
then on the ground of theory independently argued go on to
develop our actual knowledge."l23 Ve begin in the inter-
stices of life in which we are directly conjoined with the
other, be it God, man, or the universe, in interactive
relation. This is but to assert the fundamental realist
principle of Torrance's thought. In short, "We know
things in accordance with their natures, or what they are in
themselves; and so we let the nature of what we know
determine for us the content and form of our knowledge."126

It is no wonder he contends he has learned more epistemology

versity Press, 1941), p. 287; cf. TS, p. 5.

124pthanasius spoke of this as didnoia (see
Reconstruction, p. 49).

125&3, p. 165; cf. TS, p. 1. 1In a similar vein,
theologically, Barth reminds us we cannot know God by
assuming some prior transcendental stance above Him. He is
known only in the actuality of his self-revelation in Jesus
Christ--". . . whatever may be the common denominator, God

.will not be embraced by it but will remain detached and

independent. . . . _Deus non est in genre . . ." (CD, II, 1,
28, p. 310).

126geT, p. 8.
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from Einstein than from any of the philosophers.127 and that
the future of thought lies in the implications of the
discoveries within the scientific disciplines. Of course to
the student of philosophy this is all a bit of pontifica-
tion, subject to the countervailing idealist critique. But
if we are to grant him a hearing, we must do so within the
confines of his speaking, lest we hear only ourselves. Is
this not also St. John's contention under the impress of the
revelatory unveiling?--Only those with ears to hear will
comprehend what is ostensibly within the public domain.

In implementing Torrance's scientific method to
study Torrance himself there are peculiar problems which
arise which have no precedent within the confines of the
dumb natural order or the auditory impress of the self-
revelation of God in Jesus Christ. Both of these occur
within the context of what Einstein terms the pre-scientific
level, in which all natural concepts and relations are
lacking in logical unity,128 and all religious encounter
is characterized by the mutual involution of the empirical
and theoretical.l29 To be sure, there are those sermonic
documents which reflect his theology of time in this

pre-scientific manner, especially The Apocalypse Today
and When Christ Comes and Comes Again. Nevertheless the

majority of his work comes to us as intentional theological
extrapolations from Torrance's own evangelical and doxologi-
cal interaction with the Word of God. Thus it would be
methodologically inappropriate to ignore the rigor and
refinement with which they are presented. As Torrance
himself has so frequently stated, we cannot reset a puzzle

the second time in oblivion to patterns discovered by its

127RBET, 7/7/81.
128vphysics and Reality,"” p. 63.
1296GT, pp. 156-157, 169.
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initial completion. 130 Throughout most of what follows,
therefore, it will be methodologically faithful to present
his logical, epistemological, metaphysical, and theological
discussions of duration in their respective modalities.
That is to say, at these particular junctures, methodologi-
cal fidelity entails an appropriate degree of abstraction.

130g.g5., RBET, 7/13/81.

—— A
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SECTIOK I

FLUID AXIOMS OF A UNIFIED THEOLOGY OF DURATION

CHAPTER I

THREE-DIMENSIONAL CHRISTOCENTRICITY

1. Introduction

For he has made known to us in all wisdom and
insight the mystery of his will, according to his
purpose which he set forth in Christ as a plan for
the fullness of time, to unite all things in him,
things in heaven and things on earvth.

—-Ephesians 1:9-10
(R.S.V.)

most general form is that of the relation between God
and man. It supersedes the ontological question of God,
which it presupposes, in that God becomes problematic
only because He is in relation to us. That which is bereft
of relation recedes into the oblivion of irrelevance. May
it not be said, that in this century God has become a

non-issue to many precisely because His relation with man

The theological question par excellence posed in its

has been misunderstood, trivialized, and consequently

abandoned? May it not serve us well to investigate whether

53
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this depreciation has not issued from a theological malaise
that might be rectified if modern man abandoned his pro-
vincial prowess and once again sought to be extended
beyond the soliloquy of ego?

This is an essay in real relations. Martin Buber
reminds us that existence is fundamentally relational.l
Christianity reveals the concrete expression of that
relation in Jesus Christ. Thomas Torrance retools the
Western mind so that it may once again confess the "God was
in Christ reconciling the world to Himself."

There are a variety of approaches that one could
take in investigating Torrance's analysis of relation. I
have chosen the avenue of duration because God's relation to
man expresses itself concretely in Christ, and that entails
the spatio-temporal reality of relation. Torrance explains:

Time and space must both be conceived in relational
terms, and in accordance with the active principles or
forces that move and make room for themselves in such a
way that space and time arise in and with them and their
movements-—-they are not receptacles apart from bodies or
forces, but are functions of events in the universe and
forms of their orderly sequence and structure. Space
and time are relational and variational concepts defined
in accordance with the nature of the force that gives
them their field and determination.

Thus, although there is no space and time in abstraction
from events, there are no events within the world which are
independent from spatio-temporal consideration. It is
therefore impossible to understand Christ aright without
treating him within his durational field. Only as such do
we escape the charge of idealizing and abstracting the
Living center of our faith.

The question of starting point in our inquiry on

1T and Thou, trans. with Prologue by Walter Kaufmann
(New York: Charles Scribner's Sons, 1970), passim.

2STR, p. 130.
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duration is unmistakably supplied by Torrance himself. It
is the same place that all theclogical inquiry must begin--
with Jesus Christ himself. Torrance comménts:» '

There seems little doubt that the New Testament
gives us teaching on eschatology without committing
itself to any specific conception of time. It is
usually content to express the truth in terms of limited
or limitless duration. On the analogy of the doctrine
of the Trinity, however, where a8 formed doctrine is not
given either, it may be that the eschatological teaching
of the New Testament requires definite clarification in
our theology. If so, must we not go on to form a time
concept on the analogy of the Incarnation? Must we not
say with Karl Barth that becaus2 the Word has become
flesh it has also become time?3

If we are to understand time, therefore, we must understand
the full orb of the being and acts of God in Jesus Christ.
This Christocentricity establishes what Torrance terms, a
'three dimensional theology,'4 in which the mediatorial
role of Christ serves as the theological clearing house
through which all relations between God and man are trans-
acted. As Barth so eloquently expresses it:

« » « in the incarnation we have the quintessence of all
possible relationship and fellowship generally and as
such, and . . . in the transcendent freedom of God . . .
we see the archetype and norm of 211 the possible ways
in which He ex%resses His freedom in this relationship
and fellowship.

3"MED", p. 224. Even Torrance's Trinitary discussion
emerges out of Christology:

"It is important to remember, as Athanasius used to
insist, that the Son of God is the only Logos and Eidos
of the Godhead. It is in and through the incarnate Word
of God in Jesus Christ that God reveals Himself as
Father, Son and Holy Spirit, and is believed and
acknowledged in accordance with His divine nature and
rationality . . ." (GR, p. 166).

4"The Place of the Humanity of Christ in the
Sacramental Life of the Church," Church Service Society
Annual 26 (1956): 3; cf. GR, p. 145.

5¢p, II, 1, 28, p. 371.
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Later he identifies Christology as the locus of all God-man
relationship:
The legitimacy of every theory concerning the relation-
ship of God and man or God and the world can be tested
by considering whether it can be understood also
as an interpretation of the relationship and feliowship
created and sustained in Jesus Christ.
It is the circumvention of the God-man which leads to all
the ills of theology, duration being no exception. Torrance
cites Bultmann, Dodd, Reinhold Niebuhr, and Tillich as
exponents of the two-dimensional eschatology, in which time
is depreciasted in favor of eternity. The possibilities
divide along the lines of either/or as the decisive
hypostatic union of God and man in Christ is not fully
appreciated.

As we trace the argument of Christocentricity
throughout Torrance's published corpus we encounter,
however, a sort of Christocentric synoptic problem which
deserves further investigation. The problem is this: at
certain junctures not clearly reducible to chronological
development he identifies the center of his theology with
the homoousion of Nicea-Constantinople, the hypostatic union

of Chalcedon, the enhypostasis of Cyril of Alexandria,

Leontius of Byzantium and the Second Council of Constantin-
ople, and the incarnation and resurrection as dynamically
expressed in the Reformation. This dis not to suggest that
these concepts are in any way mutually exélusive, as indeed
historically they have built upon each other in an integral
and systematic way. However, we must be careful not to

confuse the clarity achieved through each of these formulae.

6Ibid., p. 320.
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2., Horizontal Dimensions of the Homoousion

The Fathers, in their deliberation over the inter-
relation of the Godhead sought a category of relative
unity in contradistinction to the Philonic absolute unity.
Aristotle provided such a differential term in his concept
of "one", which connoted a diversity of relations: 1) the
unity of various predicates or accidents within the subject;
2) the unity established by virtue of spatial or temporal
continuity; 3) the ontologico-epistemological unity which
results from the commonality of matter or form.’/ It is
this third category which the Fathers initially utilized in
Nicea to define the consubstantiality of the Son with the

Father. However, because of the derivative aspect of
the particular from the generic, it admitted of tritheism
and therefore subsequently required the differentiation of
numerical identity within the Godhead8 while allowing

for a generic definition of the Chalcedonian "consubstantial

7Aristotle, The Works of Aristotle, trans. W. D.
Ross, ed., vol. 8: Metaphysica (Oxford: Clarendon Press,
1928), Delta 6, 1015\2b\4-1016\2b\4. Cf. Henry Austryn
Wolfson, The Philosophy of the Church Fathers, vol. 1:

Faith, Trinity, Incarnation, 2nd rev. ed. (Cambridge:
Harvard University Press, 1964), pp. 314-315.

8Philip Schaff, History of the Christian Church,

vol. 3: Nicene and Post-Nicene Christianity, From
Constantine the Great to Gregory the Great, A.D. 311-600,
5th rev. ed. (Grand Rapids: Eerdmans, 1910), pp. 656-657,
672-673, and 673 n. 2. Athanasius concludes in his Orationes
contra Arianos, IV (in Nicene and Post-Nicene Fathers of the
Christian Church, 2nd series, vol. 4: St. Athanasius: Select
Works and Letters, gen. eds. Henry Wace and Philip Schaff
[New York: Charles Scribner's Sons, 1907]):

". . . if the two are one, then of necessity they are

two, but one according to the Godhead, and according to

the Son's coessentiality [homoousios] with the Father,

and the Word's being from the Father Himself; so that

there are two, because there is Father, and Son, namely

the Word; and one because one God" (ch. 9, p. 436).
In the following chapter he strikes a mean between Sabellius
and Arius.
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with us according to Manhood."9

There is a remarkable epistemological power opera-
tive within the homoousion as it establishes Christ as both
the fully adequate avenue by which God is made known to us
and the proper access to understanding our humanity. This
follows from Torrance's oft expressed statement, "God is
fully toward us what he is in Jesus Christ."l10 The homo-
ousion guarantees the fidelity of our knowledge of God in
Christ. Yet it also provides an enduring legitimacy to our
knowledge of the created order, which through Christ has now
been taken up everlastingly into the very Truth of God.

The import of the homoousion spans Torrance's entire

theological career. One may find allusion to it as early as
1942, although subordinate to and commingled with the
hypostatic union.l1ll It continues to flourish even within
his most recent writings. He embraces it as the "linchpin"
of classical theology,l2 the ontological "kingpin" of the
Nicene-Constantinopolitan Creed, which has served as a most
fruitful disclosure model through the centuries by preserv-
ing the ontological identity of Jesus Christ with God,13 and

9cst. Philip Schaff, The Creeds of Christendom, with
a History and Critical Notes, vol. 2: The Greek and Latin
Creeds, with Translations, 6th ed. (Grand Rapids: Baker Book
House, 1919), p. 65, n. 2.

10cf. e.g. STI, p. 80; GGT, p. 118; RET, p. 15.

l11"IW]e may perhaps use the expression 'hypostatic
union' not simply to refer to that personal (consubstantial)
union between God and Man in Jesus Christ, but to express
jugt that kind of union" ("Reason in Christian Theology," p.
39 L]

12g6T, pp. 39-40.

137, F. Torrance, ed., The Incarnation: Ecumenical

Studies in the Nicene-Constantinopolitan Creed, A.D. 381
(Edinburgh: Handsel Press, 1981), pp. xi-xiii; 'Ecumenism

and Rome," p. 64.
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in principle serving as the antidote to all forms of
heretical dualism.l4 It is no less than the logical
center of all theological formulation, serving as,

« « «» an exceedingly dense or compressed statement, a
fundamental dogma, which once it comes to view becomes
normative for all faithful theological statement, for it
enables it to be made in true correspondence with its
proper object [God] _in consistent relations with other
faithful statementis.

Mutatis mutandis, it performs the same integrative function

between Father and Son in the theological realm as
Einstein's E=MC2 does between matter and energy in the
physical realm.16 It is the point from which the Church
shall solve its most pressing theological problems today17--
the foundation for the new theological revolution.1l8 1Its
ultimate importance is two-fold, corresponding to the two

scientific levels of Torrance's method.

Anthropological Homoousion

At the scientific or the theological level we
discover the Constantinopolitan affirmation of the consub-
stantiality of Christ with our humanity, which Torrance
contends: ". . . takes the form that what Jesus Christ is
toward us in love and grace, in redemption and sanctifica-
tion, in the mediation of the divine life, he is inherently
in himself in his own Being. . ."19 His person and work are

141bid., p. xviii,

15Reconstruction, p. 33.

16G6T, p. 162.

17Reconciliation, p. 283.

18Reconstruction, PP. 262-263.

19¢eT, p. 161.

-
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inseparable in contradistinction to the traditional system-
atic schema.

The nature of this consubstantial union is elabor-
ated by Torrance's mentor, H. R. Macintosh. He dispells the
dualism inherent between the universal/particular differ-
entiation. Frequently Torrance reiterates the Macintoshian
synthesis~-Christ was not only Man (in the universal sense),
but equally and also a man (man in the particular sense).20
For Macintosh Jesus Christ is concretely universal man.21
He rejects the scholastic notion of the reality of universal
humanitas. It is no longer satisfactory. Generic man is a
philosophic fiction: "No one can represent a man who also is
man.'22 The
qualitative identity which unites humanity has no subsistent

the nature common to all members of the class !

identity. Thus Macintosh, with the Nicene Divines, rejects
the Aristotelian universal predication of qualities as an
appropriate model of the Christ-man consubstantial union.
Rather, in conformity with Nicea he asserts: "The real human
universe, then, is made up of individual men possessing
common properties or a common character."23 While Christ is
the mediator of all humanity as the second Adam, he is not
to be identified as "incarnate solidarity." Rather,
Macintosh argues,

e« o« o« it is in virtue of such oneness, such bonds of

mutual involution between life and 1life, that we believe

Jesus Christ a real individual, to be able to exert
universal saving power. The individual, in short, is

ZOHugh Ross Macintosh, The Doctrine of the Person of
Jesus Christ (Edinburgh: T. and T. Clark, 1913), p. 385. Cf.
CAC, I, p. 243; SF, pp. cxii-cxiii, cxxiv.

2lpoctrine of the Person of Christ, pp. 389, 390.
cf. TS, p. 182,

22poctrine of the Person of Christ, p. 389.

2371pid.
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not contrary to the universal; in varied degree his is
the universal in concrete form. Hence, without ceasing
to be individual, Christ may be the universal, focal
member of our organic race.
For Torrance it is the concept of the monergistic involution
of Christ through the relation struck by the Spirit and
hence the reciprocal involution of man with Christ through
the same Spirit on one level and the mutual involution of
Christ with God at another that is the hallmark of his
ontology. It is because God in the incarnate Christ and
not some other man is the agent of this involution that it
may be said Christ is the exclusive human concrete uni-
versal.23 And it is because God is concretized in the
particularity of our humanity in Christ that Christ and
not the Father or Spirit is designated the concrete uni-

versal.

It must be said, therefore, with utmost emphasis
that Christ is the human agent of all concrete acts of
man toward God and the divine agent of all universal acts
of God toward man. It is solely by virtue of our relation-
ship with him that it may be said God acts toward us
particularly and temporally and that our response to
God is of any universal or eternal significance., Christ is
the clearinghouse for all God-man, man-God transactions. To
appreciate our total relational dependence upon the homo-
ousion is to take seriously the declaration that in Christ
"we live and move and have our being."”

It is this relationship of mutual involution that

24Ibid., emphasis mine.

251§, p. 182. For the covenant as the general
expression of the concrete universal Christ, see SF, p.
lv., For Torrance's analysis of Christ as the concrete
universal focus of Barth's theology see KB, p. 110, and
in Kierkegaard's theology see "Kierkegaard on the Knowledge
of God," The Presbyter 3 no. 1 (1943): 4-7, 13.
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supplants the problematic participation (methexis) of Greek
metaphysics. In this strategic role therefore we come to
appreciate why the homoousion is ascribed the status of
"linchpin" of all theclogy.

At this juncture, however, he parts ways with
Macintosh and concurs with Barth., Macintosh depicts the
involution of Christ with our humanity as an ethical and
spiritual ideal in which truly human love and justice as
well as divine dependence found their full embodiment for
the first time. For Barth, as for Torrance, Christ is no
ethical hero. It is in fact his renunciation of such
heroism, the assumption of our sinful humanity, the recogni-
tion of the fallenness of man in the humiliation of the
incarnation that constitutes his sinless representation
as the second Adam.26

We see here, with both Macintosh and Barth, as with
Torrance, the ontological identity of Christ is inseparable
from His activity. In Torrance's words, he is "personal
Agent."27 His Being is inseparable from His act, revelation
inseparable from reconciliation.

Christ is not only the Author and Agent of our salva-
tion, but is in Himself, even in His human nature,
the Source and Substance of it; therefore everyone of

the saving acts of Christ must carry with it, in our
understanding, the whole substance of Christ's human

ZGQQ, I, 2, 15, pp. 149-159. Torrance reiterates
much of this passage of the Church Dogmatics in his
unpublished, "Jesus Christ the Servant Son," Soteriology
Lectures [pre-1¢74]. (Mimeographed), as well as in his
unpublished "Christology and Soteriology Lectures," ch. 3,
sect. 4, part (c¢), n.d., quoted in Joannes Guthridge,
The Christology of T. F. Torrance: Revelation and
Reconciliation in Christ (Melbourne: Society of St. Paul,
1967), pp. 18-19,

27gT11, Pp. 1.

-

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



-

‘Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.

FLUID AXIOMS OF A UNIFIED THEOLOGY OF DURATION 63

1ife and nature.28

He is the first true man, the "creative source and true
secret of our humanity," the Head in whom all men consist.29
We look not to Adamic man for the definition of humanity but
rather to Christ the faithful servant, the obedient son.
Fallen man has depreciated his being. It is into this
state--". ., . this human-inhuman existence of Adam, Jesus
Christ has come as the Son of God, to live out a truly
obedient and filial, that is, a truly human life in perfect
and unbroken communion with God."30

Torrance distances himself from any Platonic or
Aristotelian subsistent form underlying the humanity of
Christ:31

Now if Christ's human nature is perfect and further if
Christ is the Word become Man, the New Adam, then we
cannot define Christ's human nature in terms of some
general idea of human nature we have already conceived
for it is the human nature of Christ alone that is the
norm and criterion of all true human nature.

In a radical way the secret of ontology, the
participational fulcrum, is centered in the anthropological
homoousion. Only in relation to Christ do we live and move
and have our being. There is no possibility of ontology as
such but only Christ-ian ontology, which by virtue of the
theological homoousion via the hypostatic union becomes

Trinitary ontology.

285F, p. lxxxii.

29"Atoning Justification," [pre-1974}. (Mimeo-
graphed), p. 14.

30"jesus Christ the Servant-Son," p. 4.
311bid.
32Torrance, "Christology and Soteriology Lectures,"

ch. 3, sect. 4, part (c), quoted in Guthridge, Christology
of T, F. Torrance, p. 19. :
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Theological Homoousion

At the meta-scientific level we discern the Nicene
affirmation of the consubstantiality of Christ with God
the Father. Torrance elatorates this ontological relation:

If Jesus Christ is the one place in space and time
where we may really know the Father, then God the Father
made know to us through him cannot be some static,
immutable, impassible Deity utterly remote from us, but
the dynamic, living God, whose Being is inherent in his
Word and Act and whose Word and Act are inherent in the

unity of his Being, and who has locked himself with us
in our being and destiny in Jesus Christ our Brother.33

At the hand of Athanasius this Father-Son unity
intended equality in "mode of being".3%4 Aloys Grillmeier
contends it was not the intent of the Nicene Divines to
Hellenize the concept of God by introducing this term.35
Rather, as Barth argues, it was to establish the equality of
persons, i.e., the numerical unity of the modes of being,
which at most was a mathematical negation of p1urality.36

Because God is the self-definition of his own essence, i.e.,

33geT, pp. 40-41; cf. "The Evangelical Significance
of the Homoousion," Abba Salama 5 (1974): 165~ 167.

34Athanasius, Orationes contra Arianos, III, 15:
PG 26, 353A quoted in Aloys Grillmeier, S.J., Christ in the
Christian Tradition: vol. 1: From the Apostolic Age to
Chalcedon (451), 2nd rev. ed, trans. John Bowden (London:
Mowbrays, 1975), p. 271.

35Christ in the Christian Tradition, vol. 1, p.
269. H. R. Macintosh calls for a categorial shift from
a substantial to a volitional-ethical metaphysic: "Now the
will of Christ as Son is one with God's will not partially,
or intermittently, or by way of metaphor; it is one

identically" (Doctrine of the Person of Jesus Christ, p.
417).

36¢p, 1, 1, 9, p. 354; cf. p. 350.
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because there is no higher court of abstract philosophic
appeal by which his essence may be known we ultimately run
short of theological vocabulary. God, Torrance asserts, is
his essence: ". . . if Christ is the Son of God become man
then it is the Divine Nature which must be our only norm and
criterion for the understanding of divine nature."37 This
essence is revealed, though not reducible without remainder,
as his work as Creator, Reconciler and Redeemer.38 The
ontological Trinity is inseparable from the economic
Trinity:
Each is coordinated with the other through the incarna-
tion or the "human economy" which the Son of God
has undertaken for our sakes~--i.e., the ordered process
of God's revealing and redeeming activity in space and
time in which he has both extrapolated, as it were, his
divine mystery within the conditions of our human nature
and at the same time lifted up our human nature into
union and communion with himself.39
To say this is to assert that who God is in His eternal
ontological trinitarian Being is inseparable from His Act
toward us in His economic condescension in Jesus Christ.40
In a word, the homoousion serves as the ontological
and epistemological fulcrum of all theology.41
It appears that aside from the sheer theological

weight which the homoousion can withstand, there are

ecumenical factors operative in Torrance's use of it as
well, for it is the Nicene Creed, along with the Apostles'

37Torrance, "Christology and Soteriology Lectures,"
ch. 3, sect. 4, part (c), quoted in Guthridge, The
Christology of T. F. Torrance, p. 19.

38¢cp, 1, 1, 9, p. 371,
39RET, pp. 22-23.
406eT, pp. 152-153.
4l1pid., pp. 160-161.
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Creed, which serves as the point of intersection between the
Orthodox, Roman, and Protestant Churches.%42 As such
Nicea has greater catholic utility than does Chalcedon or
any subsequent symbol.

Durational Axioms

Anthropological Homoousion and Time

The anthropological homoousion, being the point of
contact which assures us that the particularity of our
humanity is grounded beyond itself in the true humanity of
Christ, provides the apodictic starting point from which all
our discussion regarding time derives. From the onset, we
observe the axiom:

I. Time is ultimately unintelligible apart from Christ.
From this fact grounded in the concrete particularity of
his humanity two reciprocal corollaries follow:

I.a. The time of Christ is archetypal.

We look to Him in His time to observe true time. Thus to
speak of time is not to speak of a philosophic abstraction
as philosophy is wont to do. Time is a Christological
reality. A true understanding of time ultimately must
devolve from the time of Christ. Torrance elaborates:

4271¢s ecumenicity is grounded, Torrance argues,
in the fact that it expresses the underlying theological
pattern of the entire Apostolic presentation of the Gospel:
"It is because the Nicene Creed remained integrated
with the embodied form of truth and doctrine in the
original Deposit of Faith . . . that it shared in its
once for all character and status in the foundation of
the Church, s0 that as such it constituted the
controlling base with reference to which all other
Conciliar Formulations of Christian doctrine were made
("The Deposit of Faith," Scottish Journal of Theology
36 no. 1 (1983): 12. _
Cf. Reconciliation, p. 9; "'The Substance of Faith': A
Clarification of the Concept in the Church of Scotland,"
Scottish Journal of Theology 36 (September 1983): 334-336.
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e« « o« Christian theology takes its stand in the fulness

of time in Christ and looks back from there to interpret

the previous history of the Covenant and the creation

itself with which it is bound up, and looks forward to

interpret the foundation and the life of the Church in

the economy of the Covenant in the last times between

the first and second Advents of Christ.43

What is more, our time is true time only in relation

to the time of Christ. The mode of this relationship can
only be construed in terms of God's creative, reconciling
and redemptive act toward us in Jesus Christ.

I.b. His time is our time.
The particularity of Christ's presence with us as a man
among men assures us that his history was genuine human
history. He lived as we live and died as we die. His was
not a privileged existence. An analysis of the precise
function of human time shall be reserved for our description
of the humiliation of Christ.

In that His identity with our humanity was a lived

identity a second axiom is disclosed through the homoousion:

II. Christ's consubstantiality [homoousios] is im his
con-temporaneity [homo—kairos]44 and His con-tempor-

43§E, p. lvi.

44Despite the exegetical ambiguity of kairos (see
Introduction, f.n. 21 above) we coin this compound term with
its help for the purpose of connoting the identity of
Christ's time with ours in the fullness of its dynamic
actuality--i.e., time inseparable from its content. While
maintaining neutrality with regard to the exegetical debate
(cf. "MED," p. 224) the entire bearing of Torrance's thought
stands in theological confirmation of time so understood.
He argues, e.g.: ". . . time is to be understood as time for
something, the time in which we live our life, time for
decision, time for repentance, time for action, and the
'time' of God is the time in which God lives his own 1life,
the time which God has in himself for his own eternal
love. . ." (STR, p. 130). Cf. CAC, I, p. 313; AT, pp.
83-84, 185; WCCCA, p. 133; "In Hoc Signo Vinces," The
Presbyter, 3 no. 11 (1945): 17; RP, pp. 59-60, "PC," p.
123.
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aneity is in his consubstantiality.

More generally we may assert, His being is in time and His
time is in being. That is to say, his identity with us is
inherently temporal. We do not look behind Christ's
historical presence with us to find his true identity.
He is who He is in His gracious intervention of love toward
us as the Jesus of history. Any tendency toward docetism,
is a patent bifurcation of reality.

Theological Homoousion and Eternity

The theological homoousion serves as the eternal

counterpart of the temporal, anthropological homoousion. As
we have seen, however, our humanity is not numerically
identical to Christ's humanity. Rather it finds its
particular human identity in relation to His. However due
to the numeric reciprocity of the Deity of Christ and the
Triune God there is a thorough reciprocity between the Deity
of the two. Thus we may axiomatically posit:

ITYI. The eternity of God is in itself what it is toward
us in Jesus Christ.

Here we are concerned with the interrelation of the ontolog-
ical with the economic Trinity.46 Although this is essen-
tially a tautological statement it is nonetheless overlooked
in much theological discourse concerning God. In stating
this, the question as to the nature of God's etermity
remains open. Nevertheless, what is accomplished in
Torrance's view, is an appreciation of a change from the
static, Stoic-Latin view of God to the dynamic Reformation,

Biblical view of God, "as living, active creator and

45C£., The Incarnation, pp. xvi-xviii.

461bid., p. xx; RET, pp. 22-23.
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Redeemer."47 At the very least this entails,

IJIT.a. Eternity is not essentially antithetical to
time.

Torrance offers this historical assessment: "If in the
former outlook the world was interpreted in its attraction
toward God, in the latter it was interpreted in God's action
upon the world."48 By virtue of the incarnation, the
eternal transcendence of God has graciously become invested
in history:
e« + « the eternal relations within the Triune God have
assumed an economic form within human history, while
remaining immanent in the Godhead, thus opening out
history to the transcendence of God while actualising
the self-giving of God within it,49
The repercussions to this were twofold. 1) The depreciation
of history within the framework of the Augustinian sacramen-
tal universe was challenged.’0 No longer could history be
reduced to a mere reflection of the eternal forms. Time was
no longer merely the Platonic moving image of eternity. 2)
Secondly, the logical, static understanding of the impas-
sibility and changelessness of God is replaced by his
living, dynamic presence. Torrance explains:
The concept of the impassibility and immutability of
God is actually ambiguous: it means that God is not
moved by anything outside of himself. He does not
suffer from the effect of anything other than God upon
him; he is not moved by any cause other than himself.
In his eternal stability and invariant reliability, he
remains transcendent over all such passion and change.

But this does not mean that God does not move himself,
or that he is incapable of divine passion. On the

47Reconstruction, p. 62; cf. TS, pp. 59-60; DCO,
P. 7. ‘

48!§, p. 67.

49Reconciliation, p. 102,

50Ts, pp. 66-67.
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contrary, while God is serene and tranquil in the face
of any disturbance, trouble, or hurt that may arise in
the universe, he is nevertheless the living, self-moving
God who is in his own fullness a communion of love, who
though he is not eternally Creator was free to become
the Creator of all things visible and invisible. In
the incarnation God was free to do something new even
for himself, for he was not eternally incarnate, and
free to move outside of himself as he became incarnate,
without being other than himself. He is thus revealed
as the God _whose being is in his act and whose act is in
his being.51

In one succinct phrase he summarizes: "God [is] invariant
in love but not impassible, constant in faithfulness but not
immutable."352

Such a view of the eternal God introduces grave
internal problems if it remains encased within the categor-
ial structure of a dualist theology. We return to the
problem of universals. How can the eternal form be reduced
to a finite receptacle? In Lutheran thought this emerged in
the untenable postulate: finitum capax infiniti.J>3 FEuchar-

istically this eventuated in the ubiquity of the humanity of
Christ in the sacrament. The eternal presence of God
distorted its spatio-temporal receptacle.

Newtonian theology on the other hand held the more
tenable infinitum capax finiti. Nevertheless the problem

of participation remained: How was the divine sensorium of
space and time to be transmuted into a particular within
that sensorium? In the final analysis if was not. Deism
resulted. Torrance comments:

51pco, p. 6; cf. WCCCA, pp. 129, 164; GGT, pp.
40-41; 65-66; "Service in Jesus Christ, in Service in
Christ: Essays Presented to Karl Barth on his Eightieth
Birthday, ed. James I. McCord and T. H. L. Parker (Grand
Rapids: Eerdmans, 1966), pp. 4-5. ‘

52pco, p. 7 and STI, p. 75; cf. TCFK, p. 259.
53cf. STI, pp. 62-63.
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e ¢« « by relating tire and space not only to the
eternity and infinity of God but to his immutability and
impassibility, which allowed him to think of absolute
time and space as containing all bodies in the universe
and controlling their behaviour without being changed in
themselves by what they contained and controlled--~that
is what he meant by the term 'absolute.'54
Whether the container of space-time was conceived as finite
or infinite, under this framework, the reciprocity of the
theological homoousion could never be implemented. We have
already hinted at the alternative as that of the interrela-
tional involution of the natures of Christ with their
respective correlates, Further analysis must await further
clues.

Vertical Dimension of the Hypostatic Union

Compound-complex Relation of Hypostatic Union
to Homoousion

The framers of Chalcedon confessed:

« « « one and the same Christ, Son, Lord only begotten,
to be acknowledged im two natures (physesia) incon-
fusedly, unchangeably, indivisibly, inseparably;
the distinction of natures by no means taken away by the
union, but rather the property of each nature being
preserved, and concurring in one Person (Prosopon) and
one subsistence (Hypostasin), not parted or divided into
two persons, but one and the same Son, and only begot-
ten, God the Word, the Lord Jesus Christ. . .93

In so doing they were addressing the converse of the Nicene

S4cTsc, p. 18; cf. pp. 19, 42-43; TCFK, pp. 23-
24; pCO, p. 10; STI, pp. 38-39; GGT, p. 68; Barry H.
Downing, "Eschatological Implications of the Understanding
of Time and Space in the Thought of Isaac Newton," (Ph.D.
dissertation, University of Edinburgh, 1966), p. 205.

551n Schaff, Creeds of Christendom, vol II, p. 62.
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symbol, which proves much more difficult within an Aristo-
telian framework. Now instead of one universal in three
particulars they dared to assert one particular in two
universals! In so doing they overcame the more 'logical'
alternatives of the Monophysite556 and the Nestorians.57

The hypostatic union enjoys the same high status as
the homoousion in Torrance's thinking. It too is acclaimed

as paradigmatic of unitary theology:

« « « Chalcedonian Christology . . . did full justice to
the intersection and overlapping of divine and human
reality in Jesus Christ, yet in such a way as to reject
any confusion or separation between them. Judged by
modern scientific standards alone it was thus an
exemplary model of unitary theory and of the way in
which the languages of the observable and the non-
observable are to be coordinated.

From the very beginning, Torrance contended that the
hypostatic union was the, ". . . perfect pattern of the
connection between the truths of Christian Theology,">9
the ". . . centrum of a Christian dogmatic."60 It too
serves as a disclosure model and ". . . the point where
theological interpretation must start . . ."61 It is
the ontological relationship which enables all theological
knowledge to terminate truly in God .62 Through it the
time/eternity bifurcation is overcome:

Here above all we have to learn the discipline of
thinking conjunctively together his human-historical and

560ne nature in one person.,

57Two natures in two persons.

58sTI, pp. 80-81.

59"Reason in Christian Theology," p. 39.
60"pc," p. 127,

61RET, p. 117.

6266T, p. 160; RET, p. 125; SF, p. cxii.

e
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his divine-eternal aspects, and thus to think of him
from the start as at once human and divine, one indi-
visible whole reality. It is the prevalence still
of obsolete dualist assumptions that makes people
approach the fact of Christ either from his human,
empirical side, in the hope of deducing concepts about
him of divine import, or from his divine, eternal side,
in the expectation of discerning the relevance of his
saving power to human existence; but the effect of such
a bifurcation is to reproduce again the heretical
tensions between ebionite and docetic. ideas of the pest
which have proved both damaging and sterile. . . .
(T)hen we find ourselves understanding him theologically
in the light of his own intrinsic significance . . .

In Jesus Christ is found the hypostatic union of time and
eternity:

In Jesus Christ the divine reality intersects this-
worldly reality like an axis, so that if our language
about God who cannot be observed and our language about
the world which can be observed, must not be confused,
it is because they intersect at decisive points, and not
because they are merely the obverse of each other or
because they are merely parallel to one another. The
interaction of God with us in the space and time of this
world sets up, as it were, a coordinate system between
two horizontal dimensions, space and time, and one
vertical dimension, relation to God through His Spirit.
This constitutes the theological field of connections in
and through Jesus Christ who cannot be thought of simply
as fitting into the patterns of space and time formed by
other agencies, but as organizing them round Himself and
giving them transcendental references to God in and
through Himself., He generates within these connections
His own distinctive and continuous 'space-time track’',
and forms a moving and creative centre for the con-
fluence of world-lines within the plenum of space-
time. The movement of eternity into time in Jesus
Christ has the effect of temporalizing space and
spatializing time in an orderly continuum of successive
patterns of change and coherent structures within which
God may reflect and fulfil His own creative and redemp-
tive intentionality. It is therefore a teleological as
well as an eschatological movement, in which the
incarnate Word calls space and time, as it were, dinto
contrapuntal relation to the eternal rationality of God,
which because of its infinite differentiality does not

63TCFK, pp. 254-255; cf. STI, pp. 79-80.
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override but maintains and fulfills the freedom of the
created order.

Torrance obscures the hypostatic union, homoousion
distinction. Although the latter he refers to as a "more
abstract form"05 of the former, it is a lack of precision
which has introduced ambiguity into the theological 'center'
of Torrance's thought. Clearly the homoousion refers to the
identity of the Deity of Christ and God the Father, and the
identity of the humanity of Christ with our humanity,66
but it does not speak of the Chalcedonian relation of the
two natures in one Person. It is the occasional conflation
of these three relations which accounts for the alternative
'centers' within Torrance's thought. We shall therefore

treat his assertion, ". . . in Christ the homoousion is

inseparably bound up with the hypostatic union . . .
[constituting] the epistemological center in all our
knowledge of God . . ."67 as normative. What we have, in
effect, is a compound-complex center, which though struc-
turally cperative in its various modes, is referred to
by the shorthand of homoousion. Through the logic of Church
history it has served as the seminal source of these

conciliar developments.

Hypostatic Union of Time and Eternity: Axioms

Having already identified the horizontal, intra-
categorial con-temporal identity of Christ's humanity

64371, pp. 72-73.
6566T, p. 160.

66Historic311y the distinctive use of homoousion
in each case was implied: the former entailing "numeric"
identity, the latter only "generic" (Philip Schaff, ed., The
Creeds of Christendom, vol. II, p. 64. n. 2).

67G6T, p. 165; cf. p. 172,
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with our humanity and his co-eternal identity with the
Godhead, the hypostatic union serves the vertical, inter-
categorial role of relating time and eternity. Again,
we have yet to encounter the appropriéte context to fuily
explore Torrance's definitions of time. It will not hinder
our present task to delay that investigation.

From the onset our durational analysis of the
natures of Christ allows us within the context of the
incarnation to affirm:

IV. In Jesus Christ time and eternity are hypostatically
conjoined.

This is not a temporary union but endures everlastingly
from the moment of divine conception through the everlasting
session of Christ at the right hand of God the Father.68
Furthermore this is not merely the union of a particular
time or a particular eternity. By virtue of the concrete
universality of Christ toward us and the unity of Being and
Act in the ontological and economic Trinity it follows that
archetypal Time and the Eternity of God, of which there is
no other, are inseparably united.

Temporally this is to say no more than has already

been said: in Christ is the fullness of time. As we shall

" "

see the "in" must be construed as a relational rather than a
locative preposition.

From henceforth we shall use the capitalized
designations, Time and Eternity, to refer to those durations
conceived in either their Christological or Trinitary
specificity. Any reference to these in either abstract or
anthropological generality shall retain the lower case
designation. _

To affirm the hypostatic union of Time and Eternity

in Christ is to recognize His fundamental bi-durational

68cf. cac, II, pp. 162-163; STI, p. 73; STR, p.
98; TS, pp. 152-1537 "PC," pp. 118-110. ’
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constitution. If the Word of God as the chosen avenue of
God's revelation to us is bi-durational we should expect its
inscripturated derivative to reflect an analogous duality.69
This is the moving force underlying our entire project. It
lays the foundation for a truly Christological hermeneutic.
As such it avoids the excesses of both literalism and
demythologism. On its temporal side we may say hermeneutics
is grammatico-historical. But it does not end here.  On its
eternal side its is theological. The two are inseparable
but inconfused.’0 We shall develop this in Chapter V. omn
Hermeneutic Dynamics below.

The durational corollary to the inconfused pole is
this:

IV.a. Time is not Eternity; Eternity is not Time.
Torrance stresses, "'Time' for God Himself can only be
defined by the uncreated and creative life of God."7l
The abiding life of God is what eternity is. There is no
higher court of appeal. Elsewhere he elaborates, God,
". « + is his own dimension, unlimited and unconditioned by
anything other than himself. This means that God's presence
is just as unique and incomparable as God himself is."72
Although Torrance says relatively little about Eternity in
its inconfused relation to Time, he does offer the following
description:

God's time is other than our time and we cannot compre-
hend it. But we do know that the everlasting God
fainteth not, neither is weary. He is the Ancient of

69Torrance warns against overlooking this (STI,
p. 76).

70cf. e.g., STR, p. 94.
715TR, p. 131.

72%"yhere is God?", in Asking Them Questions: New
Series, vol. 1, ed. Ronald Selby Wright (London: Oxford

University Press, 1972), p. 22.
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Days and yet does not grow old, and is always ready to
renew the youth of those who trust Him. Somehow,
present, past, and future are in one another and do not
follow one another in God's eternal time. It is that
time which we see in Jesus Christ who is, who was, and
who is to come. In Him the Kingdom of the eternal
God has broken into our sinful time and its bondage of
vanity. It is the time of life abundant, of fulfilment,
the time of the end that is also the beginning, the time
that gathers up in itself all things visible and
invi;%ble in the perfection of communion with the living
God.
Although he does not indicate one way or the other, by
virtue of his treatment of the kenosis, which we shall
examine below, it follows, the Eternity of God is not
somehow exclusively contained within the time of Christ. It
entails the entire life of God.’%4 No Christomonism is
intended. .
From our first axiom it follows immediately, of
course, '
IV.b. time is not Eternity; Eternity is not time.
That is to say, fallen time is no more identifiable with
Divine Eternity than is the fullness of Time in Christ.
As we have seen, duration is dependent upon its

content--~duration for something. Time therefore is insepar-

able from creation and is a created functional relation.’>
To confuse the temporality of the humanity of Christ with
his divine eternality is to err in the direction of Eutych-
iansim. To reduce His eternal Deity to His temporal human
sojourn is to stray into the kenoticist camp. The orthodoxy
of both errors is adjudicable at the ecumenical Christo-
logical bench.

73AT, pp. 163-164.

74cf, Reconciliation, p. 102.

75E.g. cf. DCO, p. 3.

-
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Anhypostasis and Enhypostasis:
Foundation of Differential Relation

The Chalcedonian settlement, in canonizing the

Second Letter of Cyril to Nestorius,’6 adopted an implicit
refinement of the Chalcedonian formula, which via Leontius
of Byzantium found its ecumenical acceptance in the Second
Council of Constantinople (553)77 and its final Gr@ek

76"For we do not say that the nature of the Word
was changed and became flesh, or that it was converted
into a whole man consisting of soul and body; but rather
that the Word having personally united to himself flesh
animated by a rational soul, did in an ineffable and
inconceivable manner become man, and was called the Son
of Man, not merely as willing or being pleased to be so
called, neither on account of taking to himself a
person, but because the two natures being brought
together in a true union, there is of both one Christ
and one Son; for the difference of the natures is not
taken away by the union, but rather the divinity and the
humanity make perfect for us the one Lord Jesus Christ
by their ineffable and inexpressible union. So then he
who had an existence before all ages and was born of the
Father, is said to have been born according to the flesh
of a woman, not as though his divine nature received its
beginning of existence in the holy Virgin, for it needed
not any second generation after that of the Father (for
it would be absurd and foolish to say that he who
existed before all ages, coeternal with the Father,
needed any second beginning of existence), but since for
us and for our salvation, he personally united to
himself an human body, and came forth of a woman, he
is in this way said to be born after the flesh; for he
was not first born a common man of the holy Virgin, and
then the Word came down and entered into him, but the
union being made in the womb itself, he is said to
endure a birth after the flesh, ascribing to himself the
birth of his own flesh" (Quoted in Philip Schaff, ed.,
Nicene and Post-Nicene Fathers, 2nd series, vol. 14: The
Seven Fcumenical Councils [Grand Rapids: Eerdmans,
1956], pp. 197-198.

77"1If anyone uses the expression 'of two natures,'
confessing that a union was made of the Godhead and of
the humanity, or the expression 'the one nature made
flesh of God the Word,' and shall not so understand
those expressions as the holy Fathers have taught, to
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expression at the hand of John of Damascus. Although,
as Herbert Relton argues, the doctrine of the enhypostasia
is not dependent upon Aristotelian categories for its
theological utility,’8 nonetheless it is instructive to
review the Leontian application of Aristotle to the problem
of Chalcedon in order to understand the intricate issues
involved. The Christological problem which Chalcedon
ceded to the Church was, in Relton's words, ". . . the
Scylla of a duplex personality and the Charybdis of an
impersonal manhood . . .",79 or in short the temnsion
between the Nestorian emphasis upon the two natures and
the monophysite emphasis upon the divine person. _
Although Aristotle's Metaphysics, in contrast to

Plato, established the hylo-morphic doctrine of the neces-
sity of the subsistence of all formal qualities within
the particularity of individual substance, in his Categories

wit: that of the divine and human nature there was made
an hypostatic union, whereof is one Christ; but from
these expressions shall try to introduce one nature or
substance (made by a mixture) of the Godhead and manhood
of Christ; let him be anathema. For in teaching that
the only-begotten Word was united hypostatically (to
humanity) we do not mean to say that there was made a
mutual confusion of natures, but rather each [nature]
remaining what it was, we understand that the Word was
united consubstantial with the Father as touching his
Godhead, and consubstantial with us as touching his
manhood" (Ibid, pp. 313-314). :

78"1t may be objected that the doctrine of
Enhypostasia stands or falls with the validity or
otherwise of the Aristotelian categories which he
employs to illustrate it. But we hope to show that his
doctrine is entirely independent of the Aristotelian
setting in which it is found and can be restated as an
idea in terms of modern thought stript of all the
Aristotelian terminology . . ." (Herbert Maurice Relton,
A Study in Christology: The Problem of the Relation of
the Two Natures in the Person of Christ [New York:
Macmillan, 1917], p. 72).

79Ibid., p. xxxi,

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



THREE-DIMENSIONAL CHRISTOCENTRICITY 80

he mitigates this stance to allow for an intermediate
subsistence between the primary substance (gr3t§ oﬁsfh) and
the accidents (szmbebékota), which he terms secondary
substance (dedtera odsfa). In the Chalcedonian formula, two

natures (phisis) in one person (pszBgon) and one sub-
sistence (hypdstasis),80 the ontological status of the
"natures" correspond with Aristotle's secondary substances,

and are said to be universal and intra-hypostatic (ég:
hxp5§tatos); the person or subsistence corresponds with the
‘primary substance, and is said to be particular and thus
truly substantial. Thus in Seeberg's words,

.« » « One nature may combine with another to form a
unity in such a way that, although it retains the
peculiar characteristic of its own existence, yet it has
its substance (hypostasis) in the second nature. It is
then not withoutsfypostases (anhypostatos) but en-—

hypostatos . . . .

80Clement C. J. Webb in his Gifford Lectures of
1918 observes, in the Christian philosophy of antiquity,
". . . there has been a continual oscillation, according as
the thought, emphasized by the Greek word hypostasis, of
independent and fundamentally unchangeable individuality, or
the thought of social relationship and voluntary activity,
suggested by the Latin word persona, has been uppermost"
(God and Personality, First Course [London: Allen and Unwin,
1918], p. 54). Cf. RET, pp. 43-44. Schaff suggests the
ancient concept of person,
". . . lies midway between that of a mere form of
manifestation, or a personation, which would lead to
Sabellianism, and the idea of an independent, limited
human personality, which would result in tritheism.
In other words, it avoids the monoousian or unitarian
trinity of a threefold conception and aspect of one and
the same being, and the triousian or tritheistic trinity
of three distinct and separate beings. In each person
there is the same inseparable divine substance, united
with the individual property and relation which
distinguishes that person from the others" (Nicene and
Post-Nicene Christianity, pp. 676-677).

81History of Doctrine in the Ancient Church, p.
275. David Evans concurs: ‘
"Leontius is not a Cyrillian. He did not believe in the
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John of Damascus, standing on Leontius' theological

shoulders,82 concluded in his De Fide Orthodoxa:

For although there is no nature without subsistence,
nor essence apart from person (since in truth it is in
persons and subsistences that essence and nature are to
be contemplated), yet it does not necessarily follow
that the natures that are united to one another in
subsistence should have each its own proper subsistence.
For after they have come together in one subsistence, it
is possible that neither should they be without sub-
sistence, nor should each have its own peculiar sub-
sistence, but that both should have one and the same
subsistence. For since one and the same subsistence of
the Word has become the subsistence of the natures,
neither of them is permitted to be without subsistence,
nor are they allowed to have subsistences that differ
from each other, c¢r to have sometimes the subsistence
of this nature and sometimes of that, but always without
division or separation they both have the same sub-
sistence--a subsistence which is not broken up into
parts or divided, so that one part should belong to
this, and one to that, but which belongs wholly to this
and wholly to that in its absolute entirety. For the
flesh of God the Word did not subsist as an independent
subsistence, nor did there arise another subsistence

preponderance of the divine nature of Christ over the
human nature. He did not suppose that the nature of
Christ's manhood attained hypostasis only in the
hypostasis of God-Word--by no means! To the contrary,
Leontius is an Origenist for whom Jesus Christ is the
single unfallen nous of the intellectual creation; who
by the will of God took flesh of the Virgin Mary and was

made man without losing that union with God in which he
had persisted from the beginning. In Jesus Christ, God

and flesh are united not to one another, but each to the
nous Jesus Christ, and only in him to one another. Jesus
is just as much God as man, but no more: just as much
man as God, but no more. God and man are compomnents of
Jesus Christ, and as such, equals. Leontius cannot say
that Jesus Christ is God, for he believes that both
natures of Christ are enhypostasized" (Leontius of
Byzantium: An Origenist Christology [Washington, D.C.:
Dumbarton Oaks Center for Byzantine Studies, 1970], pp.
137-138). .

82Harnack notwithstanding. Cf. Seeberg, History

of Doctrine in the Ancient Church, p. 286, n. 2.
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besides that of God the Word, but as it existed in that
it became rather a subsistence which subsisted in
another, than one which was an independent subsistence.
Wherefore, neither does it lack subsistence altogether,
nor yet is there thus introduced into the Trinity
another subsistence.
This supersedes Leontius' enhypostasis of both the Divine
and human natures of Christ by establishing.the hypostatic
primacy of the Logos over the enhypostatic dependence of the
human nature.84% 1In a word, Leontius posited an additive

theory of enhypostasis whereas John converted it into a

differential doctrine, which renders the humanity of Christ

absolutely dependent upon the Divine Logos. This is a
non-reciprocating subordination. All this shall henceforth
be expressed by the term 'differential relation.'85

Thus the philosophical problem of the conjunction of
the fully divine and human natures is solved by the inter-
relation of differential ontological levels, or what we
shall designate the differential or verticel concrete
universal,.86 Philip Schaff simplifies the t.echnical

83Relton, A Study in Christology, pp. 84-85.

84Tn Peliken's words: ". . . the single divine
hypostasis of the Logos was constitutive of the union in
the God-man, taking up into that union a perfect human
nature, which was not a hypostasis on its own but achieved
hypostatic and personal reality in the union" (The Christian
Tradition: A History of the Development of Doctrine, vol. 2:
The Sﬁirit of Fastern Christendom ZGOO—I?OOE [Chicago:

University of Chicago Press, 1974], p. 89).

85This 4is the primary way "differential" is to be
understood in Torrance's thought despite the fact that
he does at times use it in its technical mathematical
sense of differential calculus,

86Just as the enhypostasis was delineated in

differing ways, so too is the case with the concrete
universal. DuBose articulates it in our differential sense:

"The universality of Our Lord's humanity . . . is

only explicable upon the fact that His Personality is a
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language for us:

The centre of personal life in the God-Man resides
unquestionably in the Logos, who was from eternity the
second person in the Godhead, and could not lose his
personality. He united himself, . . . not with a human
person, but with human nature. The divine nature is
therefore the root and basis of the personality of
Christ. Christ himself, moreover, always speaks and
acts in the full consciousness of his divine origin and
character . . . « And the human nature of Christ had no
independent personality of its own, besides the divineg
it had no existence [anhypostatos] at all before the
incarnation, but began with this act, and was so
incorporated with the pre-existent Logos-personality
[enhypostatos] as to find in this alone its own full
self-consciousness, and to be permeated and controlled
by it in every stage of its development. But the human
nature forms a necessary element in the divine personal-
ity, and in this sense we may say . . . Christ _is person
synthetos, which was divine and human at once .87

In modern discussion of the doctrine there is a decisive
Lutheran/Reformed split. On the one hand Paul Althaus

757-758.

divine one. It is only God in it that can make it
applicable to all or the truth of all. . . . The
concrete universal of humanity which may be found in
Jesus Christ belongs to it not as humanity but as God in
humanity. It is God in it which makes that particular
humanity of our Lord, His holiness, His righteousness,
His life, valid and available for all; so that every man
may find himself in Christ, and in Christ find himself.
But, to go further--may we not say, that the only true
realism or idealism, the doctrine that the ideal 1is the
real, is to be found in the New Testament doctrine of
Jesus Christ? He is the eternal creative idea, the ideal
principle, as of everything else so especially of
man as the end and heir of all. In that sense He is
humanity from before the foundation of the earth, the
Man from Heaven, the Son of man, in whom in the end all
humanity and all else in humanity is to come to itself
and to be fulfilled. The eternal final cause is first
cause as well as finis; the divine ideal is only certain
and true real" (The Gospel According to St. Paul, pp.
297-298, quoted in Relton, A Study in Christology, p.
250).

87History of the Christian Church, vol. 3, pp.
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contends the doctrine of anhypostasis depreciates his
humanity. Human nature is inseparable from person.88
G. C. Berkouwer summarizes the antipathy of Lutheran thought
to the anhypostasis as grounded in its characteristic

theological dualism:

People arrive at the idea because they could not bear
the tension--the full paradox--of the "true God and true
man" and wished in a theory of the God-man, to conceive
the deity and humanity of Christ together in a person, 89

On the other hand, Barth distances himself from the adop-
tionist implications of the Lutherans. The theanthropic
relation is utterly unique from all other relations,
sacramental included. The Man Jesus Christ:
+ « « does not only live through God and with God. He
is Himself God. . . . His manhood is only the predicate
of His Godhead, or better and more concretely, it is
only the predicate, assumed in inconceivable condescen-

sion, of the Word acting upon us, the Word who is the
Lord.90

Elsewhere in a similar vein he asserts,

The eternal correlation between God and us, as shown in
God's revelation [i.e., the incarnate God-man], is
grounded in God alone, and not partly in God and partly
in us. It means that we are tied to God, but not God to
us.

This stands in stark contrast to modern pantheilstic
and panentheistic religion (with which process theology
identifies itself). The inconfused freedom of God with

creation, which in its preeminent form is found in the

88pie Christliche Wahrheit, II, quoted in G. C.
Berkouwer, The Person of Christ (Grand Rapids: Eerdmans,
1954), p. 307.

89The Person of Christ, p. 307.
90¢p, 1, 2, 15, p. 162.
911bid., II, 1, 28, p. 281.
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humanity of Jesus, is such that He may be truly and wholly
immanent within it while at the same time being fully
external to it. We quote Barth at length as illustrative of
the enhypostatic relationship toward which Torrance directs .
us. God's freedom in immanence, i.e., his inconfused
inseparability may,

e « o 80 indwell the other that, while He is its Creator
and the Giver of its life, and while He does not take
away this l1life, He does not withdraw His presence from
its creaturely existence which is so different from His
own divine life. Now that it has originated in His will
and subsists by His will, He does not detach Himself
from it in an alien aloofness, but is present as the
being of its being with the eternal faithfulness of
which no creature is capable towards another. God can
allow this other which is so utterly distinct from
Himself to live and move and have its being within
Himself. He can grant and leave it its own special
being distinct from His own, and yet even in this way,
and therefore in its creaturely freedom, sustain, uphold
and govern it by His own divine being, thus being its
beginning, centre and end. God can in fact be nearer to
it than it is to itself. He can understand it better
than it understands itself. He can inspire and guide it
at a deeper level than it knows how to do itself--
infinitely nearer, better, more deeply, yet not in
dissolution but in confirmation of His own divine
singularity, and again not in dissolution but in
confirmation of the singularity of the creature.

This distinction also lays at the base of the extra-
Calvinisticum controversy, which we shall have occasion
to examine below.

In effect, this controversy has driven us to the
Christological core, from which Lutheran dualism and
Reformed unitary thought respectively shall emanate,

Although the importance of the doctrine of the
anhypostasis-enhypostasis is not nearly as textually

visible in Torrance's writing, it may not, in fact, be too
much to contend, that as our Christological magnification

921bid., pp. 313-314.
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increases, it emerges as the atomic structure of his
thought. It is in this inextricable but differential union
of God with man in Jesus Christ that the Divine and Eternal,
in contrast to the kenoticists, has truly "become flesh and

dwelt among us". In so doing he has taken up in Himself our
humenity and time, in contrast to all Neo-Platonic Augustin-
ianism, and established its everlasting integrity by
virtue of redemption.

In revelation therefore, we are not concerned simply
with anhypostatic revelation and with human response,
but with anhypostatic revelation and true human response
enhypostatic in the Word of revelation. We are not
concerned simply with divine revelation which demands
from us all a human response, but with a divine revela-
tion which already includes a true and appropriate
and fully human response as _a part of its achievement
for us and to us and in us.

It is the humanity of Christ, and in particular the humanity
of the risen Christ which Torrance contends, ". . . is the
main issue which divides all theologies and strikes them
apart to the one side or to the other."94 This proved
to be Barth's starting point as well.95 Torrance likens

the anhypostasis—enhypostasis to "theological algebra",

which provides a depth to our understanding of Christ as
well as other doctrines to which the Incarnation has a
bearing.96 A1l created categories are not reducible to
but entirely dependent upon the Divine and are unintel-
ligible when abstracted from it. It is this delicate

93Reconstruction, p. 131.
94cac, 1, p. 98.

95When qﬁestioned by Torrance if the centrality
of the resurrection had been construed in docetic terms,
Barth replied: 'Wohlverstanden, leiblich Auferstehung" .(STR,
p. xi).

96T1s, p. 269.
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interaction which dispells all propensity foward monism on
the monophysite side and dualism on the Nestorian side.
Stripped of its Greek substantival baggage and refitted with
an onto-relational metaphysic, it serves as the key to the
Christological unity of all theology. In Torrance we find
what Relton would have designated, a modern day Leontius,97
or should we say Damascene.

Differential Unity of Time-Eternity

Possibly the foremost contribution of Torrance's
theology to contemporary hermeneutics is his reintroduction
of the anhypostatic, enhypostatic distinction.98 It is
this dependent relation of the humanity of Christ upon
its incarnate inception that rightly relates all created
events to their center in Christ.

975 Study in Christology, p. xxxii.

98Recently Torrance has autobiographically recounted
the origin of his interest in this distinction:

[In 1938-1939 at Auburn Seminary] Church Dogmatics, I,
2, absorbed me, especially the sections on 'The
Incarnation of the Word' and 'The Outpouring of the
Holy Spirit'. Here I found myself getting more deeply
into the coherent structure of Christian theology under
the guidance of Barth's discussion of the problem of
Christology, and in light of his powerful recovery of
theological ontology which had begun with Die
christliche Dogmatic in Entwurf of 1927, In particular I
was gripped by the way in which he resurrected and
deployed the theological couplet anhypostasis and
enhypostasia to throw into sharp focus "the inner logic
of grace"” (as I called it) embodied in the Incarnation,
with reference to which, not least as it had taken
paradigmatic shape in the Virgin Birth of Jesus, all the
ways and works of God in his interaction with us in
space and time may be given careful formulation. Barth
had evidently taken his use here from Heinrich Heppe's
Reformierte Dogmatik, but this illumninating combination
of anhypostasia and enhypostasia is actually to be
traced back to the Contra Theodoretum of Cyril of
Alexandria" ("My Interaction with Karl Barth," pp. 3-4).
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The Damascene extrapolation from Chalcedonian
'inconfusedness' extends our axiom to entail:

V. Time (and therefore time) in itself is anhypostatic.
Therefore we cannot speak of the Time of the pre-incarnate
Christ nor can we speak of Eternity of Time. Time is
thoroughly subordinate to and dependent upon its relation
with Eternity in Christ.

It is imperative that we not make more of our
postulate than is intended. It is impossible to speak of
that which has no status in reality without vesting it with
some unintended conceptual potentiality. To speak of 'Time
in itself' is not intended to ascribe a Kantian noumenal
subsistence to Time. Without Arian overtones, we may
properly affirm, 'There was when Time was not.' Torrance
writes, "In the incarnation, . . . something new happened,
even for God. . ."99 He reminds us although it is appropri-
ate to acknowledge the presence of all temporal events to
God's eternity, this does not suggest created events are
eternally present and co-existent with Him.100

This of course implies that creation is not an
emanation from the nature of God but is fully contingent, ex
nihilo, of the gracious volition of God. 101

The creation of the 'universe out of nothing implies the
absolute priority of God over all space and time, for
space and time were produced along with the creaturely
world as orderly functions of contingent events within
it . . . . God stands in a transcendent and creative,
not a spatial or temporal, relation to the creaturely
world. Hence even the relation between the actuality of

the Incarnate Son within this world of space and time
and the Father from whom He came cannot be spatialized

99G6T, p. 66.

100Reconstruction, p. 63.

10lce. pcoO, pp. vii-viii, 4, 111; Juridical Law
and Physical Law, p. 37.
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or temporalized.lo2

The anhypostasia of time discloses the intrinsic
impropriety of all temporal language for theological
discourse proper. Apart from the hypostatic union all
temporal language is cut off from its transcendent reference
and lapses into mere symbol.103

The positive rejoinder to the anhypostasia of Time
reflecting the Chalcedonian inseparability follows:

VI. Time (and therefore time) is enhypostatic in Jesus
Christ.

Time, history, life have no reality, meaning or value in
and of themselves. These come only via extrinsic investi-
ture. They emerge only by virtue of imputation in Christ.
Time is, sola gratia.

Nevertheless, this is an irreversible event. As
such, temporality is inalienably assumed into the person
of Christ and therefore into the Eternity of God.

Thus not only has God created the world out of nothing,
with space and time as the medium of its order and of .
His interaction with nature, but He has confirmed it and
established its relation to Himself through the incarna-
tion of His Son within it, at once affirming the
reality of space and time for the fulfilment of His own
eternal purpose and binding man to space and time as the
sphere of his 1life and work and communion with the
Father,104

Henceforth it is inadmissible to circumvent the historical
Jesus in search of a Jesus of faith. The chosen avenue of

God's self-revelation is through the incarnate Word.l05
By virtue of the enhypostasia, God has made that which is

102g71, p. 60.
1031pid., p. 76.

104&3. p. 112; cf. Reconstruction, p. 234; "PC,"
pp. 138-139’ - 62.

105cg, TS, p. 40.
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intrinsically non-existent and unintelligible, everlastingly
enduring and True. .

The inseparable pole of the hypostatic union of Time
and Eternity includes not only the enhypostatic assumption
of Time into the Eternity of God. The obverse obtains as
well:

VII. In Christ, Eternity is inseparably umited with
Time.

Hence here primordially and thus ultimately here alone
the problem of transcendence, of time-eternity dualism is
solved. This is not a philosophically derived solution
although it is the solution to the philosophical problema-
tic. It is a living, concrete, a posteriori solution. It
is not the logical, static, simultaneous whole of classical

Boethian definition but rather a self-defining field of
personal, inter-trinitary order which includes the time of
the incarnation.106 Torrance stresses:

The Incarnation of the Son of God must mean the moving
of eternity into time. On the face of it that is an
impossible thought for the usual philosophical account
of eternity which is so closely bound up with the
immutability of God, and the relativity of time. But
that is the central fact of the Christian faith. If
Christ is God, if God has come into the world in Jesus
Christ, that does mean for us an approach of eternity
into time. But that means again that Eternity does not
treat time as mere appearance, the relative that
ultimately disappears before, or is swallowed up by,
the absclute.. If eternity moves into time, then that
means that time relations do have meaning for eternity.
They are not set aside, but are implied and wanted.
Eternity invades time right in the midst of all its
contingency and its necessity, right in the midst of its
choices and freedom, and its bondage, and sets them_in a
definite relation to Eternity which confronts them.107

The problematic status of time-eternity dualism has endured

106cg, "PC," pp. 116 and 135, n. 42 for this totum
simul, per se, distinction. ' .

1071p1d., pp. 118-119.
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fundamentally as a result of a misunderstanding of Eternity
generated in philosophical detachment from the sole event
through which true Eternity has been revealed.l108 The
problem therefore must be seen as that common to dualism,
viz., not that eternity is conjoined to time but that the
two were ever construed as essentially separable and
antithetical to begin with, This, however, requires a
fundamental reorientation of thought--a shift from Western
Greek dualism to a Middle-Eastern, Jewish unitary outlook.
We shall elaborate upon this below.

Christo-dynamics:
Katabasis and Anabasis

When the Apostles' Creed confessed Jesus Christ,

108Here we construe the event of the Incarnation
in its broadest 0ld Testament prospective and New Testament
retrospective sense.

The History of eternity in philosophic thought is
too complex to trace within these confines. Suffice it to
say one might trace the classical Boethian £formula,
"Eternity is the whole and perfect possession of unlimited
life all at once" (De Consolatione Philosophiae, 5 pr. 6),
which pervaded the middle ages especially in Thomas'
theology, back directly to its Athenian Neo-Platonic roots
in Proculus. He posited, "All that is eternal is a
simultaneous whole (Elements of Theology, trans. E.R. Dodds
[Oxford: Clarendon Press, (1933), 1963], prop. 52.) (Cf.
ibid, Introduction, pp. xxvi-xxxii for the intermediate
links of the pseudonymous Dionysius the Areopagite and the
Liber de Causis between Proculus and Thomas and beyond).
Vestiges of the Neo-Pythagorean geometry with 1its
identification of the unit, one, with eternity were manifest
in Plato's Timaeus, time being a pluralistic manifestation
of the eternal. (Cf. The Timaeus of Plato, ed. R. D. Hind
[New York: Arno Press, 1973] 37C-6 - 38B-6, pp. 119, 121 and
A. E. Taylor, A Commentary on Plato's "Timaeus" [Oxford:
Clarendon Press, 1928], P- 187). ] Proculus was heir to
this, publishing his own commentary on the Timaeus. [Cf.
Timaeus III, 18-19, in S. S. Sambursky and S. Pines, The
Concept of Time in Late Neoplatonism (Jerusalem: Israel

Academy of Sciences and Humanities/ Commercial Press, 1971),
pp. 49, 511]).
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". « + who was conceived by the Holy Ghost, born of the
Virgin Mary; suffered under Pontius Pilate, was crucified,
dead and buried; he descended into hell; the third day he
rose from the dead; he ascended into heaven; and sitteth at
the right hand of God the Almighty . . .", it introduced
into the history of theology the distinction which sub-
sequently has been designated the "exinanition" or "humilia-
tion"109 and the "exaltation" of the Son. Predictably,
despite the catholicity of this symbol, no little contro-
versy has emerged from its declaration. The apex of the
debate was reached in the sixteenth century, between the
Orthodox Lutherans on the one hand and the disciples of
Melanchthon and Calvin on the other. The point at issue was
the manner of the Divine incarnate and sacramental presence.
As Charles Hodge recounts, the Lutherans subscribed not omnly
to the ecumenically conceded communicatio idiomatum, in
which ", . . whatever is true of either nature is true or
the person,” but they went on to insist upon a "Communicatio

pnaturarum,"

which eventuated in the asymmetric position of
the attribution of the essence of the Divine to the human

nature of Christll0-_a genus majestaticum. Although this

guaranteed the real, local presence of God in the sacrament
it also entailed the omnipresence of the humanity of
Christ--the infinite was contained in the finite! The
theandric constitution was once more in question. Although
Martin Chemnitz and the Saxon divines did much to mitigate

1091n their technical sense, these two terms are
differentiated as the assumption of the form of man,
and the subjection to death on the cross respectively. Cf.
e.g. Johannes Cocceius' discussion, Summa Theologiae ex
Scriptura repetita (Amsterdaun, 1665), quoted in Heinrich
Heppe, Reformed Dogmatics, Set Out and Illustrated from the
Sources, trans. G. T. Thomson (Grand Rapids: Eerdmans), p.
488,

11Osttematic Theology, vol. 2 (Grand Rapids:
William B. Eerdmans, 1973), pp. 407, 408.
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the absolute ubiquitarian position of the Swabians under
John Brenz, they could not escape the problem of the
multiple local presences of Christ in the Eucharist,lll
Christ's glorified body was construed to be voluntarily,
simultaneously, and locally present in spatially disparate
observances of the Eucharist. Clearly, the operative
categories were stretched beyond their limits. Nonetheless,
within the framework of these categories the Reformed
alternative was equally untenable. Calvin clearly distanced
himself from the Aristotelio-Lutheran concept of finite
receptacle, when he exposed the absurdity of the incarnate
Word being:
e« + « confined within the narrow prison of earthly body.
This is mere impudence! For even if the Word in his
immeasurable essence united with the nature of man into
one person, we do not imagine that he was confined
therein. Here is something marvelous: the Son of God
descended from heaven in such a way that, without
leaving heaven, he willed to be borne in the virgin's
womb, to go about the earth, and to hang upon the cross;
yet he continuously filled the world even as he had done
from the beginning!l12
The Lutherans, however, interpreting this within the
confines of their own categories, considered it Nestorian

and pejoratively designated it the "Extra-Calvinisti-

cum."113 Their confessional alternative affirmed: ". . .

111cf, Philip Schaff's excellent discussion on the
ubiquitarian controversy, in The Creeds of Christendom
with a History and Critical Notes, vol. 1l: The History of
Creeds, 6th ed. (Grand Rapids: Baker Book House, 1919), pp.
285-296.

112¢alvin: Institutes of the Christian Religion,
2 vols., ed. John T. McNeill, trans. Ford Lewis Battles
(Philadelphia: Westminster Press, 1960), II.13.4, p.
481.

113Barth contends this did in fact reap many of
the dualist consequences feared by the Lutherans (CD, IV,
1’ 59’ pp. 180"'1810
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God is man and man is God, whiéh would by no means be
the truth if the divine and the human nature had no mutual
intercommunication in very deed and truth."114  The confes-
sional upshot for the divine condescension was that although
the humanity of Jesus was in full possession (kt8sis) of the
divine attributes he nevertheless voluntarily obscured them
(krypsis chréﬁeos).lls Thus the distinction between the
humiliation and the exaltation was rendered superficial, and

the prospect of docetism loomed large.

From the Reformed perspective the issue was a
pseudo-problem generated by the admission of the communica-
tion of the Divine nature to the human., A rejection of the
communicatio idiomatum, genus majestaticum circumvented the
Docetic monophysite tendency. The full integrity of each
nature was preserved. The theological implications of this
debate are legion, and constitute much of the burden of

Torrance's Space, Time and Incarnation. Among them 1is a

differential understanding of space and time--a 'Spatio-

Temporal extra' if you will. Torrance comments:

As the Incarnation meant the entry of the Son into space
and time without the loss of God's transcendence over
space and time, so the Ascension meant the transcendence
of the Son over space and time without the loss of His
incarnational involvement in space and time. Thus when
they spoke of the Ascension of Christ from place to
place they were adopting the open and differemntial

114pormula of Concord with History and Critical
Notes, Art. VIII, 6 quoted in Schaff, The Creeds of
Christendom, vol. 3: The Evangelical Protestant Creeds, with
Translations, 4th rev. ed. (Grand Rapids: Baker Book House,
1919), p. 150, .

1155esus Christ, ". . . in the state of his
humiliation . . . divested himself of [his Majesty] . . . ,
for which cause he truly grew in age, wisdom, and favor with
God and man., Wherefore he did not always make use of that
majesty, but az often as seemed good to him, until after the
resurrection, he fully and forever laid aside the form of a
servant . . ," (Ibid., Art VIII, 11, p. 152).
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concept of space developed by the Church Fathers,
interpreting 'place' differently in accordance with the
nature and activity of God on the one hand and in
accordance with the nature and activity of man on the
other. The Lutherans, however, were unable to follow
this and on their own presuppositions would only read
the language about the body of Christ in heaven to
mean that it was confined there as in a container in the
way that they conceived of the.Incarnation.116
It is in this differential approach to the humiliation and
exaltation of Christ, in which both are taken with full,.
inconfused seriousness, that we must understand the ostensi-
ble fourth axiomatic center of Torrance's theology.
First and foremost it is telling despite the weighty
evidence presented above for a Christological centrum, he
has never written a Christology per se. He has written,
however, two original and difficult theological monographs
elaborating the spatio-temporal implications of the Incarna-
tion and Resurrection.ll7 The Incarnation and Resurrection
provide, in Torrance's words, ". . . the basic framework
within which the New Testament writings, for all their rich
diversity, are set . . .";118 the revolutionary categories,
which, though affronts to both Jew and Greek, catalyzed
". . . a seismic restructuring of religious and intellectual
belief."119 It will not do to rest content with the
static/dynamic distinction between the Person and work of
Christ. Christology must be interpreted soteriologically,
and soteriology must not be abstracted from Christology.
Our Christological axioms of hypostatic union and anhypo-

stasia/enhypostasia, ". . . needs to be stated more dynami-

116gT1, pp. 31-32; cf. STR, pp. 123-127.

117Viz., Space, Time and Incarnation, and its
sequel, Space, Time and Resurrection.

1183TR, p. 14.
1191pid., p. 17.

e,
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cally in terms of the living movement of hypostatic union
and atoning reconciliation in Jesus Christ."120 christ
provides the anagoge-~the active analogy--for all Biblical
interpretation. In Paul's preeminent Christological passage
(Philippians 2), ". . . we find him insisting that the whole
movement of humiliation and exaltation in Christ, His

- Incarnational katabasis and His glorious anabasis has to be

translated into the Church as Christ's Body."121

Despite suspending the controversy over the mode of
the exinanition for the moment, the ecumenical affirmation
cf the katabasis and anabasis provides the rudimentary
Christo-dynamic with durational terminus a quo from Divine

eternity, nadir in the time of our humanity, and terminus ad
quem in the time of the risen/ascended Saviour. Torrance
speaks of this figuratively as a parabolic motion:

The eternal Word, in breaking into time in the Incarna-
tion of the Saviour, does not cease to be the eternal
Word. The curve of its intersection with the world of
time is-~-to use a mathematical illustration--like the
parabola or hyperbola which, coming from infinity
recedes again into infinity. One focus, represented by
the Incarnation and Atonement-sacrifice of Jesus, has
appeared in time. The other, represented by the Second
Advent, lies wholly beyond.122

Together the incarnation and resurrection are the non-
verifiable ultimates of Christianity.123 They span two
dimensions and require two 1anguages.124

120cac, 1, p. 248.
12171p14.

1227, F, Torrance, review of The Epistle to the
Hebrews, pp. 312-313; "MED," p. 170.

123gTR, p. 22.
124g71, pp. 71-72.
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Time and Incarnation:
Time of this World Created and Fallen

We have salready had occasibn to discover the
anthropological homoousion entails: Christ's time is our
time. We must now explore the contours of this duration,
Torrance is relatively silent as to the nature of
created time. He does however indicate there is no more
continuity between it and the time of our fallen experience
than there is between goodness and evil. One cannot define
'good time by bad time' lest the former be reduced to the
latter. The relationship between fallen and unfallen time
is not historical, for that imports the categories of fallen
historicity into an unfallen context.l125 Or in Barthian
terminology, saga is not explicable as history.126
The little hint we are afforded must be distilled
from Torrance's discussion of fallen time:
The kind of time we have in historical events is the
time of creation that has fallen from what it ought to
be into disorder, and yet is contained through nomos
from disappearing or vanishing into illusion, but as
such it is time in which we are subjected to law, time
within which we are all servants.

Here we note two things. Fallen time is to be seen as a

vestigia temporalis. Yet the price to be paid is its

conformity to law, viz., its irreversibility. Elsewhere he
speaks of this conformity as "hardening into rigidity
(gé}asis)."lzs Thus the fall has not introduced dynamic
order into creation. It has rather turned this dynamic
order into temporal tyranny.

125grBET, 7/8/81.

126¢p, 111, 1, 41, pp. 80-83.
127gTR, p. 97.

128rp, p. 52.
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Time is the underlying form of all structures, but as
such comes to assume certain immanent patterns in the
cosmos, which when erected into nomos [law] are 1like
demonic é&xousiai [authorities] and Archontes [tradi-
tions] which through nomos usurp the authority of
God over man and seek to absolutise themselves.
In effect this is to turn theocentric time into cosmo-
centric time, characterized by the Jewish calendar and its
lunar orientation. Of course one could broaden this
argument to include all of antiquity and its astrological/
astronomical orientation.l30
At its very center, it appears the distinguishing

features of created time were: 1) its reversibility, for as

Torrance notes, it was precisely ", . . the kingdom of the
irreversibility of time and guilt with its strength in the
law. . ." which Christ overthrew in his atonement,13l

and 2) its absolute dependence upon God. Conversely,

nomistic events are now ordered in self-reference rather
than in relation to God.l32 It is time which has become
a law unto itself. Another way of saying this is that the

field of pre-lapsarian events was ordered solely in relation
to the created purpose of God. There was no dynamic order,
except so related. This is time enhypostatically conceived:
anhypostatic except by virtue of the gréce of this contin-
gent relation.

The fall, in severing the God-man relation from
man's side eventuated in a confirmation of the relational

1291bid., p. 53; cf. CAC, I, p. 257.

130cs, e.g. S. Kitteniﬁger, Jr., The Cosmographical
Glass (San Marino, California: Huntington Library, 1977).

131¢ac, 1, p. 255.

1321bid., p. 257; The Centrality of Christ:
Devotions and Addresses. The General Assembly of the Church
of Scotland. May 1976 (Edinburgh: St. Andrew Press, 1976),
21 May, p. 19.
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structure of reality. The entire bearing of time moved
toward a confirmation of its anhypostaticity, viz., irre-
versible, necessary decay, death and nothingness.133
This legal tyranny of irreversible, alienated time obversely
was the very order which restrained time from lapsing into
anhypostatic chaos and oblivion. This accounts for
Torrance's double bearing of fallen time as both progressive
and degenerative.l34
e » « God made known to man his divine will but withheld
himself from him lest he should be consumed by the
divine Majesty. The effect of this was to establish man
in an ethical or legal order over against God, for the
manifestation of the divine will contained lawlessness,
restraining chaos from overwhelming man, and at the same
time confirmed man within an order of existence vali-
dated by God but within which he was not the man he
ought to be.135
This is a time that despite the momentary "achievements
and hopes and aspirations and joys"™ is ravaged by the curse
and therefore is fundamentally circular and futile,136
« « + marked by decay and corruption and above all

sinful history. It is sin-impregnated and guilt-laden
time, time under judgment, and therefore time that

133cf. STR, p. 88; AT, p. 44. In reference to the
human condition Torrance speaks of man's alienation as
"hoovering between being and non-being" (STR, p. 74).

134cf. Sub-section 10, "Thermodynamics of Open
System: A Physical Precedent for Bi-temporality"™ below for
the chemical correlate to this in natural science.

135cf£, STR, p. 97.

136&1, p. 163. Torrance mentioned, ". . . God's
covenant does not allow the creation to run away from
Him, namely His grace and steadfast love. He holds onto
the fallen world and its development so that the whole
of space and time is held within the grasp of God's
covenant love. And therefore, because it is in covenant
love it also falls under His judgment, because the
covenant will of God is opposed to the evil in the
world" (Interview, 5 April 1982).
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passes irreversibly away into vanity and death, irre-
versibly because we can no more put the clock back
than we can undo sin and expiate guilt.l
It is precisely the detemporalizing of Time which character-
izes the post-lapsarian situation. The present which lapses
into a spatialized, calcified, past is irretrievable as
present, i.e., in its dynamic immediacy. In fact the
present is defined only in terms of the summation of one's
irreversible past.l138 There is no forgiveness in such
tyranny. Torrance laments:
« «» o« our sins become part of our past life which more
and more imprisons us in ourselves and shuts us off from
God and our neighbour. . . [O]Jur so-called free-will is
really our self-will, and we are quite unable to escape
from our self-will. That is where evil has dug itself
in so deeply, in the roots of the self, so that our
self-will falls more and more under the tyranny of what
we have been, which prevents us from escaping from
ourselves into some aew life in the future.

It may be fruitful to draw a parallel anthropo-
logical distinction here in which the imago dei as the
differential, vertical, God-man relation may be entirely
severed while the horizontal perpetuity of his humanum
remains in tact.l40 Ag Calvin elaborates: "There is a
two-fold nature: the one was produced by God, and the other

is the corruption of it."1l4l Torrance comments:

137&2, p. 50. Torrance here and in STR, p. 88
identifies this with Emil Brunner's analysis in "The
Christian Understanding of Time," Scottish Journal of

Theology 4 (1951), pp. 1-12,
1381, p. 44.

139Centrality of Christ, 21 May, 1976, p. 19.

140wpc " o, 138, n. 58; CDM, p. 107.

14lcommentary on Ephesians, 2:3, quoted in CDM,
p. 107.
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Since Adam lost the similitude of God, he can only beget

men in his own image--the spiritual image cannot be
handed on. The spiritual image has to do with our

heavenly nature and is gained only through our restora-
tion in Christ,142 '

For Calvin the distinction is between rectitude/integrity,
i.e., the orderly dependent relation with God reflecting His
glory and subjectively manifest in obedient and thankful
dependence upon Him, and intelligence and discretion which
differentiates man from beast.l43
Clearly, fallen time lacks the relational dependence
upon God and reversibility of created time, and yet through-
out Torrance's analysis time continues as a function
of independent rational sequential order. To this extent
the anthropological analogy is helpful,
One final aspect of created time must be considered.

It is inferior to or shall we say anticipates the time
redeemed in Christ. The atonement not only reversed the
ravages of time but established it as a field of higher
relational order:

The Cross makes contact with creation. Christ the

Second, the Last Adam undoes the work of the first Adam

and heads the race to a new and higher glory that

far transcends the old, for here the past is not only

undone but suborned by the Cross and made to serve the

purpose of God's redemption.
It is this differential in potentials, to use a physical
metaphor, that accounts for the dynamization of history.
The redemption of time, must not, then, be seen as an after-
thought. It is inherent in the Divine purpose of God

142¢pM, p. 67.
143c¢, RC, pp. 150-151; CDM, pp. 47-48, 107.

144CACl I, p. 256, Clearly this quotation is open
to an alternative interpretation as referring solely to
post-lapsarian time. However, our understanding has been
corroborated by Torrance in RBET, 7/8/81.
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revealed in Jesus Christ. It is a similar Barthian 'puri-
fied supralapsarianism', Christocentrically conceived
that informs Torrance's thought here.l45 Divine providence
is not a logically prior, absolute, secret decree which in
some way becomes mitigated by the fall. Rather His provi-
dence is inseparable from His election in Christ, who
is both the object and subject of God's divine 1love.
Torrance explains:
There is no higher will in God than Grace. Predestina-
tion cannot therefore be made an independent principle
of theology or viewed as subordinate to a wider doctrine
of Providence. Predestination adds nothing new to the
doctrine of salvation by grace alone. Predestination
really means that our justification is sola gratia, and
it adds no more to that doctrine than the emphasis that
our salvation is not the fleeting thought of a moment
but a deliberate act of the eternal God, an act there-
fore grounded in eternity, while nevertheless grounded
in Jesus Christ.l
Torrance, in holding to the unity of God's decree would
not conceive of redeemed time in Christ as an 'afterthought'
consequent upon the fall. If the aim of creation is to be
revelatory of the glory of God, then ultimately man must
reflect this glory. Not Jjust any man will do, but only
Jesus Christ who is both universally representative of all
man by virtue of the anthropological homoousion and Man who
is God's express image and as such His elect medium of
self-glorification in His creation.
Not only does the unity of the decree of God account
for the dynamic supersession of created time in the redemp-
tive Time of Christ, but it also accounts for the compati-

bility of Time and Eternity. Torrance writes: ". . .

14576 be sure, Torrance is unhappy with this
logical scholastic designation, but we use it provisionally
for want of a better term. Cf. CD, II, 2, 33, pp. 127-145.

l46mpc,", p. 110-111. Cf., SF, pp. cxx for the
unity of the Covenant of Grace.
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the salvation of the believer goes back to an eternal decree
of God, and yet that act of election is in and through
Christ. . . . Christ is in His own Person the eternal
decree of God."147 The eternal decree is a decree of Time.
Once again, this is not time as an abstract relation but
Time as God's Time for man in Jesus Christ.

Time and Resurrection

We have seen that fallen, nomistic time is actually
irreversible and relatively a-relational. We would expect

any redemption of time to rectify these anomalies.

Redemption and Temporal Reversibility

Torrance defines redemption in terms of recapitula-
tion (anakephalafosis,l48 Eph. 1:10) in which time retro-
spectively and prospectively is gathered up into the
fullness of Time in Christ.

On the one hand, it [recapitulation] involves a penetra-
tion backwards in time and existence into the roots of
man's involvement in sin and evil, even into death and
hell. . . « On the other hand, recapitulation involves
a forward movement, in which the unravelled existence
and time of man are gathered ug and restored in Christ
in ontological relation to God. 49

We see retrospectively in the exinanition of Christ that the
tyranny of irreversible time is broken. That is to say, the
deposit of the historical past, which in its flight from the

present becomes fixed in its irretrievable, actual neces-
sity, in the atonement is liberated from its determinate

147vwpc," p, 109, 110.

148cf, Theological Dictionary of the New Testament,
1965, s.v. "kephale, %nakeghalaigomai," by Heinrich Schlier
for a corroborating analysis.

149gTR, p. 86; cf. WCCCA, p. 68.
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futility. Torrance observes: "In the Cross we do not have
mere amnesty for sin but such a total act of forgiveness and
justificatien that guilt is utterly undone and done away.
At the Cross God puts the clock back."150 History is
reversed.l31 This is not merely a particular history but in
that Christ is the concrete universal Man, the Second Adanm,
in Him all history is reversed.l52

Redemption and Differential Temporal Relatiom

Prospectively in the exaltation of Christ the
recapitulation of the atonement restores nomistic time to
the fullness of Time in Christ, i.e., the autonomy of fallen
time is dispelled. The time of this world is rendered
ultimately intelligible in relation to the Time of Christ.
But just as created time was not reducible to nomistic time,
nomistic time cannot be confused with redemptive Time.153

The Time of the Resurrection, Torrance explains,

e « » is therefore a new kind of historical happening
which instead of tumbling down into the grave and

oblivion rises out of the death of what is past into
continuing being and reality. This is temporal happen-
ing that runs not backwards but forwards, and overcomes
all illusion and privation. . . [0of] being. This is
fully real historical happening, so real that it
remains real happening and does not slip away from us,
but keeps pace with us and outruns us as we tumble
down in decay and lapse into death and the dust of past
history and even comes to meet us out of the future.
That is how we are to think of the risen Jesus Christ.
He is not dead but alive, more real than any of us.
Hence he does not need to be made real for us, because
he does not decay or become fixed in the past. He lives
on in the present as real live continuous happening,

150¢pc, I; p. 255.
15151, p. 167; "In Hoc Signo Vinces," p. 17.
152¢pc, I, p. 256.
153gp, pp. 50, 57.
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encountering us here and now in the present and waiting

for us in the future,
In short, He is everlastingly contemporary. In proleptic
recapitulation He has gathered up all of human history and
fulfilled it. As such He not only transcends history but is
also its consummate future, viz., its Alpha and Omega, its
beginning and end in everlasting contemporaneity veiled
under the temporal protraction of historic time.133
What is more, and herein redemptive Time supersedes created
time, the possibility no longer exists that redeemed Time
cease to be ontologically related to God. It is everlasting
fullness of Time in Christ.156

However, %y virtue of the ascension, ". . . this new

time of the new creation in Christ is hidden from
us. . . ."157 It is already complete but held in eschato-
logical suspension from us, until the fruits of the ascen-
sion are realized in the individual lives of the saints.
This new Time, from the terrestrial perspective between the
advents, is identified as millennial Time. This is Time
accessible only 'in the Spirit' as John's Apocalypse
refers to it.158 Therefore, Torrance asserts, it 1is
invisible except to the eye of faith:

On this side we see the time of human failure and sin,

the time of dark and tragic history, the time of wrath,

the time of crucifixion, but on the other side seen only

by faith, there is the time of the resurrection or the

new age which is, as it were, the silver lining behind

the time of secular history. Millennium time will be -
unveiled with the advent of Christ, for then there will

1545TR, pp. 88-89; cf. TS, pp. 335-336.
155¢c£. AT, p. 165; CAC, I, p. 255.
156cf, STR, p. 79; cf. CAC, I, p. 213.
157gTR, p. 98.

158pev, 1:10; cf. AT, p. 11-12.

s
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take place the apocalypse of all that Christ has done
through history in making the wrath of man to serve him
in the eschatological outreach of his Kingdom to its
consummation in the new creation.ld

Ultimately it is millennial Time, by virtue of the hypo-

static union, which is conjoined with the Eternity of
God, 160

Three~Durational Theology

Keeping in mind the enhypostatic dependence of
nomistic time upon redeemed/millennial time we have now
exposed the three durational dimensions operative in
Torrance's theology. In broadest terms, the many durational
terms Torrance uses may be categorized as the time of
man/universe, the Time of Jesus Christ, and the Eternity of
God. He writes:

It belongs to the Qéry essence of the New Testament
Gospel that it is not concerned only with two dimensions
of thought, with God and man, but with a third dimension
in Jesus Christ in whom God and man are one and in whom
there is a new creation.l
When the hypostatic, third dimension is lost, the time-
eternity dialectic is reintroduced, ultimately lapsing
toward one extreme ur the other.,162

In the final analysis millennarianism, in 1its

'literal' one-dimensional interpretation of the Apocalypse

does violence not only to the resurrection and ascension of

1595TR, p. 101; cf. AT, pp. 162-167.
160gTR, p. 98.

161nThe Place of the Humanity of Christ in the
Sacramental Life of the Church," p. 3; cf. CAC, II, p. 15.

162¢c¢, "Humanity of Christ in Sacramental Life of
Church," p. 3; Centrality of Christ, 22 May, p. 20; RP, pp.
58-59,
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Christ, but also to the hypostatic union. Its one-dimen-
sional temporality bespeaks an implicit denial of the
finished atoning work of Christ, as the Apocalypse is
not an unveiling of what in Christ is already fulfilled but
rather points toward a further, future soteriological
agenda.163 Furthermore this comports serious ebionite
tendencies: real Time is strictly reducible to the time of
this world; Time that transcends fallen human history is in
some way conceived as spiritualized and unreal. To say
there is no time except that of this world is tantamount.to
affirming the sole reality of the man Jesus.

Needless to say, it should be perfectly clear by
this point that the Millennium is in no way depreciated
in its proper Christo-centric elevation. It is the pitfall
of naturalism (which only supralapsarianism principially

avoids),164 which preserves the priority of this world's
time over Resurrected Time. Because in naturalistic terms
creation is ultimately separable from redemption, Christ
serves rather than is served by His creation. This view
fails to appreciate that Christ's function as Redeemer
proleptically conditions creation.l165

Positively, it is the analogue of the mystical union
of the Church with Christ which provides the key to
Torrance's eschatology. However, further clues are needed

before this relation becomes perspicuous.

It should now be quite apparent that despite the
perfunctory designation of 'Christocentricity' with which
we began our discussion, we have arrived at a dynamic
compound-complex concept that is in need of conceptual

163cf, STR, p. 152,

164For Barth's acute analysis of this in its
infralapsarian context cf. CD, II, 2, 33, p. 138.

165cac, I, p. 49.
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disseverance from all alien categories if we hope to
achieve any genuine hermeneutic progress. This is the
axiomatic cornerstone from which all else shall be measured.
But at the same time it is but a heuristic tool--a fluid
axiom, which must be, in Torrance's words, ". . . progres-
sively modified in light of the realities that are disclosed
to us in God" and by which the God/man/world relation is
penetrated.166
The positing of the Christocentric axiom in itself

does not guarantee that we have come to a full appreciation
of its functional power or scope. The witness of historical
theology and the recalcitrance of contemporary Biblical
criticism confirm this. The Western mind is at a decided
disadvantage. This axiom of real relation, which has
experienced a checkered history, is not intrinsically
difficult, but defies us, Torrance contends,

« « « because of long-ingrained habits of mind and of

speech with which we are beset in the Latin-~Greek

tradition of Western culture, and the static connections

with which we have been accustomed to operate in our

linear logic.167
In affirming the God-man relation as so construed, we
invariably introduce new questions, and it is the funda~-
mental clues which derive from our succeeding relational
inquiry which shall serve to provide the super-structure for
our subsequent heuristic model.

166RET, p. 50.

16766T, p. 174. John Macmurray contends, ". . .
we are incapable (though not incurably so) . . ." of
thinking out of this predominately Hebrew mind set (The Clue

to History, p. 20).



CHAPTER II

THE GOD-CHRIST-MAN DIMENSION:
. REDEMPTIVE RELATION

How may we express the space-~time of the
Incarnation as a coordinate system of real relations
in such a way as to do justice both to the divine
and to the human centres of reference, and therefore
to coordinate the corresponding movements of thought
and speech about them without confusing them?

--T, F. Torrance
Space, Time and Incarnation

the ecumenical creeds, in their studied attempt to
delineate the revealed Trinity and theanthropic relations,
struck a middle course between all forms of sabellianism and
tritheism on the one hand, and docetism and adoptionism
on the other. The Church therefore defined itself in
contradistinction to all forms of monism and dualism. It is
this identical median with which Torrance is concerned, and
it surfaces in one form or another in nearly everything he
has written. To be sure, he expends most of his energies in
polemic against dualism as the drift of doctrinal history
has been predominately in that direction.l However, one

1The contemporary preoccupation with oriental and
process theology marks a heterodox overreaction to the

109
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must not, therefore, conclude his position is monistic.2
An either/or misperception lies at the foundation of Donald
Klinefelter's critique of Torrance's use of complementarity
as the mode of relating science and theology.3 He con-
cludes:
e « o+ we are beginning to probe one of the central
ambiguities or perhaps dilemmas of Torrance's method, an
epistemological or ontologicel dualism--there are hints
of both. Torrance is fully aware of the difficulty and
wants to avoid it, but he has not found a satisfactory
solution. . . . Now granted that "complementarity" is
not "paradox," we nevertheless have a traditional
problem of the dialectical theologian squarely before
us.
Tqrrance is searching for a way to express the derivative
analogical implications of the homoousion and the hypostatic
union in the world. The inadequacy of our language is
uncontested, but in its referential intent, it is pointing
to this profound differential unity. The designation of
"unity" is an abbreviation for the Chalcedonian 'inseparable

yet inconfused' structure. To read Torrance in any other

dualist problematic.

2Torrance contends,
"Without doubt, one of the most powerful urges with
which human minds are endowed is the urge to unify all
thought. And it is a right urge. The tragedy is that
under the power of the urge facts are almost inevitably
forced into an abortive unity, which in the Christian
view is the very essence of sin. It is the original sin
of the mind that proudly disregards the actual contra-
dictions of 1life in order to seek to set up a false
Pantheon" ("Faith and Philosophy," p. 241).
For his critique of the naturalistic monism behind Nazism
and American pragmatism see "The Importance of Fences in
Religion," The British Weekly, 30 January 1941, p. 180.

3In reference to TS, p. 102,
4"God and Rationality: A Critique of the Theology of

Thomas F. Torrance," Journal of Religion 53 (January 1973):
121.
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way is to misread him.

In order to appreciate the force of his argument we
must examine the organizational import of his "God-man-~
universe" triad.’ Just as one cannot speak of God and man
apart from Christ, one cannot speak of the relation of Cod
and man apart from the universe nor the relation of God and
universe apart from man. Because Christ has without
reservation entered into our creaturely humanity, not only
our humanity but also our creaturehood has in a concrete
manner been 'énhypostatically' united with God. Thus
creation and redemption together become inexpendable

coefficients in our knowledge of God:

e« » « there is a necessary and inescapable connection
between theological concepts and physical concepts,
spiritual and natural concepts, positive and natural
theology, or rather between theological science and
natural science,. . . '
We must examine the way in which God as Creator has effected
his communion with us yet not in such a way that we reduce
our theology to its scientific analogue. It will serve our
purposes of scientific parsimony at this level if we
synthesize Torrance's three-dimensional theology to conform
to these additional considerations. Thus we shall coordin-
ate the "universe" with the creaturely level of "man"
such that the most technical designation should read,
'God-Christ-world', where 'world' entails 'man' and the
'universe.' Within the latter, the interrelation of his
ecumenical and scientific strains coalesce. One cannot

2"Theologically understood man and the universe
belong together and together form what we mean by world in
its relation to God" (HL[RST], p. 76). Cf. DCO, p. l; RET,
pe 25. This is a more careful expression of the synonymous
"God-man-world" triad of which he speaks e.g., in HL[RST] p.
77; RET, pp. 27, 29.

6 HL[RST], pp. 77-78; cf. STR, pp. 183-184; TS,
pp. 99-105.

—
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abstract his scientific from his ecclesiastical intention,
though the two do not always appear in the same context.

4, Relation in Jewish Perspective

Although it may be possible to trace the roots of
dualist thought to the fall,”7 ontologically dualism is
fictitious.8 Torrance looks to the Greek philosophical
and cosmological systems in which to find its traceable
conceptual structure. Modern epistemological, anthropologi-
cal and cosmological dualism,

e » o« took its definitive shape through the thought of
Kant and Descartes or of Newton and Galileo, but it goes
back through the Christian centuries to the foundations
of classical Western culture in Greece. I refer here to
the irreducible dualisms in the philosophy and cosmology
of Plato and Aristotle, which threw into sharp contrast
rectilinear motion in the terrestrial mechanics and
circular motion in celestial mechanics, which were
related to the dualisms between the empirical and
theoretical, the physical and the spiritual, the

7Torrance defines evil as, ". . . an assault upon
the love of God, an attack upon the majesty and prerogative
of the Creator, an anarchic force making for the vitiation
and destruction of all that is true and good and orderly in
God's creation" (DCO, p. 118). Elsewhere he argues: ". .
original sin has not only to do with the selfishness of
appetition but with the tendency of reason toward autocracy"
("Reason in Christian Theology," p. 24). .

8Torrance sees the Platonic-Augustinian claim of
privative evil as a misperception of reality generated by
the inadequate conception of the bifurcation of heaven and
earth. In that the enhypostasis renders the space-~time
terrestrial realm of ultimate, everlasting importance ‘to
God, the Platonic notion of evil does violence to Christ,
the preeminent reality. With Barth, evil maintains the
"impossible possibility" of an improper existence (DCO, p.
119). For Torrance's opinion of dualistic forms of F evil,
see "PC", pp. 121-122; 137, f.n. 51; "Reason in Christian
Theology," p. 33; TS, pp. 264-265; DCO, pp. 113-128.
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temporal and the eternal, the mortal and the divine.9
John Macmurray

Unitary Hebrew Consciousness

Following the thesis of John Macmurray, Torrance
posits the unitary alternative as that of the Hebrew
religious consciousness.l0

What is chagacteristic of the Hebrew people is that it
achieved a development to a high level of civilization
without this breaking up of the aspects of social life
into autonomous, contrasted and competing fields of
interest and effort. Art and science, politics, 1law,
morality and philosophy, or rather what corresponds to
these autonomous spheres of activity in other cultures,
remain, as in primitive society, aspects of religion.
Religion, thus, never becomes a particular sphere
of human activity, but remains the synthesis of all. 1In
consequence Jewish culture is integral in a sense that
no other culture has been.

Torrance presses this thesis to its historical genesis.
Israel characteristically lives in unitary interrelation
with the world due to its unique, unmerited status as the
elect of God to be the bearer of divine revelation to
mankind. Through the crucible of 0l1d Testament history God
has molded a distinctive orientation to the world into the
very fabric of his Chosen so that they may serve as an
adequate instrument of His revelation.l2

9GGT, p. 21. Cf. pp. 21-27 for a brief history
of dualism, ‘

10STR, PP. 41-42; T. F. Torrance, The Christian
Frame of Mind (Edinburgh: Handsel Press, 1985), pp. 29-30.
Cf. Reconciliation, p. 28.

ll1The Clue to History, p. 28.

12Cf, "The Divine Vocation and Destiny of Israel,"
p. 89; Salvation is of the Jews," p. 165.
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The unitary Hebrew consciousness is the divinely
sanctioned way of knowing.13 In the final analysis,
Jerusalem, not Rome, Byzantium or the heirs of Wittenberg,
is the mediator of the oracles of God to the Gentiles. The
New Testament Church can understand itself only in 1light of
Israel. This is the heart of the ecumenical solutiomn.l4
Thus, at bottom, all anti-semitism 1s in fact anti-
Christian.l3

Macmurray contends, although dualism is not incur-
able, it is universal in the Western world.16 If we are to

13This is not to suggest that Torrance
indiscriminately points to all Jewish thought as unitary.
In fact even ancient Israel was constantly plagued by the
temptation to dualism between being God's people (laos) and
becoming an independent ethnic-political nation (ethnos)
(Israel: People of God, p. 3). Cf. Macmurray, The Clue to
History, p. 31. The Rabbinic tradition, first evidenced in
the moral/physical distinction of Rabbi Judah (c. 150
A.D.), also suffered from an inherent dualism that rendered
God so transcendent that he was both immutable and ineffable
(Israel: People of God, p. 5; RBET, 6/29/81). Macmurray
differentiates the 'working' God of Israel from the 'aristo-
cratic' God of dualism (Clue to History, p. 33). Torrance
contends, however, that throughout the history of thought,
". . . Jews have been responsible for creative reconstruc-
tions affecting the very foundations of knowledge. . . ."
(Israel: People of God, p. 4). Among those he identifies
are Weyle, Einstein and Ilya Prigogine (RBET 6/29/81).

l4cf, Reconciliation, P. 26; CAC I, pp. 294-295°
Israel: People of God, pp. 2-3; Review of Le Probléme
Oecumenique, by Bernard Lambert, in Scottish Journal of
Theology 16 (1963): 104.

15"pnti-gemitism is, after all, a rebellion against
the peculiar vocation and destiny of Israel, especially
against its vicarious mission, but for that very reason
it is also a deep-seated rebellion against the vicarious
mission of Jesus Christ himself. That 1is to say,
anti-semitism is a manifestation of what the New Testament
calls 'anti-Christ'" ("The Divine Vocation and Destiny of
Israel,”" p. 87).

16Cclue to History, p. 20.
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understand Torrance, therefore, we must seek a reorientation
of thought--to go to school with Israel.l7 To this end, he
reconmmends a mastery of Martin Buber:
Out of the very heart of Israel comes a voice calling us
back from our abstract and impersonal philosophy to the

Biblical way of knowledge, to a personal God who
encounters us face to face in His Word.

The Via Media

In Space, Time and Incarnation Torrance develops the
thesis that the understanding of time which properly
reflects its reality both theologically and scientifically
is time conceived as a contingent relation.l9 We have

already begun our inquiry into the precise dynamic structure

171srael: People of God, p. 14; cf. "Salvation is of
the Jews," p. 165. This must be appreciated in a distinc-
tive way:
"Far from meaning that Gentiles have to become prose-
lytes to Judaism, this means that Gentiles grafted
into Israel in Christ bear a fruit as Gentiles which
would have been otherwise wanting. It is not the
substitution of Jewish for Gentile modes of thought that
is to be envisaged here, but a "learning obedience" to
the Word of God which Gentile modes of thought can only
gain in the midst of Israel where the Mind of God and
the mind of rebellious man have at last been brought to
reconciliation, after long discipline in the history of
Israel, in Jesus Christ" (CAC I, p. 302).

18"galvation is of the Jews," p. 169. It is
significant that one of the most potent forces in the
recovery of "the personal” in our own day, Martin Buber,
appears to have drawn his whole argument from the basic
structure of the Hebrew language" ("PC," p. 114).

19g.g., cf. pp. 58-59, 64-90, Frederick W. Norris
evinces a basic misunderstanding of unitary thought as
distinct from the monist and dualist extremes, as he
argues: ". . .the homoousion offers a foundation which
resists dualism, It is strongly monistic, but in Christol-
ogy it strengthens the dualistic difficulty of describinmng
the unity of the God-man" ("Mathematics, Physics and
Religion: A Need for Candor and Rigor," Scottish Journal
of Theology 37 no. 4 [1984]: 466).
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of this relation quintessentially expressed in Jesus Christ.
The service Macmurray performs for us is to cast relation
within a cultural context such that we might by way of
contrast differentiate more acutely the identity of such
time.

We have already encountered Klinefelter's critique
of Torrance as a Western dualist. Ironically, albeit later,
Fritjof Capra appreciates what he conceives as the oriental
monist direction of Torrance's thought.20 Both extremes
err. The former is theologically eliminated in its tendency
toward tritheism and Nestorianism. The latter belies a
unitarian and Eutychian propensity. We need not pursue
further the ecumenical judgments passed against these as any
student of Church history is thoroughly versed in these
matters.

In my judgment, the monist versus unitary distinc-
tion is much more subtle than the dualist versus unitary
difference. ©Even the most casual reading of Torrance will
expose his antipathy toward dualism. Macmurray has indi-
cated the primary, Jewish, direction we must travel 1if we
are to discern the intricate importance of this distinction.

Martin Buber

I-Thou

For Buber the Greek approach2l is causal,22
static,23 abstract,24 objectivizing,25 opticizing,26

20G6gT, pp. 175-176.
211 and Thou, p. 87.
221bid, pp. 81, 100.
231bid, pp. 63-64, 84,
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philosophica1,27 mediating,28 and demonstrable,29 and
therefore is dualistic.30 It creates not only a crisis
between persons31 but also eclipses our relation to God32
and jeopardizes our very existence.33 This subject-object
split 1s overcome in the subject-subject intimacy of the
I-Thou relation, which is fundamentally Hebrew, recipro-
cal,34 living,35 concrete whole.36 existentia1,37 image-~
1ess,38 religious,39 immediate,40 and referential.4l This

241pid, p. 59.

25Ecligse of God: Studies in the Relation between
Religion and Philosophy (New York: Harper and Brothers,
1952), p. 165.

261bid, p. 56.

271bid, pp. 39-63.

281bid, pp. 34-35.

291did, pp. 59-60.

301 and Thou, pp. 74-75.

31lMaurice Friedmann, ed., The Knowledge of Man,
trans. Ronald Gregor Smith (London: G. Allen and Unwin,
[1965]1), p. 77.

327The Eclipse of God, p. 34.

331 and Thou, p. 80.
341pid., pp. 81, 100.
351bid., pp. 63-64, 84,

36Eclipse of God, pp. 49, 51-53, 56-58; I and Thou,
p. 59.

37Ec1ipse of God, p. 165.

391bid., pp. 39-63.

-
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is a revolution of Copernican dimension as it undercuts the
subject-object problematic.42 Existence is relational:
"In the beginning is the relation--as the category of being,
as readiness, as a form that reaches out to be filled, as a
model of the soul; the a_priori of relation; the innate
Zgg."43 The epitome of relation is inter-personal presence,
community or fellowship in which all stand: ". . .in a
living, reciprocal relationship to one another."44 This
center is active reality--the Between. Genuine encounter
constitutes the ontological dimension of personal relation.
The "Thou" is an integral aspect of the emergence of the
"I", Without it the "I" would never come to full conscious-
ness.%5 It is inseparable from the "I", Buber contends,
while remaining inconfused with it:

Whoever stands in relation, participates in an actual-

ity; that is, in a being that is neither merely a

part of him nor outside him, All actuality is an

activity in which I participate without being able to
appropriate it. Where there is no participation, there

401pid, p. 49.
4l1pid., pp. 59-60.

4215 Robert E. Wood's words:

"Kant had formulated the first such revolution, instead
of subjects moving about objects, Kant saw the opposite:
the objective world as a function of cognitive sub-
jectivity. While steadfastly holding to the Kantian
position as valid on its own level, Martin Buber
introduced the notion of an ontological prior relation
of Presence, binding subject and object together in an
identity-in-difference which he termed the I-Thou
relation and which constituted the region of what he
calls the Between (das Zwischen)" (Martin Buber's
Ontology: An Analysis of "I and Thou" [Evanston:
Northwestern University Press, 1969], p. xiii).

431 and Thou, p. 78.
441b1d, p. 94.
451bid, p. 80.
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is no actuality. Where there is self-appropriation,
there is no actuality. The more directly the You is
touched, the more perfect is participation.
One need not listen too acutely to hear the resonance of
Buber within Torrance. Although in his early career
Torrance rejected the ontological implications of
relation,47 as his Christology developed and the weight of
the homoousion of Christ with humanity became fully

appreciated, he ascribed full ontological status to personal
relation.48 However he surpasses Buber (or explicates his
implicit Trinitarianism) in grounding onto-relations in
", . . the Communion of Being in Love in God himself."49
That is, the Holy Spirit is the personal ontological agency
of all relation:
The Holy Spirit who is the consubstantial communion of
the Father and the Son in the Trinity is the Spirit
through whom the Word was made flesh in the hypostatic
union of the divine and human natures in the Person of
the Son, but it is the same Spirit through whom we have
union with Christ and partake of the communion between
the Father and the Son and the Son and the Father.20
In our fellowship with God, Buber asserts, we are

neither mystically lost in His being nor deistically

461bid, p. 113. Wood continues: "If one were to
remove all that belongs to the object and all that belongs
to the subject, there still would remain the Between. For
Buber there is another dimension, which is man's opening

toward God . . ." (Martin Buber's Ontology, pp. 41-42),
47"Reason in Christian Theology," pp. 30-31,

48g6T, pp. 173-174; RET, pp. 42-43, 45; TCFK, p.

49GGT, p. 174.

SOQQ, p. 180; cf. "Answer to God," Biblical Theology
2 (1951): 10; "PC," p. 127; TS, p. 349; Reconstruction, p.
205. For his critique of Barth's failure to develop this
point, see "Karl Barth," p. 209.
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disjoined. We comprehend the entire world in relation to
God, ". . . giving the world its due and truth, to have
nothing besides God but to grasp everything in him, that is
the perfect relationship."3l One must not confuse this
with mystical pantheism for ". . . the I is indispensable
for any relationship. . ."52
Alexander Kohanski outlines the delicate distinction
between Buber and mysticism.33 Buber's thought is dyadic,
and the fundamental religious dyad is that of the God-man
relation. There are no Greek dualist strains in his
thought as their are in the mystics, who due to their
depreciation of the body seek to transcend it in undif-
ferentiated union with the Absolute.
For Buber the mystery is in the duality of the finite
and the Infinite, not in their unification or identity.
Both see it as a paradox, but while Buber finds it in
the exclusiveness-~inclusiveness of the primal relation
with the Absolute, the mystics look for it in oneness-~
and-separation of the Absolute itself. The latter is a

logical paradox of oneness of being with non-being; the
former is an alogical paradox of duality of being with

511 and Thou, p. 127.
521pid, p. 126; cf. pp. 131, 136, 148.

53This is not to deny Buber passed through a Hasidic
mystical phase, which, in his own words, he abandoned before
he ". . . could enter into an independent relationship with
being" (Martin Buber, Pointing the Way, trans. by Maurice
Friedman [New York: Harper and Brothers, 1957], p. ix). See
"With a Monist," ibid, pp. 25-30 for his denial of mysti~-
cism. Maurice Friedman suggests, ". . . we can at least
escape the trap of labeling Buber a mystic or not a mystic
by focusing on his encounter with mysticism"--a period he
designates from 1898-1917 (Martin Buber's Life and Work: The
Early Years 1878-1923 [New York: E, P, Dutton, 1981i, Part
ITI, p. 77; cf. pp. 76-147)., Cf. Kohanski, Martin Buber's
Philosophy of Interhuman Relations: A Response to the Human
Problematic of Our Time (East Brunswick, New Jersey:
Associated University Presses, 1982), p. 47.
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being.54

How one can reconcile Buber's rejection of mysticism55
with Wood's claim that his is a panentheistic variant of
being as totality in the Whiteheadian tradition36 ig
hardly satisfactory, and I believe a result of his 'logical'
summary of philosophic notions of unitary being.57 To
be sure, Torrance admits another option which does greater
justice to Buber's intent, though it may be detected only
from a Christian standpoint.58 This is the theological
option of the hypostatic union, which does greater justice
to the transcendence-immanence distinction than does any of
Wood's philosophic options. Once again the importance of
Jesus Christ, the unique, personal, concrete universal
precisely fits the categorial requirement.

That which conjoins subject with subject is various-

54Martin Buber's Philosophy of Interhuman Relation,
p. 48.

551 and Thou, pp. 131-144; Wood, Martin Buber's
Ontolog!, ppo 92-98-

56Martin Buber's Ontology, pp. 67; 91, f.n. 17.

°/Wood outlines the options as follows:
"1. The unity of being is the ultimate particle compos-
ing the things of experience (Democritean atomism).
2. The unit of being lies in the individuals we
encounter (Aristotelian substantialism).
3. The unit of being is the totality (a spectrum of
positions from Parmenidean absolute monism to Whitehead-
ian organicism).
4. The unit of being lies in a transcendent principle
within which all is rooted (Plotinian participationism)"
(Martin Buber's Ontology, p. 67).

58m"At this point Buber's thought appears to be
covertly trinitarian, in his appeal to the relations of love
within the Being of God himself--which he took over from
Spinoza, whose doctrine of God's rational love of himself
within himself had been influenced by Christian thought"
(GGT, p. 150).
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ly designated by Buber as spirit,59 the third dimension of
the between,60 intuition61, love,62 grace and e1ection.63

59"gpirit is not the I but between I and You [Thou]
e« o« « o« Man lives in the spirit when he is able to respond
to his You. He is able to do that when he enters into this
relation with his whole being. It is solely by virtue of
his power to relate that man is able to live in the spirit"
(I_and Thou, p. 89).

60"'Between' [Zwischen] is not an auxiliary
construction, but the real place and bearer of what
happens between men; it has received no specific
attention because, in distinction from the individual
soul ‘and its context, it does not exhibit a smooth
continuity, but is ever and again re-constituted in
accordance with men's meetings with one another;. . .
(W)hat is essential does not take place in each
of the participants or in a neutral world which includes
the two and all other things; but it takes place between
them in the most precise sense, as it were in a dimen-
sion which is accessible only to them both" ("What
is Man" (1938), in Between Man and Man, trans. Ronald
Gregor Smith [Boston: Beacon Press, 1955], pp. 203-204).
Gabriel Marcel depicts this as an "intermediary reality," an
"authentic bond" which is "ontic"™ in character ("I and
Thou," in The Philosophy of Martin Buber, ed. Paul Arthur
Schilpp and Maurice Friedman |La Salle: Open Court, 1967],

PP. 43, 44).

6lvThe intellect, which divides the self, holds
us apart from the world that it assists us in utlilizing.
Instinct joins us to the world, but not as persons.
Intuition, through vision, binds us as persons with the
world which is over against us, binds us to it without
being able to make us one with it, through a vision that
cannot be absolute" ("Bergson's Concept of Intuition"
[1943] in Pointing the Way, p. 86).

62"Feelings dwell in man, but man dwells in his
love. This is no metaphor but actuality: love does not
cling to an I, as if the You were merely its "coantent"
or object; it is between I and You, Whoever does not
know this, know this with his being, does not know love,
even if he should ascribe to it the feelings that he
lives through, experiences, enjoys, and expresses. Love
is a cosmic force" (I _and Thou, p. 66).
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This designation of relation is not to be construed as a
mediary, but rather the mode of immediacy.

The relation to the You is unmediated. Nothing
conceptual intervenes between I and you, no prior
knowledge and no imagination, and memory itself is
changed as it plunges from particularity into wholeness.
No purpose intervenes between I and You, no greed and no
anticipation;. . Every means is an obstacle. Only
where all means have disintegrated encounter occurs.

It is this immediacy with the other that reflects
the heart of Torrance's realism. With Buber, the non-
personal natural world is not excluded. Although science
may abstract nature from the immediacy of relational
givenness, it is still the case that our primordial relation
with nature is in the immediacy of its exclusive reality.65

In the objectivating attempts of science to establish the

63"The You encounters me by grace--it cannot be
found by seeking. But that I speak the basic word to it
is a deed of my whole being, is my essential deed.

The You encounters me. But I enter into a
direct relationship to it. Thus the relationship is
election and electing, passive and active at once. An
action of the whole being must approach passivity, for
it does away with all partial actions and thus with any
sense of action which always depends on limited exer-
tions" (I _and Thou, p. 62).

641pid, pp. 62-63.

65"There is nothing that I must not see in order
to see, and there is no knowledge that I must forget.
Rather is everything, picture and movement, species and
instance, law and number included and inseparably fused.

Whatever belongs to the free is included: 1its
form and its mechanics, its color and its chemistry, its
conversation with the elements and its conversation with
the stars--all this in its entirety.

The free is no impression, no play of imagina-
tion, no aspect of a mood; it confronts me bodily
and has to deal with me as I must deal with it--only
differently. . . .

What I encounter is neither the soul of a tree
nor % dryad, but the tree itself" (I__and Thou, pp.
58-59).
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causal coordination of reality, space and time become
figural frameworks imposed upon the "It" in order to
render it conditional and measurable.6® This is the
space-time of classical physics. However, in all I-Thou
relations, the encounter itself constitutes space and time.
Encounter begets the fundamental durational aspect of
existence. It would not be too much to claim that relation
generates duration. Buber asserts:

And - even as prayer is not in time but time in
prayer, the sacrifice not in space but space in the
sacrifice-~and whoever reverses the relation annuls the
realityT-I do not find the human be1n§7to whom I say You
[Thou] in any Sometime and Somewhere.

This encounter, therefore, is strictly speaking, the
present, and its recession into the past is its objectiva-
tion--its abdication of genuine relation.58 Only the
immediacy of pure relational presence is genuinely temporal.
All reflection upon the present (memory of the present) has
rendered the present as static. Buber designates these two
approaches to time as anthropological and cosmological
respectively.59 This is why it is so difficult to speak

661bid, p. 81.
671bid, p. 59.
681bid, p. 84.

69", | ., we must distinguish sharply between cosmo-
logical and anthropological time. We can as it wvere
comprehend cosmological time, that is, make sense of the
concept of it, as if all time were present in a relative
way, even though the future is not given to us at all.
Anthropological time, on the other hand, that 1is, time
in respect of actual, consciously willing man, cannot be
comprehended, because the future cannot be present,
since it depends to a certain extent, in my
consciousness and will, on my decision. Anthropological
time is real only in the part which has become
cosmological time, that is, in the part called the past.
This distinction is not identical with Bergson's
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about duration, for such an analysis is already detached
from the immediacy of encounter. It is problematic whether
one may even discuss duration as it is by nature intrinsic
to the immediate living context. It is no wonder that most
of Western thought has in fact spatialized, i.e., ossified,

all temporality.

Thorlief Boman/0 develops this thesis in terms

well~know one, where dured means a flowing present,
whereas the anthropological time which I mean functions
essentially through the memory--of course, in respect of
the present, this is always "open" memory; as soon as we
experience something as time, as soon as we become
conscious of the dimension of time as such, the memory
is already in play; in other words, the pure present
knows no specific consciousness of time® (Between Man
and Man, pp. 140-141).
(But for Bergson's equation of duration with memory, see
Creative Evolution, [trans. Arthur Mitchell (New York: Henry
Holt and Co., 1911)] p. 17.) For commentary on Buber's
concepts of time see Karl Heim, Christian Faith and Natural
Science (New York: Harper and Brothers, 1956), pp. 104-105.

70ye cite Boman because of his general corroboration
of Buber and Torrance regarding a Jewish vs. Western
conceptual distinction. That Torrance is familiar with his
Hebrew Thought Compared with Greek, trans. Jules L. Moreau
(London: SCM, 1960) is without question, as he served
on the editorial committee for the Library of History and
Doctrine series, of which this is a part. With regard to
the general conclusion that Hebrew active and Greek onto-
logical categories are complementary modes of thought,
it is generally the case (despite isolated exceptions) that
Torrance would assume a less charitable view toward the
Greeks. By appealing to the contemporary redefinition of
science as necessarily personal, he would depreciate the
importance of Greek scientific impersonal objectivity, which
forms one of Boman's epistemological poles. Such complemen-
tarity, Torrance would argue, fails to appreciate the
thoroughgoing unitary character of Hebrew thought itself.
Furthermore, despite his helpful Greek/Hebrew
distinctions, Boman fails to grasp the fundamental rela-
tional notion of time by reducing it to a psychic container:
For us [Greeks] space is like a great container
that stores, arranges, and holds everything together;
space is also the place where we live, breathe, and can
expand freely. Time played a similar role for the
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of the Greek mind, which emphasizes the primacy of space
over the transitory, privative world. Spatial geometric
relation was paramount, as so well attested in its art and
even religion. "(T)he Greek gods and the divine world had
to be conceived as exempt from all time, transitoriness, and
change because, time, change, and transitoriness are
synonymous terms."’/l The static immutability of God, in
consequence becomes fundamental not only to Platonic-
Augustinian theology but also to the heirs of Aristotle and
Thomas. The Hebrew alternative is the all-encompassing life
of God:
God's consciousness is a world consciousness in which
everything that takes place is treasured and held fast
in the eternal and is therefore as indestructible as
'matter'. Without a world consciousness, all the
history of humanity and of the universe would end in
nothing; for a people, however, for whom life and
history is everything, the concept of a divine world
consciousness is as necessary as the concept of eternal
being was for the Greeks. For the Israelites, the
world was transitory, but Jahveh and his words (and
deeds) were eternal (Isa. 40.8).72
Whereas Greek spatialization reflects a visual,
quantitative, fixed linear or cyclical, solar rendering of
time, the Hebrews calculated their calendar in terms of the

waxing and waning of the moon in its relation to the

Hebrews. Their consciousness is like a container in
which their whole 1life from childhood on and the
realities which they experienced of which they had heard
are stored" (Ibid, p. 137).
In the end it is Boman's psychological individualism which
distances him from Buber and Torrance's interpersonal
relationalism.

7l1bid, p. 128.
721pid, p. 139. Cf. Wood, Martin Buber's Ontology,

pp. 1l4-15, For the distinction between Greek substantive
and Hebrew verbal language, cf. CAC,I, pp. 304-306.
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qualitative events of the agrarian, religious society.73
Boman concurs with VonOrelli's conclusion that ". . . the
Semitic concept of time is closely coincident with that of
its content without which time would be quite impossible."74
Hebrew time is functional or instrumental, rhythmic, and
consequently non-visual., Where spatialization of time is

overcome so too is its mechanistic nexus. Robert H. Stein
argues, the Western mind proceeds from the logical necessity
of cause to effect whereas the Semitic sequence is from
effect to cause,’> where necessity is contingent upon
actuality. The temporal edge of experience is the stand-
point from which the past is viewed. The cause is discussed

only upon the occasion of the effect.

The Relational Present

The unmistakable contribution which Buber offers our
analysis is that the immediacy of inter-personal encounter

73We have already observed (p. 98 above) the
tendency of even the Jewish rendering of time toward static,
nomistic spatialization, .

74Hebraeischen Synonyma der Zeit und Ewigkeit, cited
in Boman, Hebrew Thought Compared with Greek, p. 139.

75An Introduction to the Parables of Jesus (Phila-
delphia: Westminster, 1981), pp. 30-31. Cf. C. F. D.
Moule, An Idiom Book of New Testament Greek (Cambridge:
Cambridge University Press, 1959), p. 142; Edmund F.
Sutcliffe, "Effect as Purpose: A Study in Hebrew Thought
Patterns," Biblica 35 (1954), pp. 320-327. N.B.: This view
continues within the confines of the Reformed position as
cause and effect are not reversed--the acts of man do not
condition the decrees of God as in Arminianism. Further-
more, this supports the view of Calvin as distinct from the
Calvinism of his later successors as evidenced in the
sequence in which election appears in the Institutes,
viz., after sanctification and justification. Later Calvin-
ism lapsed into a mechanistic stance by treating election
within theology proper and hence prior to and hypothetically
abstracted from history.
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generates a durational relation. One might therefore expect
each relation to constitute a distinct duration. This
supposition appears ludicrous from a non-relational stand-
point in which time functions in an absolute, monolithic
capacity. However, as we shall see shortly, within a
relativity framework this is perfectly proper.

For our immediate purposes Buber's thought clarifies
one further piece of our puzzle. It is Torrance's concept
of the imminency of Christ. This is the event in which the
grace of God in the ascended Christ through the Spirit
impinges upon man within the conditions of nomistic time in
such 2 way that he encounters eternity. Torrance applies
this both to the sinner and the saint:

Confronted by eternity, he is as it were, in eternityl
Or to make it even more picturesque, we might say that
this confrontation takes him for the moment out of the
bondage of time, out of the temporal-causal continuum
where_law operates; his fetters are severed and he is
free.
This may occur in the event of one's salvation, the time of
decision at which the Word of God unrelentingly confronts
him, It may also occur in the Eucharist in anticipation of
the final Parousia.
It is above all in the Lord's Supper that the new age
which overlaps the old, and is therefore veiled by it,
is sacramentally unveiled in anticipation of the great
unveiling of the Kingdom of Christ at the final Par-
ousia. This means that we have to distinguish in a
doctrine of 'the real presence' between the Eucharistic
Parousia of Christ and His final Parousia in judgment
and new creation. Jesus Christ is really present under
the veil of the bread and wine, but in such a way that

He holds back the full power and majesty of His presence
to give us time on earth and in history to fulfil His

76mpc," p, 123; cf. AT, pp. 83-84.
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will before He comes again.77

Through Word and Sacrament in the Spirit of Christ, there-
fore, the imminence of Christ is experienced. It is in
these moments of personal encounter that the Time of Christ
is generated in the relational between. We enter His time
frame.

One further corollary is derived from this analysis.
We have concluded, it is only in the immediacy of relational
encounter that genuine duration exists. Without an apprec-
iation of the 'concurrence' of redemptive and nomistic
time it would be impossible to speak of the real presence of
Christ to contemporary man. The imminence of Christ is
synonymous with His everlasting contemporaneity. It is
telling that those within the baptistic tradition, who have
devaluated the sacraments to ordinances tend also to be
those who reduce the Living Word to the enscripturated word
without remaihder and verge on what Torrance warns is
blasphemy of the Holy Spirit.’8 The living reality of
Christ is preserved solely for the historic dimension of
this world. It is expedient within this context that a
relational corrective be applied.

Predictably, it was a solitary Jewish voice, in
Henri Bergson, that challenged the monolith of Greek
temporality.79 Buber directs us to Bergson's notion of
duree’ for an approximate understanding of the relational

77

cac, I, pp. 139; cf. pp. 19-20, 163, 171;
Reconciliation, pp. 121, 135; STR, pp. 101-102, 149; AT, pp.

178-179.
78RBET, 7/15/81; cf. Reconstruction, p. 256.

79Boman, Hebrew Thought Compared with Greek, pp.
126, 129.
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present.80 This .is significant, because Torrance has
also intimated the value of Bergson for our durational
analysis.81

Henri Bergson

Pure Duration

For the early Bergson,B2 pure duratioﬂ is the

fundament of conscious processes whereby the heterogeneous

psychic experience emerges in the organic unity of living
presence. Unlike abstract, mathematical time, which
spatializes duration by reducing it to a completed, linear,
visual succession of objects, pure duration melts the past
into the present as a musical performance generates an
indivisible rhythmic succession--a qualitative impression.
He writes:

We can thus conceive of succession without distinction,

and think of it as a mutual penetration [of past and

present], an interconnection and organization of

elements, each one of which represents the whole, and
cannot be distinguished or isolated from it except by

80"The You appears in time, but in that of a process
that is fulfilled in itself--a process lived through
not as a piece that is a part of a constant and organized
sequence but in a ‘'duration' whose purely intensive dimen-
sion can be determined only by starting from the You.
It appears simultaneously as acting on and as acted upon,
but not as if it had been fitted into a causal chain; rather
as, in its reciprocity with the I, the beginning and end of
the event" (I and Thou, p. 81).

811t is not merely coincidental that Bergson, from
his Jewish perspective countered the idealizing tendencies
of much durational discussion. He was influential upon
Michael Polanyi (The Tacit Dimension, p. 46) and Ilya
Prigogine, whom we shall discuss below (RBET, 7/7/81). Cf.
DCO, p. 55.

827ime and Free Will: An Essay on the Immediate
Data of Consciousness (London: George Allen and Unwin,

[1889], 1910.
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abstract thought.83

All arithmetic concepts of time are scientific
reductions of duration to space; classical ". . . science
cannot deal with time and motion except on condition of
first eliminating the essential and qualitative element--of
time, duration, and of motion, mobility."84 As such
time was conceived as a fourth coordinate on the Cartesian
axis--a "fourth dimension of space."85 Time became reduc-
ible to divisible, homogeneous units. The future could
be projected quantitatively, and hard determinism ensued.
In short:

The problem of freedom has thus sprung from a misunder-
standing: it has been to the moderns what the paradoxes
of the Eleatics were to the ancients, and, like those
paradoxes, it has its origin in the illusion through
which we confuse ‘succession and simultaneity, duration
and extensity, quality and quantity.

In his later writings he speaks of duration as the
most substantial reality--". . . the continuous progress of
the past which grows into the future and swells as it
advances. And as the past grows without ceasing, so also
there is no limit to its preservation."87 Life processes as
creative change.,

It is to his credit that he continually inveighs
against what we shall call the 'detemporalizing' tendency

831bid, p. 101.
841pid, p. 115; cf. DCO, pp. 49-50.
851bid, p. 109.
861bid, p. 240.

87Creative Evolution, p. 4.

-
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of the Western mind. In his Duration and Simultaneity88
he exposed the tendency of early relativity physicists to

lapse back into a semi-relativity--the Newtonian absolutist
framework, which posited space as an inert vessel in which
all motion was ultimately correlated. It is a similar
detemporalizing tendency in contemporary Protestant hermen-
eutics, whether of the a-historical or of the propositional
genre, that in Torrance's view detracts from the fundamental
living, personal relation of God with man in Jesus Christ.
The recent hermeneutic dilemma is this abstractionist
dualism which extricates the past from the present or the

existential from the essential.

Despite the magnitude of the importance of Bergson
for his critique of spatialization of time, which informs
Torrance's analysis of temporality, we cannot ignore the
fact that as a 'half-Kantian'89 he failed to overcome an
inveterate dualism. He even distinguished between the
social self and the psychological self as the difference
between external spatiality and internal temporality.90
Thus although the concrete versus abstract durational motif
of Bergson parallels that of Buber's I-Thou versus I-It
temporality, his psycho-biological orientation renders his
vitalism introspective and organic, thus lacking in rela-

88Trans. by Leon Jacobson (New York: Bobbs-Merrill,
1966).

89Bergson depicts Kant's error as allowing time
to be merged into a spatial category of the understanding.
Bergson admitted only time within the categories of con-
sciousness, while relegating space to the reality of the
external world (Time and Free Will, p. 232). Cf. Milid
apek, Bergson and Modern Physics: A Reinterpretation and
Re-evaluation (Dordrecht, Holland: D. Reidel Publishing,
1971), p. 83.

90Time and Free Will, p. 231.

— .
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tional immediacy. Buber's personal is not reducible to
Bergson's psychological.9l Wood suggests Buber's alterna-
tive be expressed as "ontologism"gz--the relational Between.
As such we must concede, Bergson is but an excursus upon the
way to understanding Buber and ultimately Torrance,

Durational Polyphony

It is the musical metaphof of Bergson's duration
which best reflects Torrance's understanding of the continu-
ity of dynamic relation. However, for our purposes it is
most fruitful in illuminating redeemed rather than fallen
time. In fact one might go so far as to say the tyranny of
fallen time is its propensity toward spatialization.

In Torrance's discussion of the parousia he main-
tains, it appears from the perspective of fallen time to
be a double event--first and second advent. However, the
New Testament maintains its singularity.93 There is a
continuity between the first and second advents such that
the presence of Christ is imminent.9%%

Since it [the second advent] is not different from the
first advent but is essentially continuous with it, that
final parousia constantly impinges upon the Church in
the present so that inevitably it feels and must feel
that the final advent is about [to] . . . dawn. It is
in fact already there knocking at the door and waits

only the eschatological moment of its open manifestation
when the veil of sense and time of our world will be

91cf, I _and Thou, pp. 121-122; "Von der Veredelung
der Welt," Nachlese (Heidelberg: Lambert Schneider, 1965),
p. 1490,

92Martin Buber's Ontology, p. 86.

935TR, p. 144; CAC, I, p. 309.
94STR, pp. 142-146;. cf. AT, p. 186.
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torn aside (Rev. 3:20).95

This is, éo to speak, the cantus firmus of which our

space-time stands in contrapuntal relation. Torrance
elaborates in terms of a Bach fugue:

e ¢« o where the given canto firmo calls the lower
melodies into added counterpoint, and where the counter
subject finds its real continuity only in answer to the
prime subject and in harmony with it. In such a fugue
there is an uninterrupted unfolding of events already
implied from the outset.96

The parousia is understood uright as a melodic whole. 1In

A. N. Whitehead's vibratory theory of matter we find an

apt illustration:
e » o taking a metaphor from the ocean tides, the system
will sway from one high tide to another high tide. This
system, forming the primordial elements, is nothing at
any instant. It requires the whole period im which to
manifest itself. In an analogous way, a note of music
is nothing at an instant, but it also requires its whole
period in which to manifest itself.97

This undulatory pattern fits the precise motion of the

Parousia: Incarnation/Katabasis, Resurrection/Anabasis, and

second Advent as one harmonious event.

It is due to the ascension that the consummate
presernce of Jesus Christ is hidden from view. The ascension
effects an "eschatological pause" in the garousia.98
That is to say, what is eschatologically complete already as
a single dynamically continuous event in Jesus Christ, the

953TR, p. 146; cf. p. 152.

7973 96¢ac, I, p. 219; cf. RET, pp. 107-108; STI, pp.

97Science and the Modern World (New York: Free

Press, [1925], 1967), p. 35. See Milic Caepek, Bergson and

Modern Physics, pp. 316-318 where he demonstrates Bergson's
compatibility with such a metaphor.

983TR, p. 145.
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Eschatos, 99 is split apart from our vantage point, because
we s8till operate under the conditions of nomistic, incre-
mental time. This protracted time, which though contra-
puntal to the presence of Christ, does not yet embrace it as
a consummate whole. Rather, it is a teleological goal. Any
adequate eschatology must, therefore, take into account both
temporal frames of reference. We shall elaborate this
further at appropriate junctures.

Onto-relational vs. Existential Relation

If Buber provides a fundamental clue to an under-
standing of Torrance, we must entertain the question
of the propriety of an existential interpretation of
relation.100 ye have already intimated that the relational
conjunction of I and Thou was far more than merely a
psychological projection101 or subjective determination
reducible to a single pole of the relation. If this were
the case we would be left with either transcendental
mysticism or solipsistic individualism. It is the latter
which plagues so much of contemporary existentialism.
Because the 'other' is fully real, our relation to it in
Torrance's words is, "onto-relational, . . . subsisting
between things . . . [as] an essential constituent of their
being, and without which they would not be what they are.
It is a being-constituting relation."102 {Undoubtedly it is
Buber's unitary God which prevents him from making full

991bid., p. 151.

100yood labels Buber a practical rather than a
theoretical existentialist, concerned with relational
presence rather than the primacy of existence (Ibid, p.
118).

10lge, 1bid, pp. 41, 85.
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hypostatized use of the Spirit relation to which he
refers.103 Torrance contends, Buber is in fact a covert
Trinitarian.l04 The I-Thou relation is a communion of love,
which within the ontological and economic aspects of the
Trinity is the theological expression of the Holy Spirit. To
adequately speak of personal relation is to speak of
relation constituted by the Person of God in His Spirit.
This is the ontological Between--the realism which overcomes
all subjectivigt existential attempts to effect it. Just
as the Being and Act of God are inseparable so too the
essential and existential aspects of relation must be
conjointly unified, but the unity is an hypostasis.,

Torrance directs us to the Greek Fathers, who have
implemented the fundamental Jewish insight of person into
its overt Christian fruition.

5. Relation in Eastern Orthodox Perspective

The most natural progression from Hebrew to
Christian categories, as might be expected, is found in the
Greek rather than Latin Fathers. Torrance, following
R. V. Sellers, traces the continuity of this tradition from
St. Mark to Demitrius and Dionysius, Peter and Alexander to
St. Athanasius,l105

As we inquire into the hypostatized reality of
personal onto-relation we are directed by Torrance espe-

"cially to the theology of St. Athanasius and Cyril of

Alexandria and the foundations which eventuated in the
Church's defeat of Arian and Macedonian heresies. In
Athanasius the Hebrew "between" becomes multifaceted.

103cf, f.n. 60 above.

104GGT, p. 150; Israel: People of God, p. 6.

105Reconciliation, PP. 215-216.
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Through the prism of Athanasian thought, onto-relation
refracts theologically into the trinitary perichoresis of
the Father-Son-Spirit relation, Christologically into the
Christological perichoresis of the God-man relation, and
pneumatologically into the theosis of the Spirit-man

relation. The first is the uncreated, ontological category,

the latter two the created economic categories.1°5

Perichoresis

In order to safeguard the person of the Holy
Spirit from the Arian, Tropici, and Macedonian subordina-
tionist tendencies the Eastern Church has been careful to
avoid the Western Niceno-Constantinopolitan assertion of the
procession of the Spirit from the Father and the Son
(Filioque). Nevertheless, as Torrance points out:

It is one of the curious features of church history that
the Western Church which had officially championed the
addition of the filioque clause ., . . has tended in
practice to ignore it, whereas the Eastern Church which
decidedly rejected it has tended to uphold the emphasis
which it was designed to safeguard . . .107

Athanasius rejects the temptation succumbed to by later
theology of disjoining the being and operation of God108
and in particular the being of Christ and the activity of
the Spirit. In effect, without explicitly stating it,
Torrance sees Athanasius as supporting the necessity of the
Filioque, which,

e« o« o is the earliest and profoundest way of saying solo

Christo, solo aratia, sola fide. The extent to which

the Reformation had to recall the Western Church to the
centrality of Christ is the measure of its departure

106ggT, p. 173,
107Reconstruction, p. 229.

108Reconciliation p. 236.
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from the homoousion of the Spirit.lo9

Theological[ Trinitary Perichoresis

Theologically it is essential that the reciprocity
of the persons of the Trinity be maintained if the redeip-
tion of Christ and its Spiritual appropri&;ion is to
be preserved. To effect this, the East introduced the
technical term, perichoresis. In its broadest definition
perichoresis derives, as Harry A. Wolfson argues, from the

Stoic notion of "mixture etymologically evidenced as

thorough penetration."110 It variously assumed Trinitary
and Christological significance, the former referring to the
dynamism of the trinitary homoousion, in contradistinction
to the Arian and Sabellian formulae, the latter to the
dynamic mode of the hypostatic union in its twofold motion
of the antecedent penetration of humanity by the Word and
the consequent penetration of the Word by man. In short the
Christological perichoresis entails 'deification' of man and
the humanization of God without the integrity of either
being jeopardized as in some mystical and monophysite and

kenotic and Nestorian theologies.
The Eastern Church, in distinction from the West,

109Reconstruction, P. 230; cf. pp. 217-218;
Reconciliation, p. 235. Athanasius comes very close to
a declaration of the filioque in Orationes contra Arianos,
IV, III, xxv, p. 24: ", . .the Son does not merely partake
the Spirit, that therefore He too may be in the Father; nor
does He receive the Spirit, but rather He supplies It
Himself to all; and the Spirit does not unite the Word to
the Father, but rather the Spirit receives from the Word."
This is also the case in Ad Serapionem Orationes, IV, I, 25;
"And if the Son, because He is of the Father, is proper to
His essence, it must be that the Spirit, who is said to be
from God, is in essence proper to the Son. And so, as the
Lord is Son, the Spirit is called Spirit of Sonship."

110The Philosophy of the Church Fathers, pp.
419-420, 428,
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emphasized the more dynamic posture of tri-unity by virtue
of the mutual intercommunal reciprocity of Persons rather
than the more static substantival unity of nature., This
harkened back to the Johannine account of the circuminces-
sion of Christ and the Father.lll -Athanasius comments:
For when it is said, 'I in the Father and the Father in
Me, They are not therefore . . . discharged into Rach
other filling the One the Other, as in the case of empty
vessels, so that the Son fills the emptiness of the
Father and the Father that of the Son, and Each of Thenm
by Himself is not complete and perfect . . ., for the
Father is_full and perfect and the Son is the Fulness of
Godhead,112
He uses the figures of the radiance of the sun and the
stream of the fountain as illustrations.l13 The extent
of this interrelation is total with the single exception of
the designation of personal names, Father, Son (and Spirit).
Perichoresis reached its formal articulation by John of

Damascus, who employed it in both Trinitary and Christologi-

cal service.ll4 In the East, personhood thus became
conceived aright only in terms of diversity in unity and
inconfused inseparability. Eberhard Juengel commenting upon
the Barthian doctrine of perichoresis writes:

None of the divine modes of being, then, exists in
abstraction from the others. Even the mutual related-
ness of the modes of being is no abstract structuring of
the being of God. But the mutual relatedness of the
modes of being takes place as participation in each
other. . . . In this participation it is a question of
a "passing into one another,X through which a trespass
of one mode of being against another is impossible.

11150, 10:38; 14:11; 17:21.

1120rationes contra Arianos, III, 1, p. 394.

1131p3id, III, 3, p. 395.

+114cf, Leonard Prestige, "PERICHOREO and
PERICHORESIS in the Fathers," Journal of Theological Studies
29 (April 1928): 248-251,

-
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Rather does the perichoresis work "that the divine modes
of being mutually condition and permeate one another so
completely that one is always in the other two and the
other two in the ome.Y The doctrine of perichoresis
helps us to formulate the concrete unity of the being of
God in that we think of the modes of God's being as
meeting one another in unrestricted participation.11

The ostensive metaphysical paradoxes of the Trinitary
and Christological formulae are, within this context, but
categorial aberrations foisted upon theology from an alien
perspective.

Christological Perichoresis

Furthermore it is essential that the interrelation-
ship of Christ with man be more than a psychological or
moral union if we are to escape docetism. Thus, Torrance
contends that, unlike Plato and Origen, Athanasius affirms:

e« « o« through His relation with the Father and His
relation with us, the incarngte Son of God fulfils the
part of a Mediator (mesites) even in regard to
space-relations between man and God, for mere creatures
are unable to make room (chorefn) for God in their
natures, far less are they able to endure the Creator in
their created beings. This bridge is supplied in the
Incarnation but the relation between the incarnate Son
and the Fatheg cannot be thought out in terms of a
receptacle (angeion) notion of space, for the
applications of such a concept to the kenosis can
only lead to a false kenoticism which does mot do
justice to the 'fullness' and 'perfection' of either the
Father or Son, since it fails to think of them in
accordance with their natures. The inter-relations of
the Father and the Son must be thought out in terms of
'abiding' and ‘'dwelling' in which each wholly rests in
the other. This is the doctrine of the perichoresis
e« o« o« in which we are to think of the whole being of the
Son as proper to the Father's essence, as God from God,
Light from Light, Creaturely realities are such

115The Doctrine of the Trinity: God's Being is in
Becoming, trans. Horton Harris (Edinburgh: Scottish Academic

Press, 1976), pp. 32-33. Quotation ¥, CD, IV, 1, 59, p.
203; ¥y, ¢p, I, 1, 3, p. 370.
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that they can be divided up in separate places . . . but
this is impossible with the uncreated source of all
Being, with the Father, Son and Holy Spirit who wholly
dwell in each other and vho each have room fully for the
others in the one God.ll

In a most illuminating article, to which Torrance directs

our

attention.117 Je D Zizioulas moves in-the direction

which Relton intimated above--toward a non-Aristoteliah

rendering of the hypostatic union. The intent of Nicene

Christology, Zizioulas suggests, was to transform the

substantival notion of "hypostasis" into a personal one.

Unfortunately through the influence of Augustinian

introspection and Boethian individuation this transformation

was

never adequately incorporated into the Western

tradition. The Orthodox alternative, he contends,

e « o is basically different from being an individual or
'personality' in that the person can not be conceived in
itself as a static entity, but only as it relates to.
Thus personhood implies the 'openness of being', and
even more than that, the ek-stasis [communion,
relatedness, 1lit. to stand out of] of being, i{.e., a8
movement towards communion which leads to a
transcendence of the boundaries of the 'self' and thus
to freedon. At the same time, and in contrast to the
particularity of the individual which is subject to
addition and combination, the person in its ekstatic
character reveals its being in a catholic, i.e. integral
and undivided, way, and thus in its being ekstatic it
becomes hypostatic [particularity, uniqueness], 1i.e.,
the bearer of its nature in its totality. Ekstasis and
hypostasis represent two basic aspects of Personhood,
and it is not to be regarded as a mere accident that
both of these words have been historically applied to
the notion of Person. Thus the idea of Person affirms
at once both that being cannot be 'continued' or
*divided', and that the mode of its existence, its
hypostasis, is absolutely unique and unrepeatable.
Without these two conditions being falls into an

116g711, pp. 15-16.

117yia his "Toward and Ecumenical Consensus on the

Trinity," Theologische Zeitschrift (Basel) 31 (1975):

348.
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a-personal reality, defined and described 1like a

mere 'substance', i.e., it becomes an a-personal

thing.118
The very notion of personhood requires relation with God
for its constitution. Human personhood, in and by itself,
is a privative, truncated reality. It is in fact =a
misnomer. Given this definition, all tendency toward
autonomy, toward relation with creation apart form God, 1is
deleterious to personhood and tantamount to idolatry. This
is the character of original sin, which Christ alone, by
virtue of his hypostatic theanthropic relatiom, could
dispel. It is only man in relationship to God who is fully
personal, and it is only in Christ that this relation is now
effected. Thus, though Christ 1is a particular man or
hypostasis he is at the same time the ontological way of all
men to the Father. In Torrance's words, he is the
personalizing person. This is, Zizioulias contends, the
"de-individualized" Christ.l19 Now this is far superior
to forensic, sacramental, or moral categories of
representation, which do not adequately account for our
participation in Christ.

Theosis

Our relation to Christ is .in the Spirit. Zizioulas
continues:

« « « in each man's relation to Christ the Spirit is not
simply an assistant to the individual in reeching
Christ, but the in, in which he is participant in
Christ. Baptism was from the beginning 'in the Spirit'
and 'into Christ.120

118"gyman Capacity and Human Incapacity," Scottish
Journal of Theology 28 (1975): 407-408.

1191pid, p. 441.
1201p14d, p. 442.
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Although the mystical elements of Greek Orthodoxy readily
allow this Spiritual, ontological union to be interpreted in
terms of the deification of man, this is not necessarily the
case, and Torrance argues, a misunderstanding of the term
theosis. Again, Zizioulas elaborates:
« » o man becomes truly man, i.e. he acquires fully his
natural identity in relation to God, only 1if he is
united with God--the mystery of personhood is what makes
this possible. Theosis as a way of describing this
unity in personrhood, is, therefore, just the opposite of
a divinisation in which human nature ceases to be what
it really is, Only if we lose the perspective of
personhood and operate with 'nature' as such [i.e.
non-relational individuality], such a misunderstanding
of theosis can arise.
Robert Stephanopoulas concurs: Theosis is ", . .an
objective, historical reality already achieved fully in the
person of Jesus Christ who redeemed humanity by his
incarnation."122 For Athanasius we may speak of
"deification" only in Christological and Pneumatological
terms, or as Torrance explains it, in the outward and inward

givenness of God respectively.123

1211pid, p. 440.

122n7he Orthodox Doctrine of Theosis," in An
Orthodox and Reformed Dialogue, John Meyendorff and Joseph
McLelland, . ed. (New Brunswick: Agora Books, 1973), p. 156;
cf. pp. 149, 155. However, unlike Torrance, he contends
when we move from Christology to anthropology the ontologi-
cal categories are replaced with moral and spiritual .ones
(ibid, pp. 150, 160). It is fair to say Stephanopoulas has
failed to consistently implement a relational metaphysic in
his theological interpretation. See Reconciliation, p. 184
where Torrance cites the objective mediation of Christ,
the Offerer and Offering.

123&2, p. 154; cf. Reconstruction, pp. 93-97.
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Christological Theosis: Outward

Athanasius explains: "For he [Christ] became man
that ve might become divine: and he revealed himself through
a body that we might receive the idea of the invisible
Father. . ."124 oQur Christology lapses into a form of
docetism if humanity in any sense merges into deity. Thus
whenever we speak of our union with Christ it can only be
expressed as a participation in his human nature.
Athanasius belabors this point. Such a doctrine avoids the
problem of transcendent participation (m€thexis) introduced
by Socrates and exposed in the Parmenides: if the particular
participates in the entire Idea then a sort of ubiquitarian
pluralism a la Luther would emerge; if the particular
participates only in a part of the Idea, the one
paradoxically is divisible.l25 Plato found no adequate
solution to this dilemma. Torrance suggests the Christian
response to participation is the doctrine of koinonia:

124pe Incarnatione in Contra Gentes and De
Incarnatione, ed. and trans., Robert W. Thomson iOxford:
Clarendon Press, 1971), 54, p. 269; cf. 43, p. 243;
Orationes contra Arianos, IV, I, xi, 39, p. 329; 45, p. 333;
IT, =xi, 70, p. 386 & n. 1; III, xxvi, 34, p. 412; 38, p.
414; 39, p. 415.

125Remarkab1y, Athanasius introduced a proto-
Extra-Calvinisticum: "He was not enclosed in the body,
nor was he in the body but nowhere else., Nor did he move
the latter while the universe was deprived of his action and
providence. But what is most wonderful is that, being the
Word, he was not contained [sun€chd] by anyone, but rather
himself contained everything. And as he is in all creation,
he is in essence outside the universe but in everything by
his power, ordering everything and extending his providence
over everything. And giving 1life to all, separately and
together, he contains the universe and is not contained, but
in his Father only he is complete in everything. So ‘also
being in a human body and giving it life itself, he accord-
ingly gives life to everything, and was both in all and
outside all. And although he was known by his body through
his works, yet he was not invisible by his action on
the universe" (De Incarnatione, 17, p. 175).
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‘e o« » in which the human nature of the participant is
not deified but reaffirmed and recreated in its essence
as human nature, yet one in which the participant is
really united to the Incarnate Son of God partaking in
him in his own appropriate mode of the oneness of the
Son and the Father and the Father and the Son, through
the Holy Spirit. 1In the nature of the case we are
unable to describe this participation in positive
language any more than we can describe the hypostatic
union in positive language. . .

Cyril of Alexandria subsequently spoke of this,
Torrance argues, as a metastoicheiosis or transelementing
in contrast to a transubstantiation, which, ". . . far
from implying any depreciation or diminishing of human
nature it was interpreted to mean not only the upholding
and preserving of it in its integrity as human but the

completing and perfecting of it in an enriched relation to
God. L] l"127

Pneumatological Theosis: Inward

Now, although the person of Christ is the
onto-historical solution to the problem of transcendent
participation, the problem of the horizontal relation of his
humanity to ours requires the 'divinizing' activity of the

Holy Spirit. This is Athanasius' objective pneumatological
inwardness:

Therefore because of the grace of the Spirit which has
been given to us, in Him we come to be, and He in us;
and since it is the Spirit of God, therefore through His
becoming in us, reasonably are we, as having the Spirit,
considered to be in God, and thus is God in us: - o«
(T)he Spirit does not unite the Word to the Father, but
rather the Spirit receives from the Word. And the Son
is in the Father, as His own Word and Radiance; but we,
apart from the Spirit, are strange and distant from God,

126Reconstruction. p. 186; cf. p. 217.

127Reconciliation, p. 162,
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and by the participation of the Spirit we are knit iato
the Godhead; so that our being in the Father is not
ours, bffsis the Spirit's which is in us and abides in
USe ¢ o

Significantly, although the operative categories of -
redemption in the early Latin Church were ethical and
forensic, and in the Greek Church, following Origen,
cosmological, Athanasius maintained a physical or realist
perspective in the manner of Ignatius.l29 Torrance elabor-
ates:
The Athanasian doctrine of theosis or theopoiesis
through the Spirit, in which we are so renewed and
enlightened through adoption in the incarnate Son to be
sons of God, does not import any inner deification of
our human nature, but the assuming of us into the sphere
of the direct and immediate activity of God himself in
such a way that our human being is brought to its

teleiosis in relation to the Creator and we find our .
real life hid with Christ in God.130

This then is how we are to understand the mystical union.

1280prationes contra Arianos, IV, III, xxv, 24, pp.
406 & 407. Cf. The Letters of St. Athanasius concerning the
Holy Spirit [Ad Serapiomem Orationes, IV], trans. with
Intro. C. R. B. Shapland (New York: Philosophical Library,
1951), I, 24, pp. 125-126.

129prchibald Robertsen, "Prolegomena," in Wace .and
Schaff, Athanasius, pp. lxix-1lxx. This was also the
case with Cyril of Alexandria: Reconciliation, p. 160.

13°Reconciliation. ps 234; cf. TS, p. 349;
Reconstruction, pp. 205, 243; GR, p. 180. Father Kallistos
Ware, Bishop of Diokleia, independently corroborates
Torrance's interpretation:

"We are called to share in God's life, in His Glory. We
remain human, ve remain created, but we are truly and
fully united with God in His divine energies. And these
energies transform us, so while we remain human we also
share in the divine 1life. That is our final aim. Saint
Basil says, "The human person is a creature that has
received the commandment to become God" ("Image and
Likeness: An Interview with Bishop Kallistos Ware," ed.
James Morgan, Parabola 10 no. 1 [Spring 1985]: 65).
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It is the Church's analogue to the hypostatic union and
should be construed as synonymous with the fellowship
(koinonia) of the saints in the Church, the body of Christ,
through the Spirit,131 i

In that for Athanasius the Spirit is understdﬁﬂ;gs
the "creative activity of God",132 Torrance thetgfé?e
infers that the mode of Spiritual relation is a lqﬂéfif
ongoing creativity.l33 It is this continual creative
relationship with God through the Spirit of Christ which
supplants the Scholastic Protestant, mechanistic,
rationalistic structures of grace. Our relation to God is
thoroughly unpredictable and contingent from our
perspective.

Perichoresis and Theosis of Duration

The Eternally Living God

There is a profound change of perspective which is
required in the conceptualization of both time and eternity
once the full import of perichoresis is appreciated. Within
a substantival frame of thought the suggestion of
interpenetration requires displacement. Distinct entities
cannot occupy the same space. However once persons are
understood in terms of inter-relation the problems
introduced by substance disappear. Relations neither
displace nor jeopardize the integrity of the other.134

131cac, 1, p. 51.
132Reconstruction, pP. 215.

133cf, Reconciliation, p. 2 where Torrance argues
the same point regarding Cyril, and STI, p. 85 where he
identifies the Holy Spirit, "The immediate personal energy
of God," as disclosing the interrelational principle
of the sheer creativity of God.

134gG6T, p. 173,
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They unify without confusion. This ultimatélz is possible,
Juengel explains, because in His Trinitary communion, God is
self-related:
God's self-relatedness is based on God's 'Yes' to
himself. 1In this 'Yes' of God to himself God sets
himself in relation to himself, in order so to be he who
he is. In this sense God's being is in becoming.
Thus God as self-relational does not require another
than Himself for his being.135 It is His self-relation
ad intra which is the ground for all relation ad extra.137
Torrance suggests within the Divine life there is a
temporal correlate to the perichoresis in as much as space-
time and its Divine archetype are inseparable.138 Eternity
is not a duration which the Triune God indwells. God is not
in eternity. Eternity is the act of indwelling. Eternity

135The Doctrine of the Trinity, p. 102,

136This is a major point of distinction between
Barth and Torrance's relational theology and Whitehead's
process theology. The former subscribe to a divine dynamism
ad intra while the latter, devoid of a doctrine of the
Trinity, generates the actuality of its becoming ("conse-
quent nature") only by ingression into the world. Whitehead
summarizes: "It is as true to say that God [as the primor-
dial possibility and subjective datum] creates the world, as
that the World [as superjective datum] creates God" (Process
and Reality, p. 410).

For Torrance, the anhypostasis of Christ's humanity
serves the analogous Christological function of preventing
the necessity of Christ's dependence upon created humanity.
It is the sheer contingent dependence of the world upon God
in Christ maintained sola gratia within creatio ex mnihilo
and in the enhypostatic conjunction of humanity with the
Word that distances Torrance's thought from the panentheism
or even the "panenChristism" of process theology (cf. Thomas
W. Ogletree, "A Christological Assessment of Dipolar
Theism," in Process Philosophy and Christian Thought, ed.
Delwin Brown, Ralph E. James, Jr., and Gene Reeves
[Indianapolis: Bobbs-Merril, 1978], p. 343).

137Juenge1. The Doctrine of the Trinity, p. 99.

1383TR, pp. 130-131.
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is not something behind or above God but is the interactive
between of the dynamism of Trinitary communion. Barth
provides a useful exposition for our 'perichoretic‘ sequel
of eternity. Eternity as relational is properly conceived
only from the triune perspective: '

We are speaking about the God who is eternally the
Father, who without origin or begetting is Himself the
origin and begetter, and therefore undividedly the
beginning, succession and end, 211 at once in His own
essence. We are speaking about the God who is also
eternally the Son, who is begotten of the Father and yet
of the same essence with Him, who as begotten of the
Father is also undividedly beginning, succession and
end, all at once in His own essence. We are speaking
about the God who is also eternally the Spirit, who
proceeds from the Father and the Son but is of the same
essence as both, who as the Spirit of the Father and the
Son is also undividedly beginning, succession and end,
all at once in His own essence. It is this "all," this
God, who is the eternal God, really the eternal God.
For this "all" is pure duration, free from all the
fleetingness and the separations of what we call time,
the nunc aeternitatis which cannot come into being or
pass away, which is conditioned by no distinctions,
which is not disturbed and interrupted but established
and confirmed in its unity by its trinity, by the inner
movement of the begetting of the Father, the being
begotten by the Son and the procession of the Spirit
from both. Yet in it there is order and succession.
The unity is in movement.

This, in Torrance's terms, is ". . . the uncreated and
creative 1ife of God."140 Thig alone is true uncreated
duration. As Barth contends, the eternity of God,

e« « « decides and conditions all beginning, succession
and end. It controls them. It is itself that which
begins in all beginnings, continues in all successions,
and ends in all endings. Without it nothing is or
begins or follows or ends. In it and from it, in and
from eternity everything is which is, including all
beginning, succession and end. To that extent it is and

139¢p, 11, 1, 63, p. 615.
140gTR, p. 131.

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



p—o

GOD-CHRIST-MAN DIMENSION: REDEMPTIVE RELATION 150

has itself beginning, succession and end, 141

This dynamic Trinitary communion reflects the
Scriptural designafion of the living God nuch lo:e
adequately than those who subscribe to the eternity of God
fitted with philosophic categories of static unity. We see
that a static unity is not essential for the 1ntegrify?§f
the Godhead. In fact such a notion is alien to therdivine
life and intimates a nomistic rigor analogous to thaf‘iiich
we have seen introduced by the interpersonal alienatioh of

man from God.

The Bi-durational Person of Christ

If God is, as Torrance claims, 'antecedently eand
eternally in Himself what He is toward us in Jesus Christ’',
one would expect to find a Christological expression of this
dynamic interrelation such that the inconfused conjunction
of Time and Eternity are not antithetical but rather endemic
to the very life of Christ.

It is clear that the Orthodox view of person as
ekstatic provides the key for such a dynamic relation as
intrinsic and constitutive of what it is to be personal. To
be personal is to be in durational relation. What is more,
however, is the orthodox understanding of the hypostatic
integrity of person ensures that the dynamism of thie
relation does not introduce factors alien to its nature.
The Christological perichoresis establishes the coexistence
of human time within Divine eternity. This is not a
casual conjunction'sut the norm, any detraction from which
is a privation{ True personhood is durationally
two-dimensional.

| If this is the case, we must ask, who theh is
personal? The fall, having introduced a breach in the

l41¢cp, 11, 1, 31, p. 610.
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God-man relation introduces depersonalization, which
includes a fundamental detemporalization in the sense of
nomistic ossification, which we have already discussed.
Death 1is the_ultimate confirmation of this detemporalized
alienation. It is into this breach that the only true
person--the personalizing person--Jesus Christ steps. This
personalizing person is temporalizing person as in Him time
is redeemed, death is conquered and 1life is set in

everlasting communion with God.

Theosis of Time in the Spirit

True personhood is two dimensional: Eternal and
Temporal. Just as Christ is the outward relation of God
to man, Time to Eternity, the Holy Spirit is the hypostatic
relation between the Time of Christ's humanity and the time
of our humanity--the time of the Church. It is essential
that we do not coordinate our time with Eternity per se, but
we only have access to Eternity through the representation
of Christ, who is both & man and the man. We are not in any
sense both divine and human, eternal and temporal. To refit
an Athanasian dictum in this context, Christ assumed our
temporality that we might assume his eternality. That is by
virtue of his human, historical, temporal incarnation, we
through Him fellowship with the eternal God. HMamn or the
Church is not in and of itself durationally two-dimensionai.
but in Christ we are. God in his ek-static union with .man
assumed Time into His Eternal life. In turn, Christ,
as Person, ek-statically incorporates our humanity into

His. As the one true Person, Christ is concrete in His
universality, i.e., in His ekstasis, and universal in his
concretion, i.e., in his hypostasis. This is a concrete
universal event which by virtue of the filioque issues from
itself a fully adequate mode of participation. Whereas the
Christological theosis is concrete universality in its
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extension, the pneumatological theosis provides the
intensive participated relation--applied uﬁiversality;142
To be in the Spirit is to be ek-statically united to Christ.
The strength of the ek-static between is grounded in nothing
less than the filioque. It therefore is of divine rather
than human origin. As such it is an inalienable relaticz.

Man under the conditions of nomistic time stands
outside of himself through the reconciliation of Chfl?f
and in the Spirit. As ek-static he stands out of nomistic
time and stands in the Time of Christ. He is who he is
beyond himself. He is fundamentally bi-temporal--ever-
lasting and mortal, without mitigating his individual
identity as mortal. We have, therefore, discovered with
Torrance's direction a more adequate way to understand how
it is that one may already be in Christ what he is not yet
in himself.

Our understanding of ek-static personhood leads us
to realize individuality is inseparable from corporate
community. Torrance continues, ". . . private and corporate
communion in the Spirit belong inseparably together and are
mutually dependent within the fellowship of the Chnrch,"143
of whom Christ is the Head. Elsewhere he elaborates:

In the New Testament koinonia means primarily the
Church's participation through the Spirit in Jesaus
Christ, and so in the divine Nature; but it also means ' a
communion or fellowship in love with one another .on-that
basis. Vertically so to speak, the communion of .the
Spirit is the relation of the Church to Christ,
horizontally it is the fellowship of love between

believersd between members of the Church or Body of
Christ.l4

Here in effect we have an antepenultimate relation. The

142¢f, Reconstruction, p. 242,
143§£, p. cxxiii.
ldhcpac, 1, p. 271.
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Spirit mystically unites the saints to Christ in the
communion (koinﬁnfé) of the Church. Furthermore the Spirit
unites our humanity with Christ in the hypostatic union.
Finally the Spirit is the consubstantial communion, the
mutual involution of the Father and the Son in Trinitary
love.l45 e see here a hierarchy of relation developing
within the confines of Torrance's thought.

For our immediate purposes this allows us to analyze
one further component--the time of the Church. With this
hierarchy in mind we immediately realize there can be no
confusion between the redemptive time of Christ and the
nomistic time of this world. The Church as bi-temporal
participates in both of these. Torrance elaborates:

The Church thus lives, as it were, in two times: in the
time of this passing world, that is in the midst of
on-going secular history and world events, the time of
decay that flows down into the past and into the ashes
of death, but also in the time of the risen Saviour and
of the new creation that is already a perfected reality
in him. This happens through the koindnia of the
Spirit, so that the Church lives and works and fulfills
its mission in the overlap of the two times or two ages,
this present aeon that passes away and the new aeon that
has already overtaken us in Christ Jesus, the end-time
that has telescoped itself into the present and
penetrated the Church through the coming of the
Spirit.146
The time of the Church is a bi-temporal tension,.l47
As we have seen, fallen time though rendered irreversible by
the tyranny of law nevertheless is arrested in its
proclivity toward decay by the law. As such the time of the
Church from the fallen perspective may be seen in a positive

light. However this is not to suggest its terrestrial time

1451b14d., p. 271.
1463TR, p. 99.

147CAC, I, pp. 211, 312; SF, pp. cxxv-cxxvi; RP,
pp. 51, 55; CAC, II, pp. 21-22; STR, pp. 156-157.
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is in itself other than that of all the world in general,
Torrance suggests, although the Church through the Spirit
partakes already in the redemption of time in Christ, it
« « is sent like Christ into the world as the servant
of the Lord, humbling itself and containing itself in
kendsis within the limits and laws of this world in
order to proclaim the Gospel of reconciliation and to
live out reconciliation within the conditions of fallen
human existence.
The time of the Church is the time in which the mission
of the Church is conducted,l49 the time in which the
divine consummation and judgment are held in abatement,lso
the time of decision,l5l the time of the first fruits of .
everlasting life in the Spirit through the sacraments,1352
the time between the times of the ascension and the second
advent.133 As such it is that time which flows in
contrapuntal relation to Millennial Time.

One final implication of the filioque must be
investigated. In our discussion regarding the unity of
the Parousia, Torrance suggested the time which has been
identified as the time of decision was time suspended
in the face of Eternity.154 Within the confines of his

14835TR, p. 99.

" 149gp, p. 55; CAC,II, pp. 73-74; CAC, I, p. 312;
AT, p. 160; STR, p. 104,

150cac, I, p. 313; CAC, II, pp. 73-74.

151cac, I, p. 313; CAC, II, pp. 21-22; STR, pp.
146-147, |

152The Centrality of Christ, 22 May, p. 20; RP,
pp. 47-48; "The Mission of the Church," Scottish Journal of
Theology 19 (1966): 132,

153Reconstruction, p. 240. CAC, I pp. 311-312; AT,
pp. 158-159; STR, pp. 103-104.

15457, p. 84; "PC," p. 123.
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theological relations this must be understood either
derivatively or as hyperbola, for the Spirit unites us to
the humanity of Christ and only by implication and
derivation to His deity. As we have seen, His humanity is
characterized by the fullmess of Time~--Millennial Time,
which though hypostatically united with Eternity cannot be
confused. '

This is not a trivial matter, for he himself points
out, this oversight leads to monophysitism.l135 It is only
by circumventing the filioque that nomistic time could be
directly conjoined with Divine eternity. The theological
upshot to this is that the time of decision is fundamentally
in dynamic tension to the imminence of the Eschaton. It is
a temporal, not an Eternal tension and hence provisional as
Torrance himself admits.l36 As such it is existentially
urgent that the Church continue in its mission to redeem the

time.

6. Relation in Reformed Perspective

Had Torrance not been Scots, the direction of his
historical theological exploration may have taken a differ-
ent tack. Although he never identifies the unitary mode of
thought with his national heritage as he does with the
Jewish, it is remarkable from this juncture onward how
frequently his countrymen figure in the discussion.

Richard of St. Victor:
Trinity of Interpersonal Love

He begins by identifying Richard of St. Victor, the
Scots-born Parisian abbot, as championing a distinctively

155Reconstruction, p. 185.

156§£, P. CXXV.,

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



GOD-CHRIST-MAN DIMENSION: REDEMPTIVE RELATION 156

non-Boethianl37 doctrine of Trinitary personhood, in which
personhood is defined in terms of interpersonal love
(condilectio),158 which is perfect and proper only because
it extends itself towards another of equal stature, and in

turn this communion of love extends itself to a third
person. The Trinity is essentially unified yet personally
distinguished (existentia in commun;cabilig).159 John
Biigh concludes: "The dominant image of Augustine's De
Trinitate is the trinity of mind, knowledge and love; the
dominant analogy of Richard's De Trinitate is a trinity of

three human persons united in condilectio."160 Torrance

elaborates the Richardine perspective in contrast to the
Boethian:

Richard defines this then, not in terms of its own
independence of thought--subsistence, [rationalis
naturae individua substantial], but in terms of its
ontological relations to other persons, that is, by a
transcendental relation to what is outside of it and in
terms of its own incommunicable ex-istence--this

15712 Trinitate [De Trinitate], trans. Gaston Salet
(Paris: Les Editions du Cerf, 1959): 4, xxi, pp. 278-281.
See Muarice Nédonelle "L' intersubjectivite ,Jumaine est-elle
pour saint Augustin une image de la Trinité?" in Augustinus
Magister, Congres International Augustinien, ed. (Paris:
Etudes augustiniennes, 1954), I, pp. 595-602 and J.
Ribaillier, Richard de Saint-Victor, de Trinitate (Paris: J.
Vrin, 1958), p. 23 for their identification of Richard's
trinitary source in Augustine. Cf. John Bligh, S.J.,
"Richard of St. Victor's De Trinitate: Augustinian or
Abelardian?" Heythrop Journal 1 (1960): 133, 138 for his
alternative view which treats Richard as fundamentally
Abelardian and Achardian (Achard of St. Victor). Torrance's
historical theological investigation tends to leave one with
the impression that Richard's position was independently
derived.

158[{pe Trinitate], 3, xix, pp. 208-210.

1591bid. 4, xviii pp. 266-269.

160"pe Trinitate:" Augustinian or Abelardian?",
p. 125,
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explains the expression incommunicabila existentia. A
person can communicate with others, but he does not
communicate himself, for he cannot be included in the
subjectivity of the other. Nevertheless, a8 person is
what he is only through & relation of being with
others. The incommunicable existence represents the
fact that the person is really objective to what is
other than it, but this objectivity of one person to
another is a necessary part of personal existence,l16l

Duns Scotus: Realist Roots of Reformed Theology

Although this definition was overlooked in the
history of theology in the West, Torrance contends it was
not totally lost, as some would suggest.162

It survived the Middle Ages through the commentaries
on Peter Lombard's Sentences by the Scottish born Francis-
can, John Duns Scotus. Here he elaborates upon the Trini-
tary circumincessionl63 and supports the Richardine critique
of Boethius.l64 In Torrance's words:

« « « for Duns the proper notion of the person 1is
derived from reflection upon the Holy Trinity, [and] is
at once a relational and am ontological notion, for the
relationship is not just a determination of our under-
standing . . . but an inherent and ontological determin-
ation of personal existence. Logico-abstractive
acts of knowledge are unable to reach this, and so

prevent us from knowing God in accordance with His own
personal mode of Being--hence we have to speak of

161HL[RST], lect. 6.

162g,g. H. C. Van Elswijk, New Catholic Encyclo-
pedia, s.v. "Richard of St. Victor"; C.G. Thorme, Jr., New

International Dictionary of the Christian Church, s.v.
"Richard of St. Victor."

16302era Omnia, ed. P. Augustini: Sépinski and P.
Carolo Balic, Ordinatio (Vatican: Typis Polyglottis
Vaticanis, 1959) I, d. 23, q. 1, III, pp. 355-357. Cf.
Friedrich Wetter, Die Trinitaetslehre des Johannes Duns
Scotus (Muenster Westfalen: Aschendorffsche, 1967), pp.
272-273.

1640rdinatio, I, d. 19, q. 2, pp. 280-303.
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knowledge of God as personal Being in some form of
intuitive knowledge, if only in this imperfect kind.l165

It is this decisive epistemological shift in the
Scholastic rationalist method that marked the inception of
the dissolution of the Medieval synthesis. No longer could
one presume a necessary oatological connection between God
and universe. The primacy of the will of God in creation
called all rationalistic, causal relation into question.
Causal relation was replaced with intuitive intellection,
which interacted with the sense object immediately and
constructively to form direct-cognitive access to the real

wor1d.166 Herein Torrance finds the onto-relational roots

165"Intuitive and Abstractive Knowledge from Duns
Scotus to John Calvin," in De doctrina Yoannis Duns Scoti.

Acta Tertii Congressus Scotistici Internationalis. Studia

Scholastico~Scotistica, 5, (Rome: Societas Internationalis

Scotistica, [1968], 1972): p. 298.

1664 change in the doctrine of God, Torrance argues,
was prerequisite for the Copernican revolution and the
Reformation doctrine of grace:

"In the o0ld Greek notion of God, which was deeply
embedded in the theology of the medieval world, God was
regarded as impassible and changeless. Accordingly,
nature also was held to be changeless and even eternal,
and because men thought of it as impregnated with final
causes, they imagined that the eternal pattern could be
read off the book of nature, thus in effect substituting
nature for God. With such a doctrine of God and nature
behind it, medieval thought was essentially deductive
and left no room for the element of contingency in
nature, to the recognition of which modern empirical
science owes its very existence. This science had
to wait until the period of the Reformation when men
learned from the Biblical revelation and more particu-
larly from the Christian doctrine of creation that the
world is contingent upon the divine will, and that the
pattern of nature, while intelligible to us in princi-
ple, is essentially hidden and cannot be known in
advance but only from the other end, through empirical
observation. Thus the great difference between the more
or less static science of the ancient and medieval world
and the great movement of modern science rests upon a
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of Reformed theology157 and in consequence, the foundations
of his own realist theology.168

Torrance characterizes the Medieval perspective,
initiated by Neoplatonic and Ptolemaic coSmology and
transmitted to Thomas via St. Augustine as the sacramental
universe. The natural world is seen only as a vehicle
through which God and eternal realities are seen. "As
such,”" Torrance comments, "the world has no significance in
itself, or only significance in so far as it participsted in

difference in the doctrine of God" ("ER," pp. 36-37/ KC,
pp. 1-2).
For Scotus' influence upon Ockham's epistemological founda-
tions see T. F. Torrance, review of William of Ockham:
The Metamorphosis of Scholastic Discourse, by Gordon Leff,
in Scottish Journal of Theology 29 (June 1976), p. 272.

167vThe second point that Calvin appears ‘to owe
to Duns Scotus and also to Richard of St. Victor, arises
out of their critique of the Boethian notion of person-
ality, and of their identification of the divine Essence
and Existence in the Person (or Persons) of God. God is
personal in his own mode of Being involving all his
existence and acts. The notion of person here is at
once a relational and an ontological notion, for the
relationship is not just a determination of our
understanding but an inherent and ontic determination of
personal existence. .

Now knowledge of God, like all true knowledge,
is determined by the nature of what is known, and so
knowledge of this personal God is determined by his
nature as personal Being. Here we have a real and
actual relation to God as object, but one that involves
in the act of knowing an essential personal relation"
(Reconstruction, pp. 85-86).

16815 the preface to DCO Torrance identifies himself
with the Scottish realism of Scotus, which he carefully
distinguishes from that of Thomas Reid, which eventuated in
idealistic nominalism (RBET, 7/14/81).

For the implementation of Scotus' moderate realism
and complementary epistemology in Torrance's thought see
bCO, pp. 108-109; STI, pp. 86-87; TCFK, pp. 198, 313; RET,
pPpP. 21-22; Bryan Gray, "Theology as Science," pp. 36-38.
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divine and eternal patterns."169 The relation between
God and creation was in terms of pre-established patterns of
suspended or final significance. Time and history thenm-

selves were thereby depreciated.

Calvin: A Dynamic Covenant of Greace

The Reformed alternative, by which Torrance intends
Calvin as distinct from Calvinism, was what he describes as
the covenant of Gracel70 yhich:

« « « embraces not only man but the whole of creation
and the Creator-~that is, not one reposing upon some
inherent relation of likeness between the essence of God
as such and the essence of man as such, but solely upon
the gracious decision of God to create a world utterly
distinct from Him and yet to assume it beyond anything
it possesses in itself into such close relation with Him
that it may reflect His Glory and be the appointed
theatre of His revelation. Thus Reformed theology
sought to assert the relation between Creator and
creature, Grace and nature, in such a way as to repudi-
ate any confusion or reversibility on the one hand
and any separability or dichotomy on the other, for it
took as its guide in understanding that relation the
fulfilment of God's Covenant of Grace in Jesus
Christ,171

In contrast to the static, causal mechanics of Roman
grace the Covenant was understood in a living teleological-

16915, pp. 66-67; cf. SF, pp. 1-lvii.

170By the term "Covenant", Torrance intends the
pre-federal concept, which treats the 0ld and New Covenants
as anticipatory and fulfilled in Christ and hence funda-
mentally unitary. He rejects with Calvin [cf. Institutes,
II, X, 1, n.1] the dualism of the covenant of works and the
covenant of grace, The Covenant is always to be seen as
fulfilled in Christ rather than principally regulative of
him (cf.SF, p. 1lxiv).

171&, p- 68¢
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eschatological way.l72 The two, unlike Luther's two kingdom
theology.173 were intelligible only in interrelation with
each other. One could not abstract the eternal decrees of
God from their historic fruition, nor eschatology from
teleology. In short there is a profound interconnection
between eternity and time. In his Commentary on Hebrews,
(2.5) Calvin argued much like Cullmann some four hundred

years later: "Here the world to come is not that which we
hope for after resurrection, but that which began at the
beginning of Christ's Kingdom. . . "174 Torrance therefore

concludes,

« « « Calvin held the eschatological relation to involve
not only the relation between the past and the future
[teleology], between predestination and the last things,
but also the relation in the present between the new
world and the old [eschatology in the narrow sense], for
the last days have already overtaken the Church so that
it lives even now in the new world.l7

For Torrance this covenantal relation is evidenced
externally and teleologically in the sacraments, which are
", « «. the signs which mark out the sphere of God's self-
revelation and self-giving to His people, and the seals

of His faithfulness in fulfilling in them all His prom-

1723ee "The Paschal Mystery of Christ and the
Eucharist," (mimeographed),[pre-1974], pp. 2-3; Reconcilia-
tion, pp. 98-99; Reconstruction, p. 178. For the lapse of
federal theology into a Roman understanding of grace see T.

F. Torrance, "Thomas Ayton's The Original Constitution of

the Christian Church," in Reformation and Revelation: Essays
Presented to the Very Rev. Hugh Watt, ed. Duncan Shaw

(Edinburgh: St. Andrews Press, 1967), p. 275.

173Torrance with G. Rupp expresses the relation
between the two kingdoms as tangential, meeting only in =a
mathematical point ("ER," pp. 43, 48/ KC, pp. 18-19, 45-46).
174Quoted in "ER," p. 57.

1751pid.
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ise. . ."176 and internally and eschatdlogically in
Spiritual communion, "through which we are taken up to share
in 1ife and love of the Father and the Son and the Holy
Spirit."177

Mystical Union as Spiritual Relation

It is to the mystical union of Christ with His
Church that we must turn to find the distinctive unitary
relation in Reformed thought. On the one hand, Calvin
rejected Osiander's confusion of substantial body of Christ
with the Church, and on the other he rejected the Zwinglian
separation inherent in the notion of contemplation.178
His sacramental theology is thoroughly Chalcedonian:
The sacraments of the world should not and cannot be at
all separated from their reality and substance. .To
distinguish, in order to guard against confounding them,
is not only good and reasonable, but altogether neces-
sary; but to divide them, so as to make the cne exist
without the other is absurd.1l79
He goes beyond the privative Chalcedonian expression however
by arguing that the proper understanding of the sacramental
presence is "that of a relationship [habitudinis]",180

176'8_1.‘:’ p. IVic
1771pid.

178¢f, Ronald S. Wallace, Calvin's Doctrine of the
Word and Sacrament (London: Oliver and Boyd, 1953), p. 153;
CAC, II, p. 143,

17902era Selecta 1:509, quoted in Kilian McDonnell,
John Calvin, the Church and the Eucharist (Princeton:
Princeton University Press, 1967), p. 230.

180Institutes, IvVv.17.13. This relational motif
is elsewhere depicted in terms of "holy brotherhood"
(ibid., II.12.2; 13.2; 14.6; III1.20.36) with Christ and
the "sacred wedlock" (ibid., III.1.3). Even St. Thomas
recognized a habitudo realis among his seven definitions.
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which in the final analysis "is spiritual because the secret
power of the Spirit is the bond of our union with
Christ."181 He likens this to the radiance of the sun upon
the earth which sustains and nourishes its growth,182 the
diffusion of the vital sap throughout a tree or vigor of the
head to the extremities of the body.183 This serves as the
ecclesiastical analogue to the hypostatic union. |

Relational Ontology of the Extra-Calvinisticum

However it is through the discussion of the so~-
called extra—-Calvinisticum that this comes into clearer

focus. Calvin rejected the Roman and Lutheran 1local,
physical solutions to the eucharistic presence. He
contended just as the Word fully indwelt Jesus while

For him it denoted and extra-mental real relation (see Roy
J. Deterrani and Sister M. Inviolata Barry, ed., A Lexicon
of St. Thomas Aquinas based on the "Summa Theologica" and
Selected Passages of His Other Works [Baltimore: Catholic
University Press, 1948]).

181Institutes, IV.17. 33. Cf. Short Treatise on
the Lord's Supper in which Calvin elaborates: "We must hold
that it [the presence] is made effectual by the secret and
miraculous power of God, and that the Spirit of God is the
bond of participation, this being the reason why it is
called spiritual”™ (Opera Selecta, p. 530, quoted in
McDonnell, John Calvin: The Church and the Eucharist, p.

262). In his 1561 treatise, The Clear Explanation of Sound
Doctrine Concerning the True Partaking of the Flesh and
Blood of Christ in the Holy Supper, he continues: "Although
Christ is distant from us in respect of place, he is yet

present by the boundless energy of his Spirit, so that his
flesh can give us life" (Quoted in J. K. S. Reid, trans.

Calvin: Theological Treatises, Library of Christian
Classics, Vol. 22 [London: SCM, 19541, p. 289).

1821pstitutes, IV.17.12.

183The Best Method of Obtaining Concord Provided

the Truth be Sought without Contention, trans. J. K. S.
Reid, Vol. 22, Library of Christian Classics, p. 326.
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continuously filling the worldl84 and thus His deity
suffered no spatio-temporal confinement, so in the Lord's
supper "the whole Christ is present, but not in his
wholeness"185 in that his glorified body is ascended.

Of course Luther, by his inordinate stress upom the
communicatio idiomatum, argued whatever pertains to one
nature of Christ pertains to the other, so that God suffered
upon the cross, and the physical body of Christ is ubiqui-
tous in the eucharist. He utilized the spatial categories
of Ockham and Biell86 ip arguing the body of Christ in
the Eucharist was definitively present--the whole body of
Christ is wholly present in every part of space which the
elements occupy.187 It is then proper to say by virtue
of the communication idiomatum that the local space of the
bread contained the omnipresent body of Christ--finitum
capax infiniti.

It was his failure to maintain the delicate Chalce-
donian balance that led him in this monophysite direction,
as the divine and the human natures became confused. In the
final analysis it was the Aristotelian concept of space or
more particulérly "place" (topos)l88 underlying the Lutheran

184Institutes, IT.13.4.
1851nstitutes, IV.17.30.

186gee Seeberg, vol. II, History of Doctrines in

the Middle and Modern Ages, pp. 326-327; Heiko Oberman, The

Harvest of Medieval Theology (Grand Rapid5° Eerdmans, 1967),
pp. 275-276.

187This 1is distinguished from 1) "circumscriptive®
presence, which is the usual manner of understanding
an object filling space, the sum of its Parts constituting
its spatial location, and 2) "repletive" presence, which
applies to the glorified Christ, who is wholly present in
all space, but is contained by no place.

188George Claghorn comments:
"Place stresses displacement, space emphasizes volume.
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position which of necessity cast the argument in such an

awkward light. In his definition of topos Aristotle
asserts:

(1) Place is what contains that which it is the place.

(2) Place is not part of the thing.

(3) The immediate place of a thing is neither 1less
nor greater than the thing.

(4) Place cap be left behind by the thing and is
separable.

Thus it becomes clear that the sacramental elements liter-
ally contained the humanity of Christ. Torrance argues:

(A) rejection of the 'Calvinist extra' raises very great
difficulties, as one can see in a kenotic theory of
Christ's self-emptying. Quite clearly if one operates
with a receptacle view of space, one must think of the
kenosis as the emptying of the Son of God into a
containing vessel, but this way of thinking creates
difficulties that need not be there and which once
created need to be solved. The same problem arose in
the Medieval doctrine of the real presence. If a
receptacle view of space or place is held, how are we to
think of the Body of Christ as contained in the host, in
every part of it, and in a multitude of hosts at the
same time, and how can we think of it as being contained
without any relation between the dimensions of the Body
of Christ and the space of the place that contains
him?190

It is telling that Aristotle developed this doctrine
within his Physica rather than his Metaphysica. It was

Place is that which surrounds, while space is what is
surrounded. There is no place of the whole, but there
is a space of the whole. A place describes an existing
thing, but cannot bring it about. A space is more than
the thing existing in it at the moment; it has the
ability to bring forth a new body where the old ceases
to be" (Aristotle's Criticism of Plato's "Timaeus™ [The
Hague: Martinus Nijhoff, 1954], pp. 16-17).

189Phxsica, trans. R.P. Hardie and R. K. Gaye, in
The Works of Aristotle, ed. W.D. Ross (Oxford: Clarendon

190gTR, pp. 124-125.
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intended to be more a mathematical than a cosmological
theory.191 The quantitative dilemma is never overcome
by Luther. Calvin however escapes it by trafficking within
a relational categorial system.

All of this presupposes a metaphysic which 1is quite
alien to the physicalism of the Roman and Lutheran Churches.
Although Calvin does not disparage the use of the term
substance,192 he nonetheless redefines it:

« + « the body of Christ is given to us in the Supper
spiritually, because the secret virtue of the Spirit

makes things separated in space to be united with each
other, and accordingly enables life from the flesh of

Christ to reach us from heaven. This power and faculty
‘of vivifying might not improperly be said to be some-
thing abstracted from the substance, provided it be
truly and distinctly understood that the body of Christ
remains in heaven, and yet from this substance life
flows and comes to us who are pilgrims on earth."19
Thus "substance" is no longer a substrate of the corporeal
but the very energy of existence--a life-giving presence.
Bard Thompson argues Calvin was enough of a humanist to draw
upon the Renaissance humanist Alberti's notion of virtus,
which meant neither power nor virtue, but ". . .that inner
human force which constitutes our true and full humanity; it

includes intelligence and reason; but it also includes that

191Even his theory of space (chora) developed in
the Categories is construed as a continuous quantity.

192n(A)s is declared in my writings more than a
hundred times, I am so far from rejecting the term
substance, that I simply and readily declare, that
spiritual 1life, by the incomprehensible agency of the
Spirit, is infused into us from the substance of the
flesh of Christ., I also constantly admit that we are
substantially fed on the flesh and blood of Christ,
though I disregard the gross fiction of a local com-
pounding" (True Partaking of the Flesh and Blood, p.
264),

Cf. Best Method of Obtaining Concord, pp. 328-329.

193Ibid., p. 329, emphasis mine.
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which human beings can cultivate out of their own freedom of
will, namely knowledge, control, balance, harmony,
dignity."194 This is significant for it dispells McDonell's
criticism of Calvin as tending toward impersonalism and
modalism in his pneumatology195 as for example, when
he asserts ". . .the Holy Spirit is the bond by which Christ
effectually unites himself to us."196 The personal is now
understood as interpersonal interaction rather than
individual concretion. The personhood of the Spirit is
variously depicted in terms of, ". . . virtus, vis,
potentia, energia, effectus, impulsus, instinctus, motus,
influxus".197 What we see therefore is a relational or
field rather tham a substantival metaphysic.198 Wallace
argues,
e« « ¢« in revealing Himself God takes up into His
activity an earthly action or event, and unites with
Himself, for a moment, a human element. We call this
activity of God His sacramental action. In such
sacramental action a union takes place between the
divine element--the Spirit or action of God--and the
human activity, so that the whole event is effectual in

conveying the very grace depicted in its outward
form."199

1947he Graduate School, Drew University, Madison,
New Jersey, "Readings in Calvin," Course Lectures, Spring
1978, 25 April, 1978. Cf. Calvin, Institutes, I1.13.18.

19530hn Calvin: The Church and Eucﬁarist, p. 253.

196Institutes, III.1.1. ,

1971bid. P 252; cf. Werner Krusche, Das Wirken
des Heiligen Geistes nach Calvin (Goetingen: Vanderhoeck &
Ruprecht, 1957) p. 9.

198cs, J. Beckmann, Vom Sakrament bei Calvin

(Tuebingen: J. C. Mohr, 1926), p. 151; McDonnell, John
Calvin: The Church and Eucharist, p. 239.

199Calvin's Doctrine of the Word and Sacrament,

p. 159.
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Imago Dei as Interpersonal

In Torrance's classical treatment of Calvin's
anthropology we find ample evidence that Calvin, by embrac-
ing the Scotistic volitional relation of God to creation,
was fundamentally distancing himself from all Aristotelian
substantival categories.zoo

This stress upon the will is of prime importance
in Calvin's theology, for it indicates how much he broke
with the traditional habits of the Schoolman who used to
think of the relations between God and man in terms of a
gradation of being, and so inevitably of the imago dei
in terms of a static analogy of being. Calvin expressly
repudiates the idea that the will is primarily in man,
« « « but (w)hen the element of will is given its true

place in the imago dei, the imago dei is seen to be the
configuration formed in the person of man by the

constant will of God to communicate Himself to man

through the Word.Z201
This continuous dynamic relation with creation entails
a direct interaction of God with man. Calvin's doctrine of
creatio continua replaces the primacy of secondary causation
with the immediate agency of the Holy Spirit.202 This
undoubtedly marks a principle difference between Calvin and
subsequent Calvinism and its reversion to Aristotelian

200cpM, pp. 55, & f.n. 8; 56, & f.n. 2; 120, 122.
It is important to note that while in this 1949 publication
Torrance differentiated between ontological and sacramental
notions of revelation it appears he had not yet
differentiated substantival from ontological, and in fact
used them synonymously. Subsequently he has reconstrued the
Reformed foundations of Calvin as onto-relational (as in
CAC, II, p. 187), which he offers as an ontological
alternative to substantival metaphysics. Thus although
Torrance's thought had not fully matured to this point he
would take no significant exception to what he developed in

this initial phase.
2011pid, p. 65, & f.n. 2. Cf. p. 122.

2021b1d, pp. 61-63, 63 f.n. 4.
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categories of causation introduced initially by Peter Martyr
Vermigli and his disciple Jerome Zanchi. Justo Gonzalez
remarks,
Whereas Calvin started from the concrete revelation of
God, and always retained an awesome sense of the mystery
of God's will, later Reformed theology tended ‘more to
proceed from the divine decrees down to particulars in a
deductive fashion.2 '
This distinction also stands in bold relief to the
Roman categories of predestination. Predestination is not
an eternal pattern from which the structure of the church on
earth may be derived. Rather, ‘
« « » the whole history of the Church like nature is
contingent on the will of God, and . . . while the
pattern is discernible in principle, as it wvere, 1in
Christ, in the Word of the Gospel, it remains essen-
tially a mysterium and cannot be known in advance,
but only from the final end, E? apocalyptic manifesta-
tion at the Advent of Christ,20
If Calvin and subsequently Torrance's anthropology
is to be understood aright it must be construed in its
communal relation with the Word and Spirit.205 The imago
dei is not in man's possession--not part of his private,
autonomous person over which he may exercise control.206
First and foremost Jesus Christ is the imago dei207 to which
he is dynamically and continuously related objectively by
the sacramental operation of the Holy Spirit and

203Egom the Protestant Reformation to the Twentieth
Century, p. 244,

204vgR", pp. 39-40 / KC, p. 5.

205cpM, pp. 19-20, 23-24, 26-27, 29-30 & passinm.
206Ibid., P. 54; cf. The Christian Frame of Mind, p.

31.

207¢cpM, p. 86, & f.n. 1.
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subjectively appropriated through the gift of faith,.208 By
"sacramental relation" Calvin intends the personalizing of
the Word of man in such a way that it establishes

"intercourse or communication or even incorporation with
Christ the Word."209 1n Calvin's words, "Not only does he
cleave to us by an indivisible bond of fellowship, but with
wonderful communion, day by day, he grows more and more into
one body with us, until he becomes completely one with
us."210 Ultinately this reflects the perichoresis of the
Trinity.211 Antepenultimately it is expressed in he Church:
"as believers are bound together in the mutual relations of
the Body of Christ . . . while many, they are one in the
perfect Man, that through the Spirit of unity and love and
Truth they image the unity of the Father and the Son.f‘212
Although the process of Spiritual intervention is
hidden from us so that we cannot discern how the sacramental
relation is transacted, we are experiential recipients of
its benefits.213 This is the internal testimony of the
Holy Spirit, which establishes the filial bond of adoptionm.
Moreover all vital knowledge of God depends upon the
mediation of the Word by the Spirit. In Calvin's Commentary
on Ezekiel (2:2) he writes:
God indeed works efficiently by His own Words, but we
must hold that this efficacy is not contained in the
Words themselves, but proceeds from the secret instinct

of the Spirit. This work of the Spirit then is joined
with the Word of God. But a distinction is made, that

208cpM, pp. 138-139, 149-152.
2091pid., p. 138.
2101nstitutes. 111.2.24,
211cpM, pp. 45-46; 46, f.n. 1.
2121bid., p. 45.

2131bid., p. 138 & f.n. 6.

—
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we may know that the external Word is of no avail by
itself, unless animated by the power of the
Spirit. . . . All power of action, then, resides in the
Spirit Himself and thus all praise ought to be referred
entirely to God alone. We hold therefore that, when God
speaks, 'He adds the efficacy of the Spirit, since His
Word without it would be fruitless; and yet the Word is
effectual, because the instrument ought to be united
with the Author of the act. . . . Hence we conclude
that it is not in our power to obey what God commands,
unless this power proceeds from Him. 4
It must not be forgotten that it is the image of God
in man and therefore true humanity cannot be understood
apart from relation with the Divine. "Imago dei", Torrance
stresses, "is essentially a reflection in and by the soul of
the Word of God which is itself the 1lively or quickening
image of God."215 gin, by vitiating this relation, leaves
man independent of God, and thereby devoid of His image.
Conversely, the believer stands in right relation to
God. Calvin uses the term rectitudo--the principle of
orderly dependence upon the grace and mercy of God,216
reestablished upon the Cross and expressed in the gratitude
of the believer for his redemption. Justification and
rectification are synonymous.217
It is important to note that while in this 1949
publication Torrance differentiated between ontological and
sacramental notions of relation it appears he had not yet
differentiated substantival from ontological, and in fact
used them synonymously. Subsequently he has reconstrued the

Reformed foundations of Calvin as onto-relational,218

21l4Quoted in CDM, pp. 132-133.
215¢cpM, p. 56 & f.n. 5.
2161b1d., p. 47; cf. p. 44,
2171bid., p. 50.

218cac 11, p. 187.
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wvhich he offers as an ontological alternative to substanti-
val metaphysics. Thus although Torrance's thought had not
fully matured to this point, he would tske no significant
exception to what he developed in this initial phase,

Bi-temporal Eschatology of the Covenant

From the discussion we may extract several dura-
tional clues which should augment our understanding of
Torrance. Our clues organize themselves around the escha-
tology of the Covenant in its outer-inner, creaturely-
Spiritual, humiliation-exaltation, or teleological and
eschatological forms. Torrance reminds us, it must never be
forgotten that Covenant is Christocentrically defined:

The whole substance of this Covenant of Grace in its
outer and in its inner form is Jesus Christ Himself, so
that it is in accordance with the Person and Work of
Christ, His Nature and His Mission, that the whole life

and faith of the people of God in the economy of the New
covenant is to be understood,219

Thus the categorial center of our work heretofore remains
inviolable:

« « « the Covenant is not related to Christ as the
general to the particular, but as the general to the
concrete universal. In this way the Covenant idea is
entirely subordinated to the doctrine of Christ and
cannot proper%? be erected into a masterful systematic
principle. .

219gF, p. 1vi.

220Ibid., p. lv. Barth makes a similar point:

"[Church Dogmatics]. . . has a circumference, the
doctrine of creation and the doctrine of last things,
the redemption and consummation. But the covenant
fulfilled in the atonement is its centre. From this
point we can and must see a circumference. But we can
see it only from this point. A mistaken or deficient
perception here would mean error or deficiency every-
where . . ." (CD, IV, 1, 57. p. 3).

Reproduced with permission of the copyright owner. Further reproduction prohibited without permission.



FLUID AXIOMS OF A UNIFIED THEOLOGY OF DURATION 173

Jesus Christ, the Covenant of God's Grace toward the
world, is the intersection of Eternity with time. Once the
relational view of reality is fully appreciated the tradi-
tional dualist problem of transcendence and immanence
is dispelled. It now becomes questionable how this disjunc-
tion was ever tolerated. The immanence of God in the
world is intelligible only in light of its inconfused
differential dependence upon His transcendence. It becomes
apparent therefore, that the Extra-Calvinisticum is mis-
understood if it is held to be ad extra per se. It is,

rather, ad intra from the relational perspective. In Christ
Time enhypostatically co-exists in differential relation to
Eternity.221

' For Torrance, an analogous bi-temporality is
reflected in the derivative relation of Christ to His
Church in the Spirit as the implications of the mystical
union are unravelled:

The Church . . . lives, as it were, in two times: in the
time of this passing world, that is in the midst of
on-going secular history and world events, the time of
decay that flows down into the past and into the ashes
of death, but also in the time of the risen Saviour and
the new creation that is already perfected reality in
him. This happens through the koinonia of the Spirit,
8o that the Church lives and works and fulfils its
mission in the overlap of the two times or two ages,
this present aeon that passes away and the new aeon that
has already overtaken us in Christ Jesus, the end-time
that has telescoped itself into the present and 2%ene-
trated the Church through the coming of he Spirit.Z222

We have seen that the Man Christ Jesus lives out the
redemption of time. But by virtue of the ascension it

remains in eschatological arrears as millennial Time while
the time of the Church still processes in its tyranny to the

2219TR, p. 126.

2221bid., p. 99. Cf. T. F. Torrance, Foreward to
Calvin's Doctrine of Last Things, p. 8.
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