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Preface

Thisisan issue of TAD which can be thought of as having somewhat of
a practical bent. Aaron Milavec's essay, “ Religious Pedagogy From Tender to
Twilight Years’ wasa 1996 paper which provoked alively discussion at thePolanyi
Society meeting held in conjunction with the annual meeting of the American
Academy of Religion. Milavec contendsthat Polanyi'swriting reflectsthat he did
not very adequately understand how religion, and particularly Christianity,
functioned in asocial and cultural context. In Milavec'sview, however, the seeds
of a much richer account of the religious enterprise are available if one takes
seriously Polanyi'sdiscussion of thetransmission and transformation of scientific
traditions and applies these to religious communities. Milavec offers seven theses
which he regards as a Polanyian re-visioning of religious pedagogy.

Paul Lewistakesalook at theHuman Genomel nitiative and some of the
discussion about the ambiguous potential of the project in hisarticle “Polanyian
Reflections on Embodiment, the Human Genome Initiative and Theological
Anthropology.” He suggests that richer philosophical and theological notions of
the body could provideanew kind of depth to Genomediscussions. Lewistriesto
open a cross-disciplinary dialog showing both how the Initiative raises questions
for theologians, but also how philosophical and theological discussions provide
good questionsfor theproject. Hedrawsinto hisreflectionson embodiment some
ideas from Polanyi and feminist thought, but also introduces discussions of
theological anthropology and the body put forward by several theologians.

You will find in this issue notes about several new Polanyi-related
publicationsaswell asbrief commentson somePolanyi Society members. On page
four, thereisthe call for paper proposalsfor the November 1997 Polanyi Society
meeting which will occur thisyear in San Francisco; therewill be moreabout this
meeting in future issues.

There arefive reviewsthistime around. Two reviewed books focus on
art andreligion and arewritten by a scholar who makes much use of Polanyi, Doug
Adams. Drusilla Scott's out of print primer on Polanyi's thought, Everyman
Revived, has recently been reissued by Eerdman and isreviewed here. Thereisa
review also of thelate Ted Moss final book which attemptsto expand Polanyi's
ideas about tacit knowing to provide a fuller understanding of consciousness.
Finally, Walter Gulick provides a review of Lee Congdon's Exile and Social
Thought: Hungarian Intellectualsin Germany and Austria, 1919-1933 which sheds
light on the social milieu out of which Michael Polanyi's thought grew.

Phil Mullins

Tradition and Discovery isindexed selectivelyin The
Philosopher’sIndex and Religion One: Periodicals. Book
reviews areindexedin Indexto Book Reviews in Religion.




NEWSAND NOTES

The October 1996, second issue of the new journal Ap-
praisal (1SSN 1358-3336), editedby R. T. Allen, hasnow
been published. Thisissueisfocused upona reappraisal
of thethought of John Macmurray. Included, however, is
Julian Ward'sreview of R. T. Allen's Transcendence
and Immanence in the Philosophy of Michael Polanyi
and Christian Theism as well as R. T. Allen's own
working paper “Some Notes on Polanyi's Economics.”
Appraisal isavailableat anannual individual subscription
rate of £9 per year. ChecksshouldbesenttoR. T. Allen,
20Ulverscroft Road, L oughborough, L E11 3PU, England.
Allencanasobereached by fax (01509215438) ande-mail
(101625.3010@compuserve.com).

A new Englishissue(Vol. 5, No. 1/1996) of Polanyiana:
The Periodical of theMichael Polanyi Liberal Philo-
sophical Association has recently been published in
Budapest. Itincludesthefollowing: R.T.Allen,“Beyond
Liberalism”; Mérta Fehér, “Science and Liberalism”;
Richard Gelwick, “TheCallingof BeingHuman”; Endre
J. Nagy, “After Brotherhood's Golden Age: Karl and
Michael Polanyi” ; Paul Nagy, “ Philosophy inaDifferent
Voice: Michael Polanyi on Liberty and Liberalism”; Eva
Gabor, “A Kozépeurdpai Liberdlis FilozéfiaTradicigja
(withSummary inEnglish)” . Forinformationonsubscrip-
tion, fax EvaGabor, President of MPLPA, at (36-1) 463-
1042,

A conference on “Fundamental Beliefs and Presupposi-
tions" will beheld March 15, 1997 at Regents Park Theo-
logical College. Included arethefollowing four paperson
Polanyi'sthought: R. J. Brownhill, “ Polanyi and Interpre-
tativeFrameworks’; M artin M oleski, “ Polanyi'sVisionof
the Moral Foundations of Scientific Revolutions’; John
Preston, “Polanyi and Feyerabend” and Julian Ward,
“Polanyi'sOntological Hierarchy Interested partiesshould
writetoR. T. Allen (seeabove) for additional information.

James Stodder organized a panel discussion on Karl

POl anyi at the American Economic Associalion conven-
tionin New Orleans on January 4, 1997; it was co-spon-
sored by the A ssoci ation for Comparative Economic Stud-
iesand the Association for Social Economics. Although
thetopi cwashot ontheformal agenda, panelistsincluded
some scholars interested in the relationship between
Michael and Karl Polanyi.

Edwar d (T ed) M oss, whowasaffiliated withtheformer UK
Polanyi group Conviviumdied April 1,1995. Mosswasa
third generation diplomat and civil servant who ended his
career asUnder-Secretary tothe University Grants Com-
mittee. After heretired, hetook aPh. D. inpsychology at
the University of Surrey and founded, with hiswife, the
Emmaus Counseling Service. Mosswrote or edited sev-
eral volumes latein hislife: Firefrom aFlint (a 1986
anthology of the work of William Law, jointly edited),
SeeingM an Whole(1989--reviewedinTAD 17:1& 2: 51-
54), GrowingintoFreedom (1993), and TheGrammar of
Consciousness (1995), hisfinal work (which makesthe
most extensive use of Polanyi), reviewed in thisissue.

The 20th World Congress of Philosophy will be held
August10-16, 1998, Boston, M assachusetts; thethemeis:
Paideia:Philosophy Educating Humanity. There is an
opportunity for the Polanyi Society to hold ameeting in
conjunctionwiththeother meetings. Further, thereisacall
for papersinall of thegeneral philosophical categories. If
youareinterestedinthismeeting, pleasecontact: Richard
Gdwick(e-mail: RGdwick@VAILBOX.UNE.EDUorMedi-
cal College, University of New England, Biddeford, ME
04005). The Society reservation must be in by August,
1997, and contributed papersby September, 1997.

Thanksto David Rutledgewho endshistermasConvener
of the annual Polanyi Society meeting at the American
Academy of Religion; thankstoM ar ty M oleski, S.J.who
begins his term as the new organizer of this gathering.
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Polanyi Society Meeting Call for Papers

ThePolanyi Society will host two sessionsinitsannual gathering prior totheNovember, 1997 annual meeting
of the American Academy of Religion/Society of Biblical Literaturein San Francisco.

On Friday, November 21, wewill meet to honor Charles S. McCoy, Professor Emeritusat Pacific School of
Religion, Berkeley. For thirty years, McCoy introduced generations of seminary and graduate studentsto theideas
of Michael Polanyi. A panel is being assembled to discuss both McCoy's interpretation of Polanyi and McCoy's
contributionsto theology, ethicsand other areas. To accommodate those with lateflights, thissession will likely be
heldfrom9to11p.m.attheAAR/SBL host hotel. Anearlier eveninginformal dinner gatheringwill bearrangedfor those
interested and available. Additional information on Friday evening sessionswill bein afuture TAD.

Wehavenot narrowed thefocusfor thesession on Saturday, November 22. InNew Orleans, peopleexpressed
an interest in discussing how to teach Polanyi and how to teach in a Polanyian style; this topic could be addressed,
in part, by papersinasessioninthe AAR Academic Study and Teaching of Religion meeting section (seethe AAR
Call for Papers). Ron Hall's 1996 presentation on the “Primacy of the Explicit” led to questions about other
contradictions, inconsistencies, lacunae or incongruities in Polanyi’s texts. Others suggested that it would be of
interest tol ook at practical applicationsof Polanyi inbusinessandsociety. Lastly, thereistheperennial topicof “ Polanyi
and. . .": Habermas, Whitehead, etc. We' re opento proposal swith further suggestionsor refinementsin thesetopics.

Many thanksto David Rutledgefor hisyearsof serviceasour coordinator. Thewelfareof thePolanyi Society
dependsupon your tacit awareness of what mattersmost and your personal commitment to write something excellent
for us to consider in San Francisco. Please send comments and proposals to the address below; see you in San
Francisco!

Martin X. Moleski, SJ
Department of Religious Studies
CanisiusCollege
Buffao,New Y ork 14208
Te:(716)888-2383

FAX: (716)886-6506

mol eski @canisius.edu



Polanyian Reflections on Embodiment, the Human Genome
Initiative and Theological Anthropology

Paul Lewis

ABSTRACT Key Words. Human Genomelnitiative, embodiment, theol ogical anthropology, Michael Polanyi

The Human Genome Initiative represents an ambitious attempt to map the genetic structure of the human
species (an estimated 100,00 genes). The project has generated a vast amount of theological and ethical
literature, none of which discusses the impact of the project on understandings of embodiment. Thisgapis
surprising since Michael Polanyi and, more recently, feminist thinkers have argued that embodiment is central
to human existence. | argue that theologians and scientist can teach one another some important lessons about
embodiment by exploring some of the literature produced by the project and the anthropologies of Karl Rahner,
Wolfhart Pannenberg, Sanley Hauerwas and James McClendon.

I. TheHuman Genomel nitiativeand theBody

TheHuman Genomel nitiative (or Project) representsan ambitiousattempt tomap theentiregenetic structure
of humanbeings. Thiseffortisnotconcentratedinasinglelab, but referstowork takingplaceall over theworld. Begun
in1988, itisprojectedto span 15yearsand cost $3 billion, of which $200 millionwill bespent at labsaround the United
States. Thebasicgoal of theprojectistoincreaseknowl edgeof humanity, orinthewordsof co-founder, JamesWatson,
“to find out what being humanis.”* The project proposesto do this by mapping the human genome, which contains
an estimated 100,000 genes. To give some sense of how ambitiousthe project is, it has been called “biology’ smoon
shot,” and*“theHoly Grail of genetics.” Much of thetechnol ogy neededto accomplishit’ sgoal will havetobeinvented
as the project unfolds.

The Human Genome Initiative was funded, after several years of debate, largely because of the anticipated
practical payoffs. It promisesto enable physicians and scientists better to diagnose and treat what are considered to
be genetic disorders. Already, at acost |ess than anticipated and at a pace much quicker than expected, the project
hasbeguntofulfill someof thosepromises. Peopleworkingat several of thecenterswhich makeuptheHuman Genome
I nitiative havediscovered geneswhich seemto predispose somepeopl eto certaininherited formsof breast and cervical
cancer, aswell asthe loci for diseases such as cystic fibrosis, Fragile X Syndrome, myotonic dystrophy and others.
Inall, some50diseasecausing geneshavebeenidentified and testsdevel oped for adozen genetic disorders.? Inaddition
to the therapeutic gains expected from the project, another anticipated payoff to the Human Genome Initiative is
increased understanding of genetic bases of behavior, such as alcoholism and homosexuality.

It goes without saying that the Human Genome I nitiative has generated avast amount of literature thusfar,
and that morewill be forthcoming as the project progresses. Much of the theological literature has concentrated on
identifying and responding to ethical concerns about how the knowledge produced may impact on matters such as
abortion, privacy and personal responsibility.* Missing in the literature, however, is any extended and explicit
discussionof how theHuman Genomelnitiativewill impact our philosophical and theol ogical understandingsof human
embodiment.® Tobesure, theethical andtheological directionstakenintheliterature have stressed that human beings
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aredeeply embedded in abiocultural world, but they have had littleto say about how we areto understand, experience
and understand our experiences of the human body.

This gap is a hit surprising, since Michagl Polanyi and, more recently, numerous feminist thinkers have
suggested that human embodiment isvitally important to human existence and self-understanding. For Polanyi, the
biological or physical body isthebasic building block for all knowledge. Itisthemeansby whichwediscover, explore
and learn about theworldaround us. Ashepuitsit, “ Our body istheultimateinstrument of all our external knowledge,
whether intellectual or practical. Inall our waking moments, wearerelying on our awareness of contacts of our body
with things outside for attending to thesethings.”® As Polanyi describesthe process of knowing, the body provides
themeansof proximal or subsidiary awareness, an awarenesstowhichwesel dom pay attention, but by whichweachieve
distal or focal awareness of things which exist beyond ourselves.”

Butthatisnot all Polanyi saysabout thebody. Herefusesto separatethe biological and cultural, by insisting
that both dimensions of human existence are thoroughly intertwined. The body, asthe means by which we attend to
other things, can be extended in numerous ways, such as through the use of tools and the develpment of language.
Language devel opment providesaclear example of how body and culture areconnected. The precisevocabulary and
grammatical structure of language is specific to culture, but language builds on physical capacities for making and
shaping sounds, extendingthemto createmeaning. Inshort, thephysical body isbest understood aspart of amultilevel
systemwhich allowsfor theemergence of propertiesand skill sthat cannot woodenly be predicted from the properties
of the physical body.® In sum, one might concludethat for Polanyi the body isan important part of human existence,
and as the basic instrument for human knowing, not one to be trifled with lightly.

Inamanner reminiscent of Polanyi, Beverly Wildung Harrisontalksabout thebody asthemeansor instrument
by whichweengage, indwell and otherwisecometoknow theworldaround us. Furthermore, sheidentifiesembodiment
as one of the base points of feminist theory, an emphasis designed to help overcome the mind/body dualism of our
intellectual and cultural heritage.® These perspectives have not won the day on thisissue, nor have they brought this
insight to bear onthetopi c of the Human Genomel nitiativeor genetics, sofar asl canfind. Thisisunfortunate, because
suchideasmight deepentheethi cal andtheol ogical reflectionsonthe Human Genomelnitiative, asl will indicatebel ow.

My intentinthispaperisnot, however, to offer anextensivePolanyian critiqueof theHuman Genomelnitiative.
Rather, it isto explorewaysin which the Human Genome I nitiative might impact our notions of embodiment and put
those waysinto conversation with some optionsin contemporary theological anthropologies, al the while bringing
Polanyianinsightsto bear onthe conversation. Two possible pointsof impact immediately suggest themselves. First,
the Human Genome I nitiative’ sfindings might contribute to aricher understanding of the human body. At the same
time, the Human Genome Initiative might threaten a full understanding of embodiment by reinforcing both a
reductionistic view of human being in which we are nothing but our genes and dominant construals of the body as
an object to be manipul ated and commodified.

These dual concerns suggest atwo-part agenda. First, | will set out ways in which genetic knowledge can
illumine theological understandings of the body by putting the theol ogical anthropol ogies of Karl Rahner, Wolfhart
Pannenberg and Stanley Hauerwas into conversation with issues raised by the Human Genome Initiative. The
ambiguous potential of the Human Genome I nitiativefurther suggeststhat we should expl ore potential constraintsor
checkswhichmight minimizethenegatives. Thus, drawingfromthework of JamesWilliamMcClendon, | setout ways
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inwhichtheol ogical understandingsof thebody, especially ascreated, redeemedand resurrected, cangenerateacritical
perspectiveon projectssuch asthis. Thispaper thusaspiresto serveasamodel for mutually-critical and opendialogue
between the disciplines. Often, the dialogueis carried on in such away that one partner gets the upper hand. Here,
| will attempt to give both parties their due and ask them to learn from one another.

I1. TheHuman Genomel nitiativein Conver sationwith Theological Anthropologies

Clearly, the kind of knowledge of what it means to be human sought by the Human Genome Initiative is
knowledge of the body, of the corporeal, of the stuff which makesusup. The assumption isthat such knowledgeis
available to us and valuable for us to hold. Such an assumption challenges many contemporary theological
anthropologies; | shall briefly survey three of the more influential ones.

Karl Rahner is the first of these theologians and is important because of his place among influential
contemporary Roman Catholicthinkers. Heisimportant al so because hehasaddressed i ssuesof geneticswhichtouch
on the promise and peril of the Human Genomel nitiativein such away asto conversewith the sciences.® AsRahner
sets out histheological anthropology, he emphasi zes the capacities of human beingsfor self-transcendence, for self-
actualizationandfor freedom. Humanexistenceis, inRahner’ swords" openandindetermined,” i.e., opentotheinfinite
horizonwhichultimately isfulfilled by God.'* Hethuscounselsagainst simple condemnation of genetic research and
its application, calling it “symptomatic of a cowardly and comfortable conservatism hiding behind misunderstood
Christianideals.” 2 Hegoeson to suggest that genetic self-mani pul ation, theform which human freedom takesin our
time, isindeed required by that freedom, Christianly understood.

To be fair to Rahner, we must note that he does acknowledge, here and there, that this freedom is neither
absolute nor abstract but ismediated and qualified by “materiality and history.”** Thus, Rahner findsbuilt-in checks
towhat wecando, checkswhichtaketheformof biological, psychological and social laws, aswell astheultimatehorizon
whichwecall God.*®> Moreimportantly, thelimit tolegitimateinterventionscomeswhen thoseinterventionsthreaten
humanity’ s transcendent nature.’® In short, he offers some qualifications to our freedoms to do what we wish with
ourselves, which leaves uswith an uneasy tension between two affirmations. material givennessand transcendental
freedom.

Incontrastto Rahner, Wolfhart Pannenbergexplicitly setsout tointegratethework of thesciences, particularly
biology, psychology cultural anthropol ogy and sociology, into histheol ogical anthropology.t” Here, | shall focusonly
on hisappropriation of biology. In that realm, Pannenberg draws upon discussions of human uniquenessin order to
establish that human instincts “exist in only singularly rudimentary and attenuated form” and therefore that human
beings are uniquely “ open to theworld.”*® Thus, he concludes that whatever innate dispositionsto behavior exist in
human beings, they aresignificant only for providing “ the abiding point of departurefor the human adventure of self-
transcendence and historicity.”*°

In the end, the general shape of Pannenberg’ s anthropology, although rooted in biological sciences, differs
littlefrom Rahner’s. For both, the essence of human existenceisitsopennesstothefuture. Biological givens, thestuff
which the Human Genome Initiative investigates, provide—at best— the launching pad which makes possible the
exercise of our freedom and openness. Both Rahner and Pannenberg thus offer what we might call an anthropology
of transcendence.



Stanley Hauerwas operateswith atheol ogical anthropol ogy which contrastsnicely with those of Rahner and
Pannenberg. Instead of their transcendental anthropol ogies, Hauerwas offers what we might call a socio-historical
anthropology. Thetitlesof twoearly essayscapturethecoreof hisanthropology: “ TheSelf asStory” and“ TheVirtues
and Our Communities. Human Nature as History.”?® Too oversimplify his position, human life is constituted and
oriented by the storieswhich welearn from the communitiesto whichwebelong. lan BurnssummarizesHauerwas's
understanding of the self nicely, saying that for Hauerwas, “the self isneither atranscendental essence existing prior
to human social action, nor describable in purely naturalistic terms but is constituted within the discursive space of
moral meaning embodied in various social practices and narrative traditions.” 2

Not all that surprisingly given our previous sketches, we find little room for—or even mention of—the
biological side of human existencein Hauerwas' swork—with one surprising and suggestive exception.? |nan essay
on medical ethics, Hauerwas talks about “the wisdom of the body.” In this context, the body serves hisargument in
several ways. He describes the body as the source of its own healing. It stands outside both physician and patient
as an authority to which both must defer. The body further teaches us our finitude and limitations. Finaly, it forces
usto face our need for one another and drives usinto community.?® In short, the body functionsfor Hauerwas, inthe
end, asthegoad which remindsusof our creatureliness, and drivesusinto the community whichtrainsusinthevirtues
which enable usto live truthfully as creatures.

Wehaveherethenthreeexampl esof contemporary and widely-discussed theol ogical anthropologies. Inspite
of important differences between these various figures, all of them end up ignoring the biological rootedness of the
human body. Fromthe perspective of Human Genome I nitiative supporters, thisgap will bemost distressing. If work
in human geneticsis correct and there are genetic links to diseases, aswell as certain behaviors, such as acoholism
or sexua orientation, then notions of radical transcendental freedom, aswell asradical socia formation, will haveto
bequalified.?*

Such anthropol ogieswill also be suspect from the perspective of those informed by Polanyi, since they fail
toregister two factsabout thebody. Thefirstishow itisthefoundation for all human knowledge. The second isthat
thebody existsaspart of acomplex, hierarchically-ordered system. Again, from Polanyi’ sperspective, thebody should
neither be seen astheonly word on human existence, nor asaninsignificant facet. Rahner and Pannenberg’ semphasis
on transcendence focuses attention on the individual self, whereas Hauerwas's strict attention to community all
obscurethe complex rel ationshi p between body, society and human possibilitiesfor growth and transformationwhich
Polanyi nicely registers.

Interestingly, other work inthenatural sciencessupportsPolanyi’ sviews. Thepicturethat beginsto emerge
isthat our bodies, especially as constituted by its genes, serve as both the basis for our higher level activitiesand as
our connection to the rest of theworld around us. Itisworth calling attention to the fact that higher level processes
such asthought emerge out of and are dependent upon biological and chemical processes, knowledge of which does
not fully explain the phenomenon of thought. It isalso worth noting that human beings share more than 99 percent
of their genetic makeup with African chimpanzees and gorillas and that investigation into the molecular structure of
proteins indicate close kinship between human beings and other living creatures.®

The Human Genome I nitiative may teach another, even more sobering lesson to theologians. Rather than
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simply providing alaunching pad for human powers, human biology and genetics may place someboundariesaround
human possibilities. TheHuman Genomelnitiativeanditsoffshootstheref oretakeontheol ogical importanceinhelping
toqualify exaggerated or misplacedclaims. Clearly, theremust bemoretothesel f thansimply freedomor socia formation
at work in human existence. Thereissomething therefor that social formationtowork on and withandtowhichitis
responsive.?

James William M cClendon is one theol ogian who would support such an observation. Hiswork isnotable
in this context because it contains important affinitiesto Polanyi’ s viewsin that he seeks to take the body seriously
andtolearnfromthenatural sciences. Additionally, McClendon doesall thisat the sametimethat he, like Hauerwas,
is committed to maintaining vigorous Christian convictions and identity.

Thefocal point of McClendon’ sdiscussion of the body liesin hisdiscussion of ethics, which attendsto the
body primarily ascreated. By way of background, weshould notethat M cClendoninsiststhat Christian ethicsconcerns
itself with three different dimensions which he pictures asinterrelated strands that together form asingle rope: the
bodily, the social and the anastatic. These strands correspond to three dimensions of human existence: we are
simultaneously part of the natural or organic order, the social world and an eschatological realm, i.e., the kingdom of
God.# Hiscommitment tolinking thebiological and social isstrikingly reminiscent of Polanyi’ s(althoughthereisno
direct linkagebetweenthetwo), whileit extends Polanyi by introducing athird, explicitly theological dimensiontothe
fabric of human existence.

I11. Theological Anthropologiesin Conver sationwiththeHuman Genomel nitiative

Before proceeding, however, it isimportant to take stock. We have seen that the Human Genome Initiative
rai sessomeimportant questionsfor at | east certaintheol ogi cal anthropol ogies. A genuinedialoguebetweendisciplines
will requirethat thesequestionsbeaddressed. But agenuinedia oguewill alsorequirethat theHuman Genomel nitiative
be open to interrogation by theologians. Take one concern over what will be done with information provided by the
Human Genome Initiative. Already we can begin to “engineer” the human body to express certain traits and inhibit
others. For example, patientshave been successfully treated for ADA deficiency by genereplacement therapy.?® The
knowledge and technology produced by the Human Genome I nitiative promisesto enhancethose skillssignificantly,
and thus raises worries of “the perfect child syndrome” or of eugenics, that deliberate intervention into the genetic
codeintendedto produceoffspring withwhat aredeemed socially-desirableor ideal traits. Thisworry isnot unfounded,
as many clinicswhich do simple ultrasound and other fetal testing often makeit a policy to withhold information on
gender from the parents until they confer with their physician. The reason isthat many coupleswant to use abortion
as ameans to practice sex-selection of offspring, acrude form of eugenics.

Already, aconsensusisemerging intheliteraturethat somatictherapy iswarranted, but not germlinetherapy.
What thismeansisthat it would beallowableto alter the genetic structure of asinglepersonwho suffersfrom adisease
like diabetes so that the person’s body starts to produce insulin on its own (somatic therapy). On the other hand, it
wouldnot beallowabl eto dothesamethinginafertilized ovumwherethechangeswill be passed ontofuturegenerations
(germlinetherapy).? Regardlessof questions some may want to ask about this particular distinction, what isat stake
inthe larger discussion is whether the bodies of future generations should be treated as commodities to be designed
according to individual whims or tastes. What ought theological anthropology say to this scenario?



A good placeto beginiswith Hauerwas, who reminds usthat biology isnever simply biology, that the body
is never smply the body.® It is also the “lived body,” the body as experienced, understood and interpreted by a
community. That insight alone should rai se questions about the meaning of what we are doing when we manipul ate
the body by tinkering with its genetic code, for to tinker with the biological body is aso to tinker with some of a
community’ smost cherished notions about who it thinksitis. But we should go further to explore what some robust
Christian convictions might suggest in response to our concern.

M cClendon remindsusthat weare part of theorganic world created by God, that wefind oursel vesendowed
with certain open-ended instincts, built-in needsand what he calls our “ natural moral equipment” (i.e., capacitiesfor
delight, horror, shame, blame, guilt, conscience and moral judgment).3 Theclaim that human beingsare created with
thesecapacitiesby God addsacertainweighttothem. Afterall, if wearecreated thisway, thenthesecapacitiesindicate
toussomething of God’ sdesiresand purposes. Thisinferencegeneratescautionininterferingwiththegenetic material
from which these capacities emerge. Any interventionswhich would diminish these capacities would thus be out of
linefrom aChristian perspective.

But, for McClendon, the givenness of creation is not the last word on how things ought to be; there are at
least two other words that need to be spoken about the body as created. First, we can look to his recent treatment of
thedoctrineof creation. There he characterizescreation, using hisownwords, as“work in progress.” Secondly, that
work inprogresscannot beunderstood apart from*“ what | astsand what comeslast” and“ thenew that comesin Christ.” 32
Put differently, creation is ongoing and cannot be understood apart from redemption and eschatology. While the
doctrinal focusof hismost recent work precludesan explicit treatment of the ethical implications of these beliefs, we
can extrapolate from what he says to what his views might mean for understanding the body and therefore for
interrogating the Human Genomel nitiative.

Thefact that creation is ongoing suggeststhat the way things currently areis not necessarily the way things
ought toremain. McClendon clearly affirmsaplacefor “the creature’ sown creativity,” * acreativity apparently tobe
assessed with reference to God’ sintentions for creation, intentions which are disclosed as much in what isto come
asinwhatis. Andwhat isto comeisalready present viaredemption,i.e.,“whatisnewinChrist.” AsMcClendonreads
creation in light of redemption and eschatol ogy, redemption brings into creation signs (the biblical miracleswhich
McClendon callshistoric, remembering and providential signs) of the* point” of creation, i.e., thereign of God.** Or,
inMcClendon’ sownwords, “ Theultimateend of creationand redemptionalikeisthefulfillment of God’ sgreat kingdom
rule. Thisrule, whenitisachieved, will mean God' sglory fully shared, impartedtoall, incorporatingall.”* Theultimate
criterion by which interventionsin the created order should be judged, then, would appear to be God’s glory.

Suchaclaimis, however, abstract and formal. Assuch, itsapplication to the Human Genome I nitiativewill
likely bemulti-faceted and contestable. Still, we can offer three suggestive, although far from definitive connections.
First, honoring the body as created and thereby asthe bearer of signalsof God' sintentions and purposes, establishes
a presumption against intervention with the genetic code. This claim cannot be held absolutely, however, asit is
qualified by the continuing nature of creation, which is expressed in the creativity of the creature and the fact of
redemption. Honoring thebody asredeemed thusprovideslimitedwarrant for interventionin genetic materialsfor the
sake of redeeming or healing what isinjured or what is not correct.*® Furthermore, honoring the body asresurrected
means that interventions to genetic code must serve God' sintended end for creation.
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Secondly, this anthropology raises questions about the assumptions behind the project. As noted earlier,
Watson claimsthat the Human Genomelnitiativewill tell uswhat it meansto be human. Impliedinthat remark, given
the nature of the project, isabelief that knowledge of the body exhausts what it means to be human. McClendon’s
perspective warns against such reductionism by reminding us that human beings inhabit social and anastatic realms
aswell. Putdifferently, heremindsusthat thereismoreto being humanthan beingabody. Onthispoint, Polanyi would
bean ally, since he perceivesthis reductionism as endemic to the natural sciences. He criticizesthe natural sciences
for assuming that the laws which govern inanimate objects are appropriately applied to the organic realm. More
specificaly, he arguesthat by failing to account for emergence, the laws of nature that are manifest in theinanimate
domainfail . . . to account for therise of living beings.”*"

Moreover, McClendon’ s perspective helps usto identify what may be abit of hubris at work in the Human
Genomelnitiative. Theproject wouldappear toreflect theold Baconiandriveto control anaturethatisonly raw material
for mani pulationto human benefit. Theproject may thuscontinueto underwriteandreinforcepartial truthsabout human
existence which ignore or underestimate the implications of our genetic indebtedness, our connectionsto all around
usand thelimits of our abilities.

Thirdly, McClendon’ s(and Polanyi’ s) reminder that wearesocial creaturespointstowardtherealizationthat
illnessesand diseasesare socia constructionsasmuch asbiological facts. Thuswhat countsasanillnessandtherefore
worthy of treatment cannot simply be determined biologically.*® Socially-conditioned valuesimpact those kinds of
judgments and therefore vigorous social debate must be part of the process.

What overall assessment of the Human Genome Initiative is warranted then by this particular theological
anthropology? It must clearly be a nuanced assessment.*® On the one hand, McClendon’s perspective leads us to
affirm the project asaway of gaining more knowledge of the body as created. It further suggests that we affirm the
therapeutic possibilitieswhich arelikely to arise from the project. Moreover, it suggestsaway to limit the kinds of
interventionsinto genetic material that are warranted. Finally, his perspective forces consideration and debate over
what it means to be human and over what conditions constitute dis-ease or illness and why.

V. Conclusion

In conclusion, | havetried here to suggest the shape adial og between the fields of the natural sciencesand
theology might take. Of course, this attempt only indicates the barest outline of such a conversation and suggests
only the kinds of questions each side might want to addressto the other. The Human Genome Initiative promisesto
contribute much to theological anthropology by forcing theol ogians to learn more about the body as our anchor in
and connectiontothematerial world. Theological anthropol ogy promisesto offer muchtotheHuman Genomelnitiative
by rai sing questi onsabout the presuppositions behind the project and the proper use of the knowledge and technology
produced by the project.

Suchdialoguesare, of course, difficult tomaintain, and havebecomeeven moreso since C.P. Snow wroteabout
the distressing gap between the sciences and humanities.®® A productive conversation will require learning the
languagesof thevariousdi sciplinesand communitiesinvolved. Itwill requirethat wetreat opponents’ argumentswith
care by seeking to understand and clarify before responding. It will require attending to the interests, loyalties and
commitments which motivate our inquiry. Such conversation will further require akind of nonchalance in which
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protagonists, although taking their work seriously, refuse to take themselves and their arguments too seriously.
Hopefully the conversation can flourish. The fact that we can find some convergence between the philosophical
perspectives of Polanyi and the theological accounts of McClendon should engender some modest hope that the
project is not misguided.
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Religious Pedagogy From Tender to Twilight Years:
Parenting, Mentoring, and Pioneering Discoveries by Religious Masters

as Viewed from within Polanyi’s Sociology and Epistemology of Science

Aaron Milavec
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development, self-transforming discovery, tradition.

Polanyi broke through the notion that science has a distinct methodology and epistemol ogy which sets
it apart fromtheother cultural disciplines(law, medicine, music). Whenit cametimeto addresstheissues
of how Christianity functions, however, Polanyi unfortunately lapsed into romantic notions based upon
his own ill-informed and marginal participation in the religious enterprise. By way of addressing this
deficiency, my study puts forward seven theses designed to demonstrate that everything which Polanyi
put forward regarding the transmission of a scientific heritage through a successive series of apprentice-
ships can be seen as functioning within the religious enterprise aswell. Then, when it comesto therole
of mastersin pursuing lines of inquiry which sometimes lead to self-transforming acts of discovery, such
feats can be under stood as defining the function of creative theol ogians and pastorswho both exhibit and
transform the tradition in which they dwell. In conclusion, my inquiry will attempt to show that, when
Polanyi’ s own inadequate assessment of religion is set aside, one comesto a proper understanding asto
how religious pedagogy actually functions within the Christian enterprise.

Michael Polanyi brokethrough thenotion that science hasadistinct methodol ogy and epi stemol ogy which sets
itapartfromtheother cultural disciplines(law, medicine, music). Whenit cametimetoaddresstheissuesof how Christianity
functions, however, Polanyi unfortunately hadtoentirely rely upon thefragmented noti onswhichhegainedfromhisclose
colleaguessincehe himself had only anill-informed and marginal participationin both Judaism (thenominal faith of his
parents) and Christianity (whichintrigued him after hisarrival in England)[ See Appendix.]

Given theinadequate nature of Polanyi’ sown religious self-understanding, this paper will attempt to spell out
what Polanyi might have said had he been atheologian. My goal is not to enter into the debate asto how to interpret
Polanyi’ sanalysisof religion; rather, it isto start over and to offer seven theseswhich sketch the broad lines of how the
religious and scientific enterprise rely upon roughly parallel processes from the tender to the twilight years.

Polanyi attempted to maintain that science and religion have some “common ground” (Polanyi:1961, 1963a;
PK:279-286). Thistopic hasintrigued numerousscientistsand theol ogians(e.g., Coulson: 1968, Rahner: 1967). Among
these, T.F. Torrance has done more than any other individua by way of bringing Polanyi’ s epistemology of scientific
knowingtobear uponthetheol ogical enterprise(esp. Torrance, 1969: 281-382; 1984: 303-332). Intheprefaceof his1984
volume, hewritesin hispreface asfollows:

[IIntheprocessof my explorations, . . . | becameincreasingly convinced that theol ogical and physical
knowledge, scientifically and rigoroudly pursued, have agreat deal in common in spite of their very
different objectives(Torrance, 1984: xii). 15



Torrancecritiques Catholictheol ogians* astrapped in obsoletedualist structuresof thought,” (Torrance, 1984:
xiii), while he himself appearsto be overly confident that Barth’ s distinction between grace and nature, between divine
revelation and human discovery, isfoundationally correct. All indl, | find Torrance’ sreliance upon Barth to havethe
effect of eroding much of Polanyi’ sfoundati onal convictionthat religionand sciencerely uponthesamehuman processes
of knowing.

My own starting poi nt hasbeentoemphasi zethe Thomisticmedieval notionthat gracebuildsuponnature,i.e.,
grace €l evates nature but, at every point, grace relies upon nature. Assuch, therefore, religious knowing and even the
act of receiving revelation itself, might be understood as ahuman activity which takes place within the epistemol ogical
constraints and the sociological conditions which govern all knowing. Revelation, it must be emphasized, is always
revelationfor usandtous—hence, medieval Thomistsaswell ascontemporary theologiansarenot far apart whenit comes
to allowing that everything that we can know or say about God necessarily has an anthropomorphic foundation.

Takingthisasmy point of departure, | cannow proceedtorely uponmy dual trainingin both physicsandtheol ogy
tosketchout atentativeset of theseswhich Polanyi might haveput forward had hebeenmoresolidly initiatedintoareligious
tradition.

Thesisl: Inthefirstinstance, reigionisanacquired skill. A child progr essively acquir estheparticular tacit powers
of recognition which arehabitually and spontaneously exhibited by par entsand guar dians. Inthisway, children
assimilatetheir parents religiousexperienceswiththesamer eliability that they assmilatetheir responseswithinthe
varioussecular domainsof life.

My starting point will not be an esoteric epistemology of how “God” ispresentintheworldinaway that differs
from, let ussay, thepresenceof “ neutrons.” Rather, my starting point will betheevident experiencethat Christians, once
they areadequately trained, acquiretacit skillswhich enablethemto“tasteand see” the* hand of God” operatingintheir
individual and collectivelives. Without an adequate apprenticeship, “ God” generally remains“anidea,” “aprojection,”
oreven*“asupertition” which other shavebutwhichnever showsup“formeinmy life” (asinthecaseof theoracle-poison
of theAzande, PK:287-292). AsPolanyi correctly notes: “ Y ou cannot speak without sel f-contradi ctionof knowledgeyou
donotbelieve, or of areality which[inyour mind] doesnot exist” (PK:303). After an adequate apprenticeship, however,
thetacit powers of knowing and of judging are so transformed such that the“ God” inevitably and stubbornly shows up
in expected and unexpected ways during the whole course of one'slife. Thisiswhat persuadesaverage Christiansthat
“Godisdiveandwell.”

A paralld can be drawn with ayoung science student who, in due course, might become anuclear physicist.
At some point, “neutrons’ is only “a new word” which appears to have significance for others, but which has had
absolutely no place within thelife experience of the one hearing it for thefirst time. Thus, evenfor studentsin science,
they beginby “beieving” inneutronsand, only in due course, having been guided by their trusted mentors, dothey arrive
at apoint when they “see” and “ experience’ the effects of neutronsfor themselves.

Some science studentswill walk away from thisexperienceand only give“neutrons’ passing attention for the
remainder of theirlife. Atthispointthereisadistinct anal ogy withtheyoung personwhogrowsupinalukewarm Christian
environment and who only gains somelimited, spontaneous experiences of “God.” Such personsgenerally feel nolure
to pursue “ God” or to give those limited experiences any significant attention or weight in their lives.
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On the other hand, some science studentswill be absolutely riveted by the activity of subatomic particles (for
example, as*seen” within aWilson Cloud Chamber) and feel the compelling lure to extend their knowledge and their
experience of such things. Only akind of spontaneous admiration (not only for the masters, as Polanyi would haveit,
but aso for the “redlities’ themselves) sustained and pursued over many years during arduous apprenticeships can
produce a productive nuclear physicist. With Polanyi, | emphasize “ productive” because, without spontaneous and
sustained admiration, aprol onged apprenti ceship can resultin apedanti c and bored physicist who, for practical purposes,
isreducedto merely applying but never extending and transforming what he/shehaslearnt. Inparallel fashion, onefinds
many Christianswho superficially practiceand study their religion (sometimeshaving even gained graduate degrees) yet
who, inthe end, passtheir entire lives devoid of any fresh lure or engaging experiences of the living God.

Everything that Polanyi developed respecting the practice of skills within a convivia society bent upon
transmitting itslorefrom one generation to the next can be applied equally to the production of acommitted Christian or
thecreation of aproductivenuclear physicist (PK:49-56, 204-211). | will assumethat my readerscanfill inthedetail shere.
Let only asummary statement from Polanyi suffice:

Every mental process by which man [or woman] surpasses the animals is rooted in the early
apprenticeship by which the child acquirestheidiom of itsnative community and eventual ly absorbs
thewhole cultural heritagetowhichit succeeds. Great pioneersmay modify thisidiom by their own
efforts, but eventheir outlook will remain predominantly determined by thetimeand placeof their origin.
Our believing is conditioned at its source by our belonging (PK:322).

Thesis2: Traditional Christiantheology hastakenthecour seof describingther eception of faith thr ough baptismwithin
aCinderedlamentality. Behind every Cinder dlatransfor mation,however ,onecan detect an ElizaDalittlestoryworking
quietlyand unaobtrusivelyinthebackground. Consequently, theone-sided super natur al claimsmadebythetr aditional
theology of baptism only hold up becausetheseclaimsar esupplemented and cor r ected by efficaciouspr actice.

My own religious upbringing was dominated by what might be called the Cinderellamentality. By thisl mean
that the processes of spiritual regeneration advocated by my church fell into linewith the mood and thethought patterns
surrounding Cinderella stransformation. Assuch, those narrativesinwhich Jesus empowered hisdiscipleswere made
to appear aseffortlessand instantaneousactson Jesus' part. It was madeto appear that the disciplescontributed nothing
to their self-transformation save for their willingness to be passive recipients. They could no more contribute to their
supernatural transformation than could the fabled Cinderellawho wasentirely dependent upon the“ magic” of her fairy
godmother.

TheCinderellamentality dominated what traditional theol ogy hadto say about faithand baptism. Asfar asadults
wereconcerned, it appeared that God alonegavethegraceof faithto someand not to others. Noamount of human effort,
itwasemphasi zed, could bringapersontofaith. A Christianmight exhibit or witnesstheir faithtoaneighbor, amissionary
might preach theWord of God; yet, intheend, it wasentirely the Gift of theHoly Spirit that brought one person to accept
Jesus Christ while another went away, like the rich young man, with aheavy heart.

While there is surely an element of unspecifiability (see PK:62f) in why one persons fedl's a spontaneous
admirationfor aperson, for anideal, for atraditionwhichleavesanother cold, nonetheless, therol eof tacit powersacquired
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dueto one' sbelonging cannot be neglected. Imagine, for example, what happensto Christian infantsor young children
who, in times of war, have been separated from their parents and raised by parents devoted to another God—Allah or
Krishnaor Vishnu. Such childrenend up spontaneoudly and habitually experiencingthe“ God” of their adoptive parents
eventhoughthey might have beenformerly baptized as Christians. Thesamething canbesaid of children who happened
to beraised by committed atheists who shapetheir children to believethat “ God” has no moreredity than the“fairies’
and “dragons’ which populate the imaginative storieswritten for children.

The presence of tacit powers of knowing shaped by one’ s acritical childhood upbringing and by one’ sfreely
embraced adolescent and adult apprenticeships shows up not only in the early formative years but also in the liminal
experiencesin thetwilight years of one’slife. Elizabeth Kiibler-Ross and others have documented how, in the case of
near-death experiences, Christians frequently meet someone “ on the other side” whom they, often enough, identify as
alostloved oneor evenas* Jesus.” When medical doctorschroniclesuch near-death experiencesin India, however, they
discover that their patientsnow speak of meeting“Vishnu” or “ Krishna’ —with never asingleinstance of Jesusshowing
up. All thisgoesto demonstratethat, eveninthe extremities of lifewhen the brainisbeginning to shut down dueto lack
of blood/oxygen, those tacit powers of recognition which one cultivated during life still arein control.

When one examines the church’s traditional theology of baptism, one quickly discovers that the Cinderella
mentality dominatesandthat littleor noregardisgivento“ nature.” For instance, eveninthecaseof infants, theUniversal
Catechism of the Catholic Church (1989) affirmsamighty list of the wondrous effects of baptism:

By Baptism, all sinsareforgiven, original sinand al persond sins, aswell asall punishment for sin.
. . . Baptismnot only purifiesfrom all sins, but al so makesthe neophyte“anew creature,” an adapted
sonof God. . . . TheMaost Holy Trinity givesthebaptized sanctifying grace, thegraceof justification:
enabling themto believein God, to hopein him, and to love him through the theological virtues. . .
(sec. 1263, 1265f).

My own parentswere committed to the church and itstheol ogy of baptism. Onthefirst Saturday following my
birth, my parents dutifully took meto Holy Cross Parish and presented meto Fr. McMonigle for baptism. They firmly
believed that the Sacrament would work some great and mysterious transformation that they themselves were entirely
incapable of effecting. They stood helplessly and nervously asthe priest conducted his sacred rites on behalf of their
firstborn son. After my baptism, they felt asign of relief: my soul had been purified of sin. Now | wasachild of God and
had the supernatural gift of faith. It never occurredtothem, asl wasbeginning to speak, that | said nothing about “ God.”
It never occurred to them, when | turned five and began to attend church each Sunday with them, that | didn’t havethe
least senseof “God” beinginthechurch. What | did notice, however, isthat my Dad and Mom were mysteriously quiet.
Thetraditionat Holy Crosswasthat noonespokeexcept inhushedwhi spersassoon asthey enteredthechurch. Something
likethefollowing exchangetook place:

Aaron: “Hey, Papa, why is everyone so quiet?’

Dad: “ Shhhhhh! People come here not to talk but to listen to God!”

Aaron: “But | don't hear anything.”

Dad: “L ook at that gold box [tabernacle] on thetable[atar] at the front of the church.”

Aaron: “Oh, it'sshiney! | seeit.”

Dad: “ Godlivesinthat littlebox. Thepeoplecomeheretosilently talk to Godwholivesthere. And God silently
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talksto them.”

Thiswasmy first remembered introductionto“ God.” My parentsnever spoke of Godin any setting that made
any impressionuponmepriortothat moment. Now, for thefirsttime, | felt that my parentssensedthepresenceof something
or someonewhich | had overlooked. Thiswas not afirst-order sensory impression like the kind offered by the cans of
food that | rolled on the kitchen floor or by the cockroaches that sometimes came out from under theicebox. Nonethe
less, the clueswere present. Sensory effects pointed to some unseen and unheard “ presence.” Asinthe caseof “germs’
whichfromtimetotimemademesick or asinthecaseof the“toothfairy” whichleft nickelsunder my pillow, “God” was
now taken into account by me asthe “ one hidden in the gold box who silently talksto my parents.” | wasimpressed.

Meanwhile, my parentswereundoubtedly thinking that they werewitnessing theeffectsof baptism. According
to the Thomistic theology which they were taught, my uncanny instinct for recognizing the God of my parents and for
devoting myself infaithto hisservicewasto beaccounted asthe* awakening” of themarvel ouseffectsof baptismwhich
werein a“deeping” phase up until that point.

Had | been left to my own devices and those of my parents, | would have grown up thinking that “God” only
appearsin churcheswhere peoplekeep silent in order to somehow “hear” him. My father, however, wisdly enrolled me
inHoly CrossGrade School when| wasfive. Here, under thegentlecareof theUrsalineSisters, | quickly cametounderstand
and to experience that “God” has many more effects in the world than those of which my own parents were aware.
Increasingly | enjoyed both the study and the practice of religion—although it was so painful for meto knedl up straight
during the Mass. In due course, | increasingly took God into account. | even began to depend upon “God.” Finaly,
after many years, | too devel oped the practice of silently speakingto“God” inthegold box onthedtar and | “heard” him
wordlessy speak back tomeinmy heart. Thetacit skillsexemplified by my parentsand by my teachers, therefore, gradually
becamemy very own. What waspromoted officially asaCinderel latransformation had a | thecharacteristicsof theEliza
Ddlittlestory.

ElizaDalittle,itwill beremembered, wastheflower girlinMy Fair Lady. Professor Higgens, aprofessiona linguist,
took her under hiswingandgradual ly trained her tospeak “ correctly” andtoact likeacultivatedlady. During hertraining,
thesheer effort and repetition demanded by asometi mesimpatient Professor Higgensoftenled Eli zatothepoint of despair.
Intheend, however, thetwo of them gradually succeeded. Elizawastaken by Higgensto aball whereaRumanian count
proudly declared that he had discovered the truth despite the professor’s complete silence on the subject, “Sheisa
princess!” Higgens, gloating over hissuccess, promptly ignoresEliza. A verbal fight ensues. Elizarightly declaresthat
it was her effortsthat pulled thewholething off. Furthermore, she claimsthat, now that sheintimately understandsthe
professor’ stechniques by virtue of her own apprenticeship, she could go and find another flower girl and effect for her
thesameself-transformation which sheherself hasreceived. Unlikeher counterpart Cinderella, Elizaredizesthat sheis
not and cannot be passivein the face of her own self-transformation and that the stroke of midnight will not reversethe
expanded powerswhich she now exhihits.

Using Polanyi analysis of parenting and of apprenticing, one can now glimpse how Christian theology has
adopted for itself aCinderellamode of Christian baptism which obfuscatesthe Eliza Doalittle tradition which keepsthe
wondrous claimsfrom lapsing into empty superstitions. Itisno wonder that, given the growth of secularismin modern
society, the Catholic Church hasplaced ahealthy emphasi supon perceiving infant baptism asthe beginning of aspiritual
journey (technically acatechumentate) which culminatesin Confirmation. Duringthisperiod, parentshavetheobligation
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toexhibit their Christiancommitmentsandtoinitiatetheir childrenintothem. Inmodern China, wheresocietal normswork
againgt afaithcommitment, the Catholic Church haseven decided to suspend thepracti ceof infant baptism. When| asked
“why” thisshould bethe casewhen, in effect, the Church therewasentirely locked into the pre-Vatican practice of Latin
ritesand of Thomistic theology, | wastold, “Wefound that parents can no longer insurethat their children will receive
from them their religious commitments. In such circumstances, each one must profess the faith and be baptized for
themsalves.” When the genera cultureisdirectly antagonistic to thereligioustraining which Christian parentsgiveto
their children, therefore, theclaimsmadeby traditional theol ogy rel ativetothesupernatural effectsof baptismareexposed
torethinking.

At thisjuncture, the practice of the Church Fathersisrevealing. Among them, the norm for training converts
was the adult catechumenate which extended for two to three years prior to baptism. In effect, an adult transformation
of lifewaspresupposed by theinstruction, theexorcisms, theexamination of lifeentailedtherein. Inthepluralisticreligious
atmosphere of the Roman world, the Church Fathers had no illusions that a mere profession of faith sufficed to render
aperson fit for baptism or enabled a Chrigtian to sustain alifelong Christian commitment. Contrary to the medieval
theol ogianswho transposedintoinfant baptismthereal effectsof patristic baptisms, the Church Fathershad no polyanna
confidenceinthewatersof baptism. Cyril of Jerusalem (d. 386), for example, emphasized that it wasfatal toimagethat
theeffortsof the catechumenscouldbecurtailedinview of someirresistiblegraceinherent inthebaptismal waters. Cyril
then proceeded to namepersonswho had been bapti zed but not transformed. Gregory of Nyssa(d. 394), hiscontemporary,
even went so far as providing a pragmatic test:

If thewashing [of baptism] hasonly effected thebody, . . . andthelifeafter theinitiationisidentical
with that before, . . . | will say without shrinking that in such acasethe water isonly water, and the
gift of the Holy Spirit is nowhere evident (Oratio catechetica magna 40).

Far from pressing forward the Scriptural promises accepted in faith (to which Protestants are prone) or exalting the
supernatural agency of theriteitself (aswasdoneinthemedieval Catholic ex opereoperato), onecan glimpsefromwhat
has been said that the Church Fathers took a much more nuanced and existentia approach to the efficacy of baptism.

Timeand space doesnot allow an exhaustive treatment of the other ritesand the other claimswhichtraditional
Chrigtianity hasmaderelativeto God’ swork inthe hearts of believers. Sufficeit to notethat theol ogy cannot betrusted
to explain the human dynamicswhich, in every instance, are presupposed and undergird the efficacy of every Christian
action. Behind every Cinderellatransformation claimed by theology, onewould dowell, therefore, to sniff around for the
Eliza Dolittle processes which go unnoticed. Interested persons might consult my anaysis of Synoptic exorcisms,
ordinationrites, and of Pentecostal speaking intongues (Milavec, 1982; 18-36).

Thesis3: Nocultural tradition (music, medicine, science) can hopetosecur ely promotethecultivation of its
heritagewithout (1) specifyingitsclassical instancesasnor mativeand (2) accr editingteacher Ymentor stoauthori-
tativelyinter pret/performtheseclassics. Duringthetimeof apprenticeship, theclassicsfunctioninthehandsof the
master sof thetr adition by way of evokingandimposing cor r ect modesof feding, judging,and actingupon thosenovices
whowishtoparticipateinand enjoy thespecificsatisfactionsand per for manceskillsassociated with agiven heritage.

David Tracy hasemerged asamajor spokespersonfor specifying thefunction of theclassicswithin Chrigtianity
asparalleingtherolewhichclassi csplay withinthehumanities. Inhisvolume, TheAnalogical Imagination(1981), Tracy
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arguesthat the* dangerous memory of Jesus’ erupts afresh in new situations, having been evoked by those who honor
the Christian classics (texts, rites, events, persons). These fresh eruptions Tracy endeavorsto justify asthe Christian
counterpart of the solemn claim to meaning and truth which the classicsin art, music, drama, literature exert upon their
respective publics. Tracy himself acknowledgesthat “the heart of the argument of the entire book may befoundin the
argument on the phenomenon of theclassic” (Tracy: xi).

David Tracy (b. 1939) cametothetheol ogical enterprisefollowing uponaclassical trainingin philosophy. Just
as Polanyi was obsessed with misleading descriptions of science, Tracy, following in the footsteps of his own personal
mentor, Bernard Lonergan, has dedicated himself to providing a description of theology which takes into account the
issues raised by our modern historical consciousness. For Tracy, traditionalist appealsto divinely revealed truths and
thepositivist appeal sto ascientific analysisof thepast bothfail. Traditionalist appeal sfail becausethey lack an adequate
sense of the historical and cultural distance which separates the classical expressions of past revelations from our own
contemporary horizon of understanding (Tracy: 99f, 105). Lacking such ahistorical distance, thetraditionalist canonly
authoritatively and mindlessly repeat thepast, blindtoitsideol ogical conditioning and existential misfit withmodernity.
“Indeed,” Tracy concludes, “fundamentalist and authoritarian theol ogies, properly considered, are not theologiesat all”
(Tracy: 99).

David Tracy drawsupon the artistic traditionsin order to exemplify how classics exert apublic impact which
informs and “transforms our perceptions of thereal” (Tracy: 115). Michael Polanyi, in histurn, speaks of scienceasa
“fiduciary framework” which is sustained by a community which honors certain basic assumptions (beliefs) that are
transmitted through prol onged apprenticeships under competent masters. Polanyi, inmy judgment, failsto sufficiently
develop the notion of how the classic experiments and theories which inform them serve to inform and impose certain
“perceptions of therea” upon those who reproduce them. Thomas Kuhn, who shares enormous common ground with
Polanyi including thenotion of “tacit powers’ (Kuhn, 1970:191, 196) hasoffered amore compelling function to theway
that the classic experiments and problem solving function in the formation of the novice.

When Kuhn first published The Sructure of Scientific Revolutionsin 1962, he coined theterm “paradigm” to
refer to the habitual operative perceptionsand operationswhich distinguish the scientific community at any giventime.
Inhisextensivepostscript of 1969, heamplified hisuseof thetermand explicitly acknowl edged hisindebtednessto Polanyi
forthenotionof “tacitknowledge’ (Kuhn, 1970: 191). Inthispostscript, Kuhn emphasized that aparadigmisnot somuch
atheory (asunderstood in the philosophy of science) but more of that “ disciplinary matrix” (Kuhn, 1970: 182) imposed
upon novicesin sciencewhich enablesthemtoroutinely perceiveandjudgeaccording totheshared patternswhich define
the exigting scientific community (Kuhn, 1970:176). Intheir training, for instance, novicesreproduce for themselvesa
classical set of laboratory and pencil and paper problems. . . .

After he[thestudent of science] hascompleted acertain number [of theseproblems| . . ., heviewsthe
situationsthat confront him asasci entistinthesamegestalt asother membersof hisspecidists’ group.
For him they are no longer the same situations he had encountered when histraining began. He has
meanwhile assimilated atime-tested and group-licensed way of seeing (Kuhn, 1970: 189).

Every apprentice who would become a master within either an artistic or scientific tradition is required to
contemplate reverentially and to reproduce painstakingly the classics for him/hersdf. Thus, future violinists are
apprenticedto performtheconcertosof M ozart suchthat they might progressively assimilatefor themsel vesthestandards
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of performanceand theaesthetic sensi bilitieswhichareshared by theliving masterswhotaketheir standwithinthecharism
offered by Mozart. Inlikefashion, future physicists painstakingly reproduce the Millikan oil drop experiment such that
they might develop the stubborn perception that the electrical charge is not continuous but increases or decreasesin
discrete jumps. At the end of an apprenticeship, the novice knows that he/she has arrived by the fact that the classics
evoke the same habits of judgment and the same standards of performance exemplified by the masters of the tradition.
In Kuhn'swords, “he views the situations that confront him as a scientist in the same gestalt as other members of his
speciaists group” (Kuhn, 1970:189).

WithintheChristiantradition, the Sacred Scripturesfunctionmuchinthesameway asdotheclassicsinart, music,
science, i.e., they serveto evoke and to impose correct modes of feeling and of perception upon awidely dispersed (in
placeand intime) body of adherents. The Gospel narratives, therefore, in either their oral or written form, were created
by way of specifying the particular charism and strategy for living that characterized Jesus of Nazareth. Noviceswithin
Chrigtianity areled by their mastersto contempl atereverentially andtoreproducei maginatively thesenarrativesuntil they
evoke the same habits of judgment and the same powers of performance which are exemplified by their living masters.

It is sometimes suggested that a Christian only superficially trained can employ the classical textswithout the
necessity of being directed by amaster. Sometimesitiseven claimed that the Holy Spirit al one servesastheefficacious
teacher of thesolitary explorer of thetexts. For theuninitiated, thisispatently false. Augustineremarksthat “every kind
of scholasticdiscipline. . . demandsateacher or amaster if itistobeacquired” (Dedtil. cred. 17.35). Withall themore
force, therefore, dothe* divineoracles’ withinthe Scripturesdemandamaster if they aresecurely “ torefreshandtorestore
souls’ (Ibid. 6.13). In our own time, even Protestants such as Peter Stuhimacher and C.H. Dodd have noted that the
Protestant refusal to shackle theintent of Scripture within Papal or dogmatic confines did not mean that the text could
properly function outside of the history of its effects within acongregational tradition. Left to oneself, the uninitiated
isasincapable to discovering the true worth and function of the Sacred Scriptures as would an inexperienced violinist
left entirely alone with the scores of Mozart. The classics are normatively performed and understood only in the hands
of theliving masters of the tradition.

Thesis4: Themaster sof atraditionarenot smply skilledr epeater s. Everyworthy master dedicateshis’her energies
soastomakefresh contactswith thoser ealitieswhich he/shehasbeen trained toserveinrevealing.

Oncetheinitiation processiscompleted, Kuhn emphasi zesthat operative patternshave been established which
insure certain habitual recognitions. Theserecognitions, Kuhn claims*must be asfully systematic asthe beating of our
hearts’ and“ may d sobeinvoluntary, aprocessover whichwehavenocontrol” (Kuhn, 1970: 194). Thus, Kuhnemphasizes
that the trained scientist perceives the world differ ently than does the layperson:

Consider the scientist ingpecting an ammeter to determine the number against which the needle has
settled. Hissensation probably isthesameasthelayman’s. ... But hehasseenthemeter (again often
literally) inthecontext of theentirecircuit. ... Forthelayman, ontheother hand, theneedl€' sposition
isnot acriterion[i.e. aclug] of anything except itself (Kuhn, 1970:197f).

Insum, Kuhn notesthat thetacit knowing powersof thetrained scientist, informed asthey areby hisparadigm,
operate instinctively and stubbornly. And, since this knowing is locked away within the knowing organism, Kuhn
acknowledgesthat, in the end, “we have no direct accessto what it iswe know, no rules or generdizationswith which
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toexpressthis[tacit] knowledge’ (Kuhn, 1970:196). Kuhn' sself-expression hereissometimesawkward and unrefined;
yet, the common ground shared with Polanyi is quite evident.

Once one alowsthat tacit powers of knowing operate habitually and stubbornly, oneisinevitably faced with
therecognitionthat thereisno neutrality in perceiving and analyzing theworld. All observationinscienceisguided and
informed by theoriesand patternsof practicetowhichthescientistiscommitted. Asaresult, fromwithinthecommunity
committed to the same paradigm, there existsafunctional heuristic circularity. Rational appeals serveto draw attention
towhat passesfor “reasonable” withingivencirclesof commitment. Pragmati cappeal s, meanwhile, fail tonotethat every
belief hassome degree of workability intheeyesof thebeliever. Appealsto givenauthoritiesdisguisethefactthat one's
prior apprenticeship(s) serveto accredit certain authoritiestotheexclusion of others. Appealstotheausterity, thevirtue,
or the passionate sincerity of chosen mentors cannot disguisethefact that systematic errorsare compatible with any and
all thesevirtues. Evensuch phrasesas*responsibleconviction” and“ warranted assertability” (Emmet:5) cannot disguise
thefact that our particular tacit commitments shape what we habitually perceive as“responsible” and “warranted. “In
the end, to assert something as “true,” as “reliable,” as “necessary to take into account” is to be caught red-handed
affirming what one has been trained to acknowledge in acommitment situation.

Polanyi’ ssolutiontotheheuristiccircularity of scientificknowingisfound principally withinhisphenomenol ogy
of discovery setwithinasociological matrix. Kuhn' ssolutiontothesamedifficulty isfound principally withinthesociology
of discovery set within ahistorical matrix. In both cases, the ability of alike-minded society of scientiststo revise and
reform their own stubborn convictions standsasthe source of assurancethat scienceismorethanacollectiveand davish
indoctrinationwhichblocksany fresh or pioneering accesstotherealitieswhichit purportedly serves. TeilharddeChardin
aptly coined this dynamism which purifies and perfects scientific knowing as“the mysticism of discovery.”

Chrigtianity, meanwhile, has traditionally framed its perspective on “God” based upon Jesus as the final and
absolute norm for belief and practice. If thereisa“moment of discovery” within Christianity, it appearsasthoughitis
the once-for-all public revelation delivered through Jesus Christ. As such, the conservative dant on “ devel opment of
doctrine” alowsthat some devel opment in understanding doestake place relativeto the deeper intent of Jesus; yet, this
“development” leavesnoroomfor anything essential beinglost or anything novel takingitsplaceduringtheentirecourse
of history. Wilken's study, The Myth of Christian Beginnings, demonstrates that this has been the perspective upheld
by every epoch of Chrigtianity prior to the modern era. As such, one can have no quarrel with the long-standing
serviceability of thisnotion.

Within the nineteenth century, an alternative notion of development emerged. Lyell’s Principles of Geology
and Darwin’s Origin of Species embraced the paradigm that geol ogical and biological development embraced evident
discontinuity aswell aspatterned continuity. John Henry Newmanwasthefirst toapply thisnotionto historical theology
inhisEssay ontheDevel opment of Christian Doctrine. Newmandiffered from contemporary theol ogiansontwodecisive
points:

(1) Hedid not expect that Jesus and his apostles stipulated every essentia belief and church practice for al
successivegenerations. Thus, Newmandid not support either Anglican effortsto establishtheir ruleof faith by appealing
to aconsensus among the Church Fathers, and he did not support the then-current Catholic practice of insisting that al
church doctrineswhich werelater defined wereimplicitly held from the beginning but not necessarily communicated as
suchin public texts.
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(2) Newman also contended that Christianity ought to be identified in what it has become rather than in its
indeterminate beginnings:

It isindeed sometimes said that the stream is clearer near the spring. Whatever use may be made of
thisimage, it does not apply to the history of a philosophy or sect, which, on the contrary, is more
equable, and purer, and stronger, when its bed has become deep, and broad, and full. 1t necessarily
arisesout of an existing state of things, and , for atime, savoursof thesoil. ... Atfirst, nooneknows
whatitis, orwhatitisworth. ... Fromtimetotime, it makesessayswhichfail, and arein consequence
abandoned. It seemsin suspensewhich way to go; it wavers, and at length strikes out in one definite
direction. Intimeit entersupon strangeterritory; pointsof controversy alter their bearing. .. and old
principles appear under new forms. ... Inahigher world it isotherwise; but herebelow to liveisto
change, and to be perfect isto have changed often (Newman: 100).

Against detractors who would characterize this sort of process as a human degradation for such a divine
institution as Christianity, Newman appealed to the Creator’ s patient attendance upon the “dow successive steps’ of
biological development for hisappointed ends (Newman: 165). He a so appeal ed to the acknowl edged suitability of the
eternal Word appearing “ under an earthly form” (Newman: 149).

Today nearly every historical theol ogian (savethosedevotedtoaScriptural or dogmaticfundamentalism) admits
to the correctness of Newman' s sense of development. Onehasonly to read Pdlikan’ sfivevolumework, The Christian
Tradition (1971+), in order to become acutely aware of how the dynamics of history have shaped and responded to the
development of doctrine. Any text, Ricoeur reminds us, has a“ surplus of meaning” whereby future generations find
resonances and points of inquiry which have no relation to what theinitial author intended within the original horizon
of understanding.

Thisshiftin meaning(s), however, islargely obscured by the practice of upholding the selfsameclassical texts
in each generation. Each master is so situated such that (a) the master who trained him/her has already made extensive
pastoral adaptations so asto fit the unique spiritual needs and horizon of understanding which characterizesthe novice
and (b) during his’her entirelife, amaster periodically makesfresh discoverieswithin thetext which, during the process
of training his/her successor(s), he/she includes as part and parcel of the meaning which has been passed on by his
master(s) whoisnow long dead. M eanwhilefocal meaningswhich canbepowerfully evocativewithinthelifeandtimes
of agiven mentor can become overshadowed and outmoded and, within afew generations, nearly lost within the process
of living transmission.

Theplaysof Shakespeareliveonasclass csonly becauseeach new generation of actorsanddirectorsexperience
the efforts of thelast generation, but, feeling both moved and discontented with the past, make afresh effort to express
thedepth of meaning that Shakespeare continuesto evoke. Studieshavebeen donewhichtracethedynamic continuities
and discontinuitieswhich mark thepresentation of particular characterswithin Shakespeare’ splays. Mozart’ sconcertos,
meanwhile, arenolonger performed onbaroqueinstrumentsinrococomusichall sbut aretransposedinto modern notation
whichmakesall owancesfor theextended rangeand quality of moderninstrumentation. Meanwhile, livingartistsperform
baroque music with the keen sense that both they and their audiences have been shaped by the Romantic and Modern
periods of music. Hereagain, the classicslive on by virtue of aninevitable and irreversible tradition of interpretation.
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In paralldl fashion, the charism of Jesus as evoked within the classical Christian Scriptures and as cel ebrated
withintheclassicrites(Sacramentsand church ordinances) hasundergoneatradition of continuousreinterpretationwithin
thelivesof hisadherents. Jaraslav Pelikan, aliving master of the historical method, writesasfollowsintheprefaceof his
recent book, Jesus Through the Centuries: His Place in the History of Culture:

This book presents a history of such images of Jesus, as have appeared from thefirst century to the
twentieth. Precisely because, in[Albert] Schweitzer’ swords, it hasbeen characteristic of each age of
history to depict Jesusin accordancewith itsown character, it will be animportant part of our task to
settheseimagesintotheir historical contexts. Wewill want to seewhat eachagebrought toitsportrayal
of him. For eachage, thelifeandteachings of Jesusrepresented and answer (or, moreoftentheanswer)
to themost fundamental questions of human existenceand of humandestiny . . . (Pelikan, 1985: 2).

Pelikan, in thiscontext, givestoo much emphasisto how each age of Christianity transformed Jesus. Thefirst
truth, however, isthat each age has been shaped by the standards of excellence which Jesus portrayed through a series
of masters and saintswhich trace all the way back to the Galilean Master. Accordingly, Pelikan’s one-sided emphasis
must be corrected by an appeal to David Tracy equally one-sided emphasis upon the claim which the Christian classics
havein forming each new generation:

Theinterpreter [of Jesus], asafinitehistorical subject, approachestheclassic. . . [and] another force
comesintoplay. That forceistheclaimto attention, avexing, aprovocation exerted on the subject by
theclassical text. Thesubject may not know why or how that claim exercisesitspower . . . [yet] my
finitestatusasthishistorical subjectisnow confronted with theclassicandthisclaimuponme: aclaim
that transcends any context from my preunderstanding that | try toimposeuponit. . . ,aclamthat
will interpret meas| struggletointerpretit. | cannot control the experience, however practiced | am
in the techniques of manipulation. It happens, it demands, it provokes (Tracy: 119).

At thispoint, Tracy bringsinto focusthe claim of Jesus upon thereligious adherent. Accordingly, along with
such classc studies as Rudolph Otto, The Idea of the Holy, and William James, The Varieties of Religious Experience,
Tracy again assertsthe evocative power of the Christian classicto serveasamedium for fresh encounterswith theliving
God—an encounter which presupposes developed tacit skills and which, at the sametime, transforms and enlargesthe
powers of knowing of the believer. It isto this phenomenon that our attention must now turn.

Thesis5: Theprocessof apioneeringdiscovery cannot befully specified nor fully defended. Thepr ocessof discovery
provides, nonetheless, ther diabler outewher eby themaster sof atr adition goontomakefresh and pioneeringcontacts
withther ealitieswhichthey havebeentrainedtoserve.

No onecan, properly speaking, be called amaster of atradition unlesshe/sheiscapableof creatively extending
thetradition by virtue of having conducted research which effects some fresh contact with the redlities that he/she has
beentrainedtoserve. ThusthegraduatestudentinphysicsandtheChristianbeingtrainedinholinessaresimilarly situated.
Therealitieswhich each have been trained to perceive and to serve, Polanyi insists, are expected to show up within an
extended seriesof novel disclosures(TD:23f, 32f). Nuclear physicistsdedicatetheir energiesto pursuinglinesof inquiry
they intuit will lead to detecting and analyzing novel interactions between subatomic particles. Mature Chrigtians, in
somewhat parallel terms, so direct their energies so asto experience and apply prophetic encounterswith theliving God
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totheir lives: “If only youwould listento him [YHWH)] today; do not harden your hearts’ (Heb 3:7, 15; 4:7; Ps95:7).

For themature Christian, fresh discoveries of God can emergein variousways. A time-honored methodol ogy
iscentered upon the prayerful meditation of the Scriptures. Augustine, for instance, spoke of the divinewisdom hidden
within the Scriptures as having a depth dimension which defies even alife-time of discoveries:

Suchisthe profundity of the Christian Scriptures, that if | wereto attempt to study them and nothing
elsefromearly childhoodtodecrepit old age, withtheutmost leisure, themoreunweary zed , and greater
talentsthat | have, | should still daily find something new in them (Epistolae 137.3).

Themeditative use of Scripturemight go asfollows. Thereader bringshim/herself into acontemplativeframe
of mind and reads over a self-chosen text or texts. Meanwhile, the reader is subliminally guided by the whole array of
successesand failures, joysand anxieties, hopesand fearswhich fabricatethe texture of his/her subconsciousexistence.
Simultaneoudly, thereader subliminally feelsthelure of God which has some margina influence on each of usat every
moment. Thedivinelureisnever coercive or clearly separable from the nexus of subconsciousdrives; yet, itisquietly
active. And it isthe quiet meditation of the reader which triesto intuitively discern the sympathies of God. The reader
passesover muchof thetext without being noticeably affected. A familiartext might trigger agroup of associated meanings
comingfrom past encounters. Thereader may senseagainthehe/sheisbeingwarned, judged, comforter, guided, blessed.
Eventsof thepastfilterintothemind of thereader. Someof themfadequickly. Othersaremulled over andtheir relationship
tothetextisagainenforced andfurther digested. Themindwanders. Occasionally it reachesanimpasse. A once-familiar
text might becomesuddenly puzzling. Or, anunfamiliar text might becomethesourceof adeepanxiety or fascination. The
wise and experienced meditator will stay with these moods and even endeavor to intensify them. Inthe moredramatic
cases, thereader/meditator will feel him/herself unsettled or captivated by impul seswhicharenot yet clearly defined. He/
shewill beimpelled to come back to them again and again -- even in those brief momentsthroughout the day when the
mind wanders and daydreaming setsin. After weeks or months, the inquirer sensesthat he/sheisbeing led by trusted
intuitionsinto atruer perception of God' scauseor into acloser sympathy with God’ sway. Then, inamoment of sudden
and overpowering emotion or, gradually, over aprolonged period, thetruth overwhelmsthe seeker. Theinquirer knows
that he/shehasarrivedinsofar asthecontemplation of thediscovery hasaninherent satisfactionwhichrelievestheformer
straining of the quest.

Such discoveries entail some measure of agraced transformation. A discovery may entail changing the focus
of one' scareer or getting anew job entirely in order to seek the accomplishment of atask whichisurgent for God. At
other times, thediscovery may entail acal ming reconciliationwith someonewho marred one’ spast lifeand who hasbeen
quietly hated for countlessyears. At till other times, one may beled to reassessthe prioritieswhich make one' slife so
strenuousand achievement-oriented. Whatever thenatureof thediscovery, however, theexpansionof lifewhichitentails
will be greeted as a sign that one has been touched and blessed by God.

Thesis6: Themaster swithinatradition areboundtogether by ashared commitment and exert amar ginal contr ol over
theproductionsof their colleagues. Withinsuchaconvival society, each master ishoth stimulated andr estrained by
his/her colleagues. In such asociety wherein thepursuit of truthisthefinal criteria, issuescannot bedecided by a
centralized authority or by democraticvoting.
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Inany given community, authoritarian appealsnaturally havetheir place. Thebeginnersinany profession, for
instance, must intrust themsel vesto the direction of the authorized representatives of the community. Meanwhile, even
among the masters within the tradition, certain persons are generally recognized as having more experience and more
competencethanothers. Withinbothecclesia and scientificcommunities, therefore, itisexpectedthat certainhierarchies
exist -- hierarchieswhichareideally based upon perceived or real competencein pursuing theshared commitmentsof the
enterprise. Even among scientists, therefore, Polanyi reminds usthat every working scientist necessarily reliesupon the
judgment and work of colleaguesin those areas wherein he/she has only minor competence. Meanwhile the judgment
of editorial boardsisrelied uponto eliminate banal or incompetent contributi ons submitted for publication even though,
fromtimetotime, awork of geniuswill beturned downand condemnedtoobscurity. Thesd ectionof candidatesfor research
or teaching positions, theawarding of prizesand grants--all of thesefunctionseffective definethe sociol ogical operation
of ahierarchy withinthe scientificfield. Withinal of this, theindividual scientist truststhat petty and selfishinterests
will be of secondary importance as each gives him/herself to the transcendent ideal of seeking truth. The scientific
hierarchy, meanwhile, is understood to safeguard the processes whereby truth can be fostered, i.e., by free inquiry,
responsible reporting of one's findings, open discussion and sympathetic persuasion of one's colleagues.

Hierarchicd authority,insomeinstances, canfoster afavoritismbased upon persona loyaltiesand act coercively
againgt innovators. The history of every church provides ample examples of just such lamentableinstances. Eventhe
annals of science provide instances of abuse within the various scientific hierarchies. Such abuses deserve censure
wherever and whenever they occur.

I ssuesof truth cannot besecurely decided by acentralized authority nor by democraticvoting. Evenabenevolent
centralized authority of the highest competence cannot be solely relied uponto safeguard atradition for two reasons: (1)
Noindividual canpresumetohavesomasteredtheentirety of atradition (indl itspast manifestationsandinterconnectedness)
asto be universally competent; (2) no individual can presume to be the sole master of pioneering inquiry and the sole
recipient of prophetic discovery so as to pass judgment upon the novel productions of ever other master within the
tradition. Inscienceaswell asinreligion, where competence and prophetic insight are functionally evident in various
degrees among alarge body of participants who are bonded together by mutual appreciation, mutual stimulation, and
mutual restraint, acentrali zed coerciveauthority cannot, inthelongrun, servetruth. Every such authority, nomatter how
benevolent and no matter how conceived, necessarily ends up imposing some partial and parochia version of thetruth
uponall. Inthelong run, theofficialy authorized version of the truth sometimes hardensinto an empty ideology which
invites the less-gifted to advance themselves by currying favor while the truly prophetic and dedicated members are
marginaized. Meanwhile, lip serviceto the reigning ideology servesto parade as the substitute for dedicated inquiry.
Carried toitslimit, one hasatotalitarian system.

Atany moment, therearea waysthosewithinagivenchurchor givenscientific society whoarewillingtosanction
and even to implement measures directed toward the centralization and standardization of approved modes of thinking
anddoing. Such centralizationisawayswelcomewhenitleadstoimproved collaboration and consultationinthearrival
of aconsensus. Whenit leadsto closing off | egitimate diversity and imposing rigid restrictions, however, then such so-
called authorities are now directing service to themselves rather than to the realities which all, both high and low, are
committed to serve. At thispoint onemust ask, with Peter, “whether itisright in God' ssight to listento you rather than
to God” (Acts4:18). Itisshocking, therefore, that someone of the stature of Peter Berger would intellectually condone
a coercive system which imposesits own version of truth upon its adherents:
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What is convincing to one man may not beto another. We cannot really blame such theoreticiansif
they resort to varioussturdier supportsfor thefrail power of mereargument—such as, say getting the
authorities to employ armed might to enforce one argument against its competitors. In other words,
definitions of reality may be enforced by the police. This, incidentally, need not mean that such
definitionswill remainlessconvincing than thoseaccepted “ voluntarily” —power in society includes
the power to determine decisive socialization processes and, therefore, the power to producereality
(Berger: 110).

Just asissues of truth cannot befairly settled by conformity to acentral authority, sotoo, the democratic taking
of avoteisequally unsatisfactory. When an issue within science or religion is decided entirely on the basis of voting
(even presuming that those voting represent the divergent competencies within agiven tradition and that free and open
discussion hasprevailed), thissimply meansthat thejudgment of the mgjority isto beartificially legitimated astrueand
imposed upontheminority (SFS: 64f). If thenatureand activity of “ neutrons’ isto besettled by mgjority votethen, socia
indoctrination must supplant the romantic notion that “neutrons’ do manifest themselves independently of what
scientistsclaimfor them. Inparalld fashion, if Godisjust aprojection of human ideal sand standards of judgment upon
“animaginary being” inthe skies, then religioustruth can and must be decided by polling the community whichisgifted
at making such unconscious projections. But, in science as in theology, this is decidedly reductionistic and must be
rejected.

It is true that the phenomenon that humans perceive is dways partialy conditioned by the particular
indoctrinationswhich each hasaccepted ashis/her own. Thisprevailsin physicsaswell asinreigion. Nonetheless, the
phenomenon of discovery whereby athoroughly conditioned master undertakes an appealing line of inquiry only to be
intellectually transformed within the very solitary pursuit undertaken within the old system indicates that the realities
served exert themsel vesindependent of theinvestigator. They show themselvestobereal precisely becauseof their ability
to show up within surprising novel modes within our own tradition-bound lines of inquiry.

Thus, Copernicusstarted out to correct someof theminor flawsinthe Ptolemai c system and ended up persuaded
that the basi ¢ assumptionswithin theold system wereflawed and impeded atruer description of thingsasthey are! So,
too, Peter in Acts 10 resisted the scandal ous suggestion which cameto himin hisrooftop daydream threetimes, and yet,
three days later, he ended up persuaded that the thousand-year-old divine prohibitions regarding unclean foods and
unclean peoplewereflawed and impeded atrue description of what God really wanted himtobeand todo! Peter could
have dropped his prophetic revel ation and reconvinced himself that it was much safer to abide by the normative practice
of Jesus. Copernicuscouldhavedismissed his* absurd departurefrom common sense” onthegroundsthat, experientialy,
the earth does not manifest even the slightest sign of moving in space at some 18,000 miles per hour. It isnot enough
to imagine that some special “divineillumination” either benevolently or coercively changed the mind of Peter and of
Copernicusunlessoneremembersthat they had both submitted to apprenti ceshipswhichwerethemsel ves characterized
asfilledwiththehighestillumination. Intheend, both Peter and Copernicuscould say that they had beenimperceptibly
leda ong pathswhichwerenot of their ownmaking. Something“there,” independent of themsel ves, had madeitspresence
feltand their effortsonly served toreveal it. Infact, the overwhel ming satisfaction that greeted thefinal conversion, the
passionateintellectual enjoyment of their prophetic discoveries, could be understood asfulfilling the vague dissatisfac-
tion which led and intensified their search from the beginning. In Polanyi’sown words:

There canbeno explicit justification of a[novel] scientifictruth. But aswecanknow aproblem, and
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fed surethat itispointingtosomething hiddenbehindit, wecanbeawareal soof thehiddenimplications
of ascientific discovery, and fed confident that they will proveright. . . . Thepursuit of discovery
isconductedfromthestartintheseterms; all thetimeweareguided by sensingthepresenceof ahidden
reality toward which our clues are pointing; and the discovery which terminates and satisfies this
pursuitisstill sustained by thesamevision. It claimstohavemadecontact withreality: areality which,
being real, may yet reved itself to future eyesin an indefinite range of unexpected manifestations
(TD:23K).

Suchwordsonthelipsof aproductivescientist could easily beshared by the Christianwho hasbeentransformed
by aprophetic encounter with hisher God. Theredlitiesattained are manifestly different; yet, the human dynamicsare
very much the same:

Admittedly, religious conversion commits our whole person and changes our whole being in away
that anexpansion of natural knowledgedoesnot do. But oncethedynamicsof knowing arerecognized
asthe dominant principle of knowledge, the difference appearsonly asone of degree (Polanyi, 1961
244).

In particular, therefore, the heuristic processes of knowing “ neutrons” and of knowing “ God” are analogously
related. Inboth cases, theredlitiesarenever contacted directly but only indirectly by indwelling and integrating theclues
left behind as“the historic effects’ of their presence. In both cases, theredlities asthey exist in-and-for-themselvesare
forever shrouded in mystery and transcendence. Both“ God” and “ neutrons,” therefore, are known “incarnational ly” —
that is, asthey have historic effectsin the visible world and disclose their meaning for and through the power of human
knowing.

Theseparallelscan be madewithout demeaning thefact that “ God,” properly speaking, isnot an Object among
other objects. Nor can“ God” merely bethesupreme, al-powerful andall-knowing, personal Object. Rather,“ God” isthe
ground of all objectivity and*“ appears’ withinthewhole course of creationwithout being another “ part” of that creation.
Classical theology safeguardsthistranscendence and imminenceof “God” by asserting that “ God” iseverywhereinthe
cosmosat all times.

Relative to this problem, Rahner noted that one must rigorously distinguish between the imminent and the
transcendent Trinity. The transcendent Trinity is entirely unknown and unknowable. The humanly formulated and
humanly defended doctrine of the Trinity knowsnothing of Godin-and-for -himself. Theimminent Trinity, ontheother
hand, isvery much knowable becauseit isimbedded within“ thetrinitarian nature” of our human encounterswith“God”
whichshow upwithintheconcreteeconomy of salvation. Theological formulations, therefore, areawaysin-and-for -us,
hence, culturally conditioned and humanly devised schemastrai ning to capturehow “ God” hasmadehispresenceknown
and knowablewithin human history. Whilethe Scripturesarereferred to asthe Word of God, in effect, at each point one
findsculturally conditioned human wordswhichintend to convey the memory, theactuality, and thefuture of God' sacts
inhistory. Assuch, theScripturesareopaquetothosewhoreaditwithinthehorizonof “ thesearchfor religionsof antiquity”
whileitisoccasionally revelatory for thosewhoread it asthememory, theactuality, and thepromiseof God-for-us. Thesis
7 will developthisfurther.
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Based upon the Scriptures and upon graced experience in the world, each generation of Christians have
formulated” dogmas’ which servetohighlight, tosummarize, andtoguidethefol lowersof Jesus. A committed Christian,
by correctly understand and indwelling within the dogmas of his tradition, gainsinsights and guidance for how to act
intheworld soastotakenaticeof and harmonizehimself withGod’ ssavinggrace. Inaparallel fashion, theoriesinscience
also function to highlight, to summarize, and to guidetheworking scientist. Assuch, acommitted nuclear physicist, by
understanding and indwelling within the established theories of his own profession, gains the necessary insights and
guidancefor how toactintheworld (but, morenarrowly, in hisresearch laboratory) so asto take notice of and harmonize
hisresearch by way of exploring and extending neutronic activity into realmshitherto unknown. Evenfor thephysicist,
therefore, thereisno processfor directly comparing histheorieswiththe* neutrons’ they seemingly purport to describe.
Only by relying upon them and applying them to new situations does the physicist come to understand the true worth
and the ever-present limitations of histheories. Thus, when Kuhn or Polanyi trace the history of the development of
scientifictheories, they areeffectively doing what Newman and Pelikan have donefor religiousdogmas. Onecanaways
assert that the redlities, in-and-for-themselves, never change; yet, in so far as humans are culturally and historically
conditioned, our ability toformulatewhat weknow will alwaysbe subject to change. John X X111 caught thiscorrectly
when he opened the Second V atican Council by distingui shing between the substance of the faith and our formulations
of it.

Thesis7: Thecentral concer n of follower sof Jesusistotrulyimbuethemselveswith theSpirit of thelL ord suchthat
they can correctly discer n and efficacioudly followtheir “ calling” for theloveof God and theloveof neighbor. The
discernment of on€' s* calling” isthemost momentousand, at thesametime,themost or dinary for mof graced discovery
opentothereligiousseeker. By followingones* calling,” onefindsone shliss, on€ speace, one sself at theheart of
ahumanhigtorythatisshotthr oughwithdivineintimationsof what isripefor realizationintheongoingdr amain behalf
of “ thy kingdom come, thy will bedone, onearthasitisinheaven.” Intheend, thelifelongpur suit of one scalling (with
allthetwistsand turnsand periodicconver sionsthat itimplies) isthecontinuousprayer that aser vant of God sings
tohigher Maker.

Up to this point, apprenticeships have been held up as the sole means whereby one can make one’'s own the
performance skills and the habits of judgment proper to any profession, whether it be science or religion. Furthermore,
thephenomenol ogy of discovery whereby mastersof atraditionareguidedintheir pursuit of freshcontact withtheredlities
which they serve forms the privileged route whereby atradition as it has been handed down is subject to pioneering
discoverieswhichinevitably disrupt thestatusquoandcall like-minded colleaguesto arevisi on of what thetradition has
been in favor of what it ought to be.

What opens up now isthereflection that thewholelife of anuclear physicist consistsin adeep and mysterious
“calling.” This“caling” isfeltinthefirst flush of excitement asascience student upon “seeing” the vapor trail left by
charged sub-atomic particlesinacloud chamber. This“calling” takesshapeinthelong nightsreading andintheendless
experiments conducted in the high school sciencelab or intheprivacy of one’ sown privatelab inthe abandoned coal bin
of one’ s parents home. Finaly, this“calling” sustains one during the long years when routine problem solving and
unimaginative professorstax one' s patienceand force oneto call into question thewhol e pursuit of this“calling.” Then,
asamoment of grace, achance conversation, awoul d-beroutinelab experiment, or an unexpectedinspiring lecturebring
one's“caling” into true focus. Even after graduation, the particulars of one's employment and the calibre of one's
colleagues usher in awhole new set of challenges—some which feed and further define one’s“ calling”; otherswhich
deter and postpone it. The sense of one's “calling” gains definition when deep and mysterious guiding intuitions
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constantly bring one before certain perpl exing problemswhileahost of othersareleft behind. Polanyi rightly notesthat,
at thispoint, theinformed and* passionate”’ (SFS. 38) energiesof apioneeringinquirer arefrothwith“acompelling sense
of responsibility” (TD: 25) whichisbent upon revealing someyet-to-be-realized manifestation of ahiddenreality which
“demandshisservicefor revealingit” (TD: 25, S-S. 54). Inthisprocess, thehunches, thestraining, thefalseleadsall lead
toaself-transformation of theknowing powersof theseeker suchthat thenew reality canbegrasped. Theact of discovery
isthusasalf-transforming act whichisnot, intheleast, self-serving: “[F]reedom [of the pioneer] iscontinuous service”

(TD:81).

Traditional theology defines “calling” by looking at the classical narratives which describe how Abraham,
Moses, and | saiah were called to step outside their ordinary course of life and to undertake alife-long mission dedicated
toservingtheliving“God.” With somereservations, thismight be extended toinclude Suzanna' s“ calling” toresist the
entrapments of the el derswho tried to seduce her while shewasbathing (Dan 13:1ff). Thismight alsoincludetheyouth
Daniel who, being seized by aholy spirit, successfully defended Suzanna sinnocenceinthefaceof her strongand powerful
accusers(Dan 13:44ff). Thismight asoincludetheyoung and beautiful widow Judithwhotook courageand, eventhough
shehad nopublicoffice, challengedtheresolveof approvedtown e dersto surrender tothe Assyrianarmy campedoutside
thecity gatesif God did not cometo their aid within aset number of days (Judith 8:11ff). Judith, it will beremembered,
stepped outside the boundaries of propriety, and, using seduction and deception, took the salvation of her peopleinto
her own hands. Onewould supposethat God did give her “ thebeguiling tonguetowound and kill thosewho haveformed
such crud designs against your covenant” (Judith 9:13). In thisfashion, Judith responded to her “calling.”

Tothismust beadded the“calling” of Johnthe Baptizer, the“ calling” of thedisciplesof Jesus. Fromthetwists
and turnswithin Peter’ slife, one can quickly grasp that his“calling” was not aone-time event but covered the whol e of
hislife. Thesamecanbesaidfor Paul, Stephen, Philip. But, contrary toafal setheol ogy whichwouldreservethis* calling”
to only those cel ebrated in the Sacred Scriptures, one must suspect that each of the martyrsand saintsof theearly church
discerned andfulfilledtheir “calling.”

Eventhisistooremote. Onemust al so speak of the* calling” heard by Martin L uther Kingintheuncanny courage
of Miss Rosa Parks, the woman who had tired feet and refused to yield her seat to a White gentleman on the bus in
Montgomery in the afternoon of December 1st, 1955. Onemust al so speak of the“ calling” heard by Archbishop Oscar
Romero who turned from his policy of honoring the politicians and the rich land-owners in favor of speaking out
courageously againgt the “death squads’ and the tortured bodies of socially conscious students, pastors, and union
organizersin El Salvador. One might also speak of the“calling” of Pope John Paul 11 to visit the Jewish synagogue of
Romeontheafternoon of April 13th, 1986, and to acknowledgethat the Jews gathered therewere“ beloved of God” and
the veritable “elder brothers’ of the Christian people.

Y ¢, this sense of “calling” must be brought down and allowed to apply to ordinary people doing ordinary
kindnesseswithuncanny courageand determinationindaily life. It canal soincludethosecrowdsof thousandswho gather
intothestadiumsto hear theWord of God preached by theRev. Billy Graham. Attheend of each crusade, theRev. Graham
asksthosewho havefelt themovement of graceto comeforward. Whenthey arrive, he praysover them and handsthem
over totrained counsellorswho help them to givevoiceto their new-found “ calling” and to renew their determinationto
shake off their lukewarmness or their backsliding in favor of returning afresh to “what God would have them be.”

Pushed even further, every person, even those who have never stepped inside a church, has a “caling”
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(technically, a“vocation” from the L atin vocatio, which literally meanstheact of “calling” or “ summoning” someone).
Joseph Cambell, inexploringthemeaning of religiousmythswith Bill Moyersonpublictel evision, cametotheconclusion
that the whole of human existenceis directed toward “following ones bliss.” This, in existential terms, is the secular
counterpart of what Christians understand themselves to be doing when they set about discovering and following their
“cdling.”

Rahner, morethan others, hastried to give voice to thereality of grace within secular existencein such terms
as to break down the notion that “God” has only “religious’ interests and that his “grace” is exclusively reserved for
“religious’ folksdoing “religious’ things.

The world is constantly and ceaselessly possessed by [sanctifying] grace from itsinnermost roots,
from theinnermost personal center of the spiritual subject. Itisconstantly and ceaselessly sustained
andmovedby God' sself-bestowadl. ... Whether theworldgivestheimpression, sofar asour superficia
everyday experienceis concerned, of being imbued with grace in thisway, or whether it constantly
seemstogivethelieto hisstate of being permeated by God' sgracewhichit has, thisinno sensealters
the fact that it isso. And without this belief and hope, . . . the appeal to the sacraments as amost
intermittent moments when such “engracing” takes place would seem to modern man [Christian]
unworthy of belief (Rahner 13:166f).

In the end, therefore, the barrier which traditional theology erects between the past and the present, between
the life-long vocation and the transitional emergency action, between the secular and the religious disappears. More
particularly, thevery “ calling” of ascientistand, inPolanyi’ sterms, hiscommitmenttopursuehis” caling” (PK: 323) even
when it leads him to revise or overturn the position which the authority of his own former masters have credited then
becomes part of agraced enterprisewherein thereligious seeker and thescientificinquirer aresimilarly situated asthey
employ human processesin the service of asdf-transcending goal. Polanyi, at one moment, spoke of “the tradition of
science” asheing a“ spiritual reaity which stands over them [scientists] and compelstheir alegiance” (S-S 54). Inthe
end, therefore, the tradition of religion can be similarly situated. Ultimately, when novices cometo share the common
ground which has been paved by Jesus and his Saints, they enter into a passionate framework of cosmic sdlf-
understanding. Within thisframework, the practical skillswhich enable oneto discern and pursueone’ s“caling” isan
intimate and risk-filled adventure. In both cases, the one who pursues and the one pursued intermingle. In both cases,
themystery of divine grace and unspecifiable organismic intuitionsjoin hands and revolve in an ecstatic dance. Inboth
cases, thetruthwhich emergestransformsand heal stheknower and bindshim/her tothe continued serviceof proclaiming
the"miracle’ whichhascometobirthintheirlives. If wewere"angels’ pursuing“God” it might beotherwise, but, inthis
divinely ordained order of creation, no higher calling and no higher accessto truth is possible.

ThePeopleof God believesthatitisled by the Spirit of theL ord, whofillstheearth. Motivated by this
faith, it laborsto decipher authentic signs of God' s presence and purpose in the happenings, needs,
and desiresinwhich this People hasapart a ong with the other men [women] of our age (Gaudiumet

Foesll).
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Appendix: Polanyi'sUnder standing Of Religion Reconsider ed

The1979 Annual Meeting of thePolanyi Society set off adebaterespecting Polanyi’ sepistemol ogy of religion.
DrusillaScottandR.T. Allentook upthisdebateinissuesnumber 12 (March, 1981) and 17 (October, 1983) of Convivium
During the summer of 1984, | received an Occasiona Fellowship which enabled me to examine the letters and
unpublished manuscripts of Polanyi which form part of the Special Collections at The Joseph Regenstein Library
(Chicago). My attention naturally turned to the unresolved issues surrounding Polanyi’s understanding of
Christianity. When my search cameto aclose, | published my findingsin theissue number 22 (1986) of Convivium.
Withunfair brevity, my findingswere asfollows:

1. Regarding hisreligious views, Polanyi was very private but also very sympathetic to those who had areligious
orientation. Thusthe divergent views of Gelwick and Prosch can both be parodoxically credited dueto the fact that
each, in hisownway, elicited from Polanyi asympathetic responseto their own personal religious commitments.

2. Polanyi never had the occasion to undergo a systematic theological apprenticeship. A spontaneous essay written
at the age of 81 harkens back to the enduring impact of hishaving discovered The Brothers Karamozov at the age of
22. Insum, hispersonal faith might be abbreviated in the words of Dostoevski which hecites: “L et usrather go mad
than accept amechanical conception of man.”

3. J.H. Oldham, life-long friend and founder of M oot, wasresponsi blefor guiding Polanyi toward Tillich’ scritique of
God-talk and of historical miracles. Thisprompted Polanyi to focus upon the centrality of worship for evoking and
sustainingtheheuristicvisionof “God. “ Polanyi submitted draftsof Personal Knowl edgeto Oldham for suggestions
inthisrealm since Polanyi knew quite well that hisown tacit skillsdid not allow him to properly makeajudgment in
religiousmatters.

4. Polanyi never had an overarching grasp of Eliade’ smethodol ogy and conclusions. Led on by trusted advisors(esp.
Prosch) heborrowed elementsof Eliadewhichwerecongenial tohiswork (e.g. Eliade’ sanalysisof ritual asabolishing
profane, chronol ogical timesoastorecover thesacred, mythictime) and completely ignored other elements(e.g. Eliade’' s
contentionthat Abraham pioneered arevolutionary religious orientation wherein themyth of cyclic regeneration was
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supplanted by the myth of linear history as theophanic).

5. Polanyi’s reoccurring reference to the Pauline doctrine of saving grace does not come from Polanyi’ s personal
religioushistory but from hisscientific experienceof having undertaken investigationswhich led to fresh discoveries
by virtue of powersover which he had no direct control. Polanyi repeated used thismetaphor. At no point, however,
doesPolanyi demonstrate any significant grasp of Paulinetheology. Most probably, aChristian theologian (possibly,
J.H. Oldham) whom hetrusted madethislink and, fixedin hismemory, hecalleditinto servicewhenever hewantedto
evoke a parallelism between the Christian seeking grace and the scientist pursuing adiscovery.
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by an electronic copy. For disks, ASCII text aswell asmost popular IBM and MAC word processors are acceptable.
Besurethat el ectronicmaterialsincludeall rel evant informationwhichmay hel pconvertingfiles. Personswithquestions
or problemsassoci ated with produci ng an el ectroni ¢ copy of manuscriptsshould phoneor writePhil Mullins(816-271-
4386). Insofar aspossible, TAD iswillingtowork with authorswho havespecial problemsproducing e ectronicmaterials.
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Reviews

Doug Adams. Transcendence with the Human Body in
Art: George Segal, Sephen De Saebler, Jasper Johns,
and Christo. New Y ork: Crossroad, 1991. 159 pages. No
index or tableof illustrations.

Eyesto See Wholeness: Visual Arts Informing Biblical
and Theological Studies in Education and Worship
ThroughtheChurch Year. Prescott, Arizona: Educational
Ministries, 1995. 224 pages. 120 illustrations, biblical
index, general index and two appendices.

Viewingartintelligentlyisaskilled performance
that can beimproved by coaching and by practice. Criti-
cizingartisanartforminitself. Althoughtheartthat can
be put into wordsis not the real art, and despite the fact
that art always means more than we can say, the artist’s
performancein creating thework isincomplete until itis
matched by asympathetic act of understanding onthepart
of viewers. Thesetwobooksareeye-opening. Adams, an
art historian and theologian long interested in Polanyi,
shows how to look for the clues that unlock the deeper
meaningsin thevisual artsthat escapethe untrained eye.

Adams' primary concern in both works is to
show how tolink thevisual artswiththeol ogical reflection:
If our worship, preaching, and teaching remain
largely verbal, they may aswell bespokeninLatin
for they will not beremembered by themajority of
the population whose language is now the visual
arts. If wecommunicatewiththevisual arts, then
the Word will be remembered. In the words of
Roethke, “Give us eyes that hear and ears that

see” (ESW, 107)

Theopeneyewill “ perceivenot only connectionsbut also
transcendent relations which lead us to center beyond
ourselvesand to sensenot only our timeand our placebut

also other generationsand the earth beyond our placeand
our time” (THBA, 148). Awareness of complexity and
ambiguity ininterpreting art should “aid usin learning to
loveour enemiesandtolivewithdiversity incommunity”
(ESW, 1).

Transcendence with the Human Body in Art
meditates on the scul pture of George Segal and Stephen
De Staebler, the paintings and constructions of Jasper
Johns, and theland/processart of Christo. Segal usesthe
human body directly (13-14); De Staebler presentsitin
fragments (51); Johns and Christo draw attention to the
embodied conditionof theviewer or participantinthework
of art (97-8, 140). Black and white photographsarevery
well integrated into the text so that the reader need turn
only apage or two to see what Adams is talking about.

Adams finds three kinds of transcendence ex-
pressed by theseartists. InSegal’ swork, hepointsto*“the
possibilitiesfor ambiguity of interpretation and transcen-
denceof any oneviewpoint” (14). Themoreweindwell the
work, themorewe can break out of initial interpretations
andfindother meaningful patternsrevealed. InDeStaebler,
transcendence means “a sense of the other beyond one-
self” (45). InJohnsand Christo, awareness of one’ sown
finitude opensthe viewer to greater realities:

The shared vision of Johns, Polanyi, and
Wittgensteinrejectsboththe” cult of objectivity,”
which pretends that one may know things asthey
are in themselves, and the “ cult of subjectivity,”
whichmaintainsthat onemay only know what one
projects. They mutually affirmthat whatisreal and
what can beknown arefunctionsof one’' sconnec-
tionsand interactionswith the social and physical
worldsinwhichonefindsoneself. Onelivesonthe
boundary between subjectivity and objectivity.
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Oneknowsone' sviewislimitedandinfluenced by
one’'sown makeup. Y et one’ svery awareness of
these limitations constitutes a transcendence of
them. (117)
From atheological point of view, Adams suggests that
“realizing oneself tobeafinitecreaturewithlimited capa-
bilitiesisacorollary of acknowledging GodtobeCreator,
and Christ to be Judge and Redeemer” (126).

Eyesto See Wholeness is addressed to teachers
whowouldliketoincorporatethevisual artsintocatechesis
ortheological reflection. Each of thethirty-seven chapters
concludeswith“Teaching Tips.” Itwould not servewell
as a textbook because Adams discloses the expected
outcome of the various classroom exercises. Exposing
studentsto these expectations would stunt the process of
personal indwelling that | eadsto one’ sowndiscoveriesof
new meaningsin awork of art.

The book is very loosely organized around the
key elementsof theliturgical year: thefirst sectionis” Lent
through Easter and Pentecost,” the second, “Ordinary
Time,” andthethird, “ Advent through Epiphany.” Teach-
erswill haveto makejudicious selections and rearrange-
ments of Adams material if they want to prepare lesson
plansfor thefour Sundaysof Advent or for theforty days
of Lent. Adams follows a thematic plan rather than a
liturgical scheme, sothat, for example, hetreatsof “ Danc-
ing Christmas Carols with Angels Worshipping God”
(chapter 25) and“ Nativity AffirmsDiversity” (chapter 27)
beforemeditating on“ Expectant Madonna” (chapter 29).
The same Advent section also contains essays on “Bap-
tizing with Christ” (chapter 32), “ Seeing Developmental
StagesinCole' s*Voyageof Life’” (chapter 33) and“ Em-
bracingtheProdigal inEachof Us’ (chapter 35). Although
theremay begood theol ogical reasonsfor associatingthis
material withthecelebration of thepast andfuture Advent
of the Christ, the symbolic and visual elementsare pretty
far removedfromtheconventional symbolsof Adventand
Christmas.

In this book, the illustrations are grouped to-
gether, which alows the use of a paper better suited to
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photographic reproductionsbut whichal sorequiresmuch
morefumblingaroundtofindthedesiredillustrationwhile
reading Adams' essays. Thisdlight disadvantageisoffset
by the generally high quality of the reproductions.

Eyesto See Whol enesslackstheunity and coher-
ence of Transcendencewiththe Human Bodyin Art. The
thirty-seven essays in it are self-contained and almost
completely isolated from each other, except for avery few
cross-referencesand somematerial that i srepeated almost
verbatimintwo or morelocations. Thisperhapsmakesit
better suited to browsing or reading as needed in prepa
ration for a class on a particular subject; very little, if
anything, would be lost by taking up the various essays
in an order dictated by the reader’s own taste and con-
cerns.

Adamsshowshow animagination awakened by
thevisual artscan enrichthebiblical tradition. Oneof his
students was assigned to visualize himself as one of the
tenlepershealed by Jesus. After theexercise, hereported
to the class:

AsJesustold metodo, | first went to show myself

to the priests at thetemple. Then | came back to

thank Jesusbut hewasgone. Inlooking for Jesus,

| finally raninto Peter and asked, “ WhereisJesus?’

Peter responded, “| don’tknow any Jesus.” (ESW,

49)
Thisstudent’ sresponse showsthat spiritual redlities, like
any other realities, continue to reveal themselvesin sur-
prising and unexpected ways.

Although Adamsisvery good at revealing mul-
tiplelayersof meaninginworksof art, hetendstowriteat
timesasif therewereonly onereligion and onetheol ogy.
Inhisview, “orthodox Christiantheol ogy ischaracterized
by the via negativa, the negative way, so as to avoid
detailing beliefswhich too often lead to astatic certainty
rather than a dynamic faith open to the movement of the
Spirit” (ESW, 98). For Thomistsand other school swithin
Roman Catholicism, thevianegativastandsinadiaectical
relationship with the via positiva. For some orthodox
Christians, creedsare not the antithesi s of mysticism, but



seeds of contemplation.

Adams also seemsvery uncomfortable with “a
glorifiedimage of Christ” (ESW, 15; THBA, 58-62), with
peoplewho havebecome* perfectintheir faith” (ESW, 47),
and with the idealization of human beauty in classical
sculpture (ESW, 85; THBA, 51). The unstated principle
seems to be that the existence of a perfect human being
would bring condemnation rather than hopefor salvation
tothoseof uswhoareimperfect, brokenandsinful. While
our culturemay needfreshremindersof our solidarity with
all suffering human beings, as provided by De Staebler’s
statuary, | think Christians also need to retain images of
Jesus risen from the dead, ascended into Heaven, and
reigning in glory, for these imagestell us something not
just about him, but about ourselves, too: “weshall belike
him, for weshall seehimasheis’ (1Jn 3:2).

Martin Mol eski
CanisusCollege
Buffao,NY 14208

Drusilla Scott, Everyman Revived: The Common Sense
of Michael Polanyi. Grand Rapids, M|: Eerdmans. Pp
viii +215.1SBN: 0-8028-4079-5.

Scott, afriend of Polanyi, presentsarare,
engaging and lucid introduction to Polanyi’s thought
that is now back in print, thanksto Eerdmans. Scott’s
goal is“tointroduce some of [Polanyi’s| main ideas as
simply as possible so as to show their value and
meaning intoday’ sworld” (viii). Shedoesthis
effectively and creatively by loosely structuring the
bulk of the book around the medieval play, Everyman.
This play provides Scott with an opportunity to explore
the relationship between knowledge, good deeds, wit,
beauty, fellowship and other personal qualities, and in
so doing, to investigate Polanyi’s contributions to the
subject. For example, fivewits providestheentry intoa
discussion of tacit knowing. Beauty connects with
Polanyi’ s understanding of the process of discovery
and Fellowship allows Scott to expound on the role of
society/conviviality in Polanyi’ s thought. Discretion

leads into a discussion of Polanyi’s resolution to the
mind-body problem. The picturethat emergesfrom
Scott’ sdiscussion isthat all forms of human knowing,
as understood by Polanyi, are united with and depen-
dent upon with these traits. Or, to put it in Scott’s
words, “He has shown how our faith, imagination and
personal judgment, so long paralyzed by the poison of
skeptical doubt, in fact run right through all our
knowledge’ (197).

Introductory and concluding chapters frame
this central section of the book. The first chapter
provides some basic biographical information on
Polanyi and identifies the question which occupied and
drove his own investigations. Scott asks the question
thusly: “How can it be that...in the most modern,
democratic and humane societies, young men and
women devote themselves to fanatical, cold-blooded
brutality, with total contempt for human life and
society?’(1). Polanyi locates the answer to the
guestion in the cold-blooded ideal of scientific knowl-
edge generated by modernity which seemsto leave us
with no choice other than radical skepticism. Inthe
final chapter of the book, Scott examines Polanyi’s
sometimes cryptic discussions of religion and suggests
how hisinsights might play out today. In particular,
she identifies several suggestive waysin which
Polanyi’ sepistemology illuminatesthe Gospel s (195-
197).

Overal, Scott does an excellent job of drawing
out and explicating the main themesfrom Polanyi’s
corpus, adding to them many wonderful examples
drawn from everyday life or her own experiences. The
witty, informal stylewithwhich Scott writeswill help
make Polanyi’ swork come aliveto newcomersand
brings clarity to many major philosophical discussions.
The drawback to that style, however, is that she can
oversimplify debates and caricature positions. While
the style will not satisfy the most rigorous scholars, it
serves well Scott’s own purposes. What disappoints
most about the book isthat it neither raises many
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critical questions about Polanyi’s thought, nor situates
itinlater developments known as post-modernism.
Still, the book should be required reading for introduc-
ing people to Polanyi; it also serves as a useful and
appreciative secondary source for those more knowl-
edgeable about him.

Paul Lewis

827 Parliament Street

HighPoint, NC27266

Edward Moss, The Grammar of Consciousness: An
Exploration of Tacit Knowing (New York: St. Martin’s
Press, 1995).

Dr. Moss, atherapist affiliated with the former
UK Polanyi group Convivium, diedinthe Spring of 1995,
almostimmediately after hisbook cameout. Thiswasnot
Moss' first book (readers may be especialy interestedin
Seeing Man Whole: A New Model for Psychology [re-
viewed by Joan Crewdsonin TAD 17:1 & 2: 51-54] and
Growing Into Freedom: A Way to Make Sense of Our-
selves), but it was the first to make extensive use of
Polanyi’ s thought. | was corresponding with Moss just
prior to hisdeath and | know that he was quite interested
in seeking reactions to his book from those who know
Polanyi’s thought well. | have found myself reading,
thinking about, and re-reading Moss' book over the last
year. Onthewhole, The Grammar of Consciousnessisa
deeply interesting, creativeeffort, butitisal soanextraor-
dinarily frustrating book. It triesto do far too much ina
meager 150 pages. Itisavery denseread; thereareloose
ends everywhere, yet Moss's constructive thought is
veryintriguing. | hopethat otherswill study thisbook; any
who dowill regret that Ted M ossshall devel op nofurther
some of the themes he begins to articulate here.

My commentsbel ow focusprimarily onthecon-
structive rather than the critical framework of Moss's
ideas. | acknowledgethat | giveonly thebriefest attention
to some of the chapters | found obscure.

Moss was convinced that Polanyi’s outline of
tacit knowing was a fundamentally sound account of

40

central elements of human experience; Moss sought, in
thisbook, todevelopwhat hetermed“amuchmoreprecise
and elaborated account of the psychological and gram-
matical processes of consciousnessthan Polanyi himsel f
ever offered” (12-13). Putinanother way, Mossbelieved
Polanyi did not thoroughly analyze the process through
whichtheparticularsof consciousnessareintegratedinto
acomprehensiveentity. Hebelieved hecouldcomplement
Polanyi’s overly cognitive orientation by developing a
theoretical model elaborating how personality bears on
personal knowing, thus showing how “living beings es-
tablish their purposes, take their decisions and so act out
thecontinual processof adaptationtotheexigenciesof life
intheworld” (13).

Moss argues that consciousness has a basic
structure (or grammar) which language reflectsand it is
through this structure that human experiencetakeson its
particular character. In the early chapters of his book,
M oss sketches out thisstructure or grammar; he offersan
extraordinarily complex but highly condensed account of
the nature of mind and consciousness, an account which
isfolded into thetheory of tacit knowing. The next three
chaptersturntoacomparisonwiththemodel sof two other
figures, Daniel Dennett, a philosopher using the digital
computer to talk about mind, and Gerald Edelman, aneu-
roscientist who Mossfindslessreductionistic. Thefina
two chaptersshift to adiscussion of realism, especialy as
Rom Harre and John Puddefoot have framed the issues.
Moss own realism emphasizes the “importance in all
knowing of personal experiencein the present moment.”

(iX).

Here | can provide only a crude outline of the
richly suggestive model of mind that Moss elaboratesin
hisearly chapters. Mossholdsitisimportanttorefineand
extend Polanyi’s ideas about focal wholes or meaning;
especially he thinks more needsto be said about the way
the mind worksin classification. Meaning, according to
Moss, isaform or idea; herecognizesthisisaphil osophi-
cal giant step that Polanyi hesitated to make, and for good
reasons, but Moss believes it possible to elaborate a
theory of formsthat appropriately clarifies the nature of



human experience. Moss distinguishes conceptual and
perceptual forms; conceptual forms divide possibilities
into two groups, instances and non instances of aclass,
whilethedistinctivecharacter of aperceptual formis*that
itisasingle, undivided valuein asingleundivided space,
but a value which somehow unites other values that can
be separately identified in each of the dimensions of the
space. .. "“(16). A formis, although we may not be aware
of it, composed of subsidiary formswhich M osssuggests
builduptheprimary formasawhole. Infact, someelements
of Moss' sexpansion of Polanyi seemrather closetoideas
about comprehensiveentitieswhicharedevelopedin The
Tacit Dimension, aPolanyian source which Mossdid not
make use of. In part, what Moss seemed concerned to
developissomethinglikeaPolanyianmetaphysical scheme.

Moss contends that both perceptual and con-
ceptual forms are always linked to a context. Perceptual
formsaresituatedin sometypeof space-timeframework,
but conceptual formshaveacontext that is* metaphorical,
guasi-topological, and entirely non-perceptual, so that
withinitany particular form can expressarangeof poten-
tiality rather than aclear-cut actuality” (17).

Moss argues that conceptual thought arises
because the mind has tacit, spontaneous powers to gen-
eralize and to recognize similarity. Powersto recognize
similarity allow ustowork out | ogical rel ationshipsamong
ideas apart from spatio-temporal relationships. We use
wordsand symbolstolabel, remember, retrieve, exchange
and remodel our generalizations; thisis what Polanyi’s
discussion of articulation points out.

Perception, accordingtoMoss, isalwaysinextri-
cably bound up with conception or thinking, and thus
conscious experienceis aprocessin which the “ space of
perception is projected upon the quasi-topol ogical space
of thought” (18): “My argument isthat intrueperception,
where consciousness is involved, an ad hoc range of
possibility established by a conceptual form is resolved
intoactuality by theperceptual forms, qualitiesandinten-
sities which are projected upon it and so resolve its

ambiguity” (18).

According to this model, we always anticipate
the future and it comes towards us as a range of potenti-
ality whichisconstantly revisedinto actuality and passes
ultimately into history. Conceptual matricesareready and
waiting for interpretation of perceptual experiences, but
these schemata are themsel ves modified by ongoing per-
ceptual experience. Certainly, thereissomethinglikethis
at least implicit in Polanyi’ s scheme and Moss' s discus-
sioninterestingly and artfully fleshesit out. But onemight
ask were there not good reasons that Polanyi avoided a
framework so strictly focused around a perception/con-
ception duality?

Moss thinks that Polanyi’s work did not say
enough about what might be dubbed theinternal dynam-
icsof making meaning. Heproposesadistinction between
the" storedideacomplex” whichisembeddedinthe” mind-
manifold” and the “evoked idea” which comes forth in
present consciousness (22). Memory ishighly organized
and ideas are evoked from stored idea complexes by a
processinwhich“formsrecognizedintheimmediateHere
Now resonatewithsimilar formsacrossthemanifold” (23).
There is acomplex process of selection and ordering of
that which isevoked in resonance across the mind mani-
fold. This process is tacit integration and its orderly
operation constitutes the “grammar of consciousness’
(24) or the rules structuring consciousness. What Moss
suggests is that consciousness is of things or ideas in
relation. There are spatio-temporal relation and logical
relation but there is also another class of relationship
which hediscussesas” grammatical.” Grammatical rela
tionships “ are those which we superimpose on the other
relationshipsin the process of selecting and ordering. . .”
aswell as* certainroleswhich helpto determinehow they
are to be fitted together syntactically” (26). Although
Moss notion of a “grammar of consciousness’ and
“grammatical relationships’ seemsabit odd at first, itis
clear that he is attempting to work out away in which to
discuss how meaning is always engaged or existential in
thesensethat it concernsahistorical person’ sapplication
of information to particular purposes.
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Moss contends that consciousness is a stream
but it seemsto flow in unitsor steps. “. . . after we have
taken in a brief span of conscious experience in one
transition (or ‘ predication’ asl will call it) our positionhas
to be shifted down the wall to the next Now for the next
predication. This| call thewalking motion of conscious-
ness’ (27). A “predication” isa*“ unit of understanding”
(41) andwecanbuild upformsinaprocessof generaliza-
tion by combining successive predications. What Moss
ispreoccupi edwithworking outinsomedetail hereiswhat
inPolanyi simply isnoted asthefact that wearecreatures
of attentionwho discover meaning. Wecan attend tothis
or to that but we do so in succession and wedo soinways
that generate progressively more encompassing coher-
ence. Moss theory refines this view to suggest that
consciousness builds up forms (which are always deeply
colored by emational qualitiesandintensities), and moves
from oneformto another:

All consciousnessinvolvesaprocess of selection
and focussing both fromtheimmensely richinput
of our sense receptors and from the unceasing
resonance of conceptual formsevoked asassocia-
tions from the memory structures of the mind-
manifold. Thisoccursinsuchaway that transitory
predicativesystemsof relationshipsarecreated, in
which subject complexesarelinked over astep of
timeto predicatecomplexes, buildingupforms-as-
a-whole; and these are recognized one by one at
thefocus of consciousness before dliding into the
past as new predicationsfollow them (36).

Moss not only discusses the grammatical pro-
cess (i.e., integration) but also the purposive nature of
thinking. Polanyi describes the purposive tension in
animal sasthey try todevel op self control asakinto human
problem solving; Mosstrand atesthismoregenerally into
what hetermsthe“ purposivecycle’: “. .. al conscious-
ness involves predication, and every predication forms
part of apurposivecycle’ (44). Therearefivestagestothis
cycle: exploring/orientation, model building, decision,
actualizationandreadjustment. Every predicationfitsinto
one of these stages and the mind aways has many
purposive cycles in play and we switch among such
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cycles. Humans are, for Moss, purposive creatures and
forms which we grasp aways fit into some purposive
scheme; meaning iscontextual.

Moss discusses four types or categories of
meaning: there are not only forms, but also qualities,
intensitiesand relationship. Whiletheselatter threetypes
of meaning canbecomeexplicitideas,they operate prima-
rily at thetacit level and color the process of integration
asindeterminate particulars. Certainly this discussion of
meaning is one of the more intricate and interesting as-
pects of Moss' complicated speculative model which
attempts“to suggest abroad psychol ogical underpinning
for Polanyi’ stheory of tacit knowing.” (53). Heoutlines
the way in which he believes qualities, intensities and
relationshipsaregeneralized and mappedintermsof what
heterms" paradigmimages’ (51):

We have afew basic paradigms for emotion, re-
flected in afew basic and vaguely defined words
likeanger, sadness, fear, envy, anxiety or joy. But
thewordsand thevagueimagesof emotionwhich
accompany them are essentially means of estab-
lishing broad classifications, broad ranges of pos-
sibility, withinwhich subtleparticul aritiesof qual-
ity and gradations of intensity can be located and
identified. In other words their function is to
enableustofocusdownwithinthevery widearea
of sensihility represented by the category of emo-
tion (as also the various categories of the senses),
in such a way that we proceed to locate sub-
categories, and then ad hoc registers, on which
actual instances of experience can be projected
andassimilated (52).

Moss points out that some types of human
endeavor aimto producemeaninginasfully aformalized
and quantifiable a fashion as possible (science) while
other typesof human endeavor aim at producing meaning
richly imbued by qualities, intensities and relationships:
“Indeed theval ueof thecommuni cationsof art, concerned
asthey are with resonances as much as with forms, does
not seem to depend on producing the same effect on each
recipient; great art has a certain inexhaustibility, avalue



whichisrenewedinadifferentfashioninevery generation
andinevery personwhoisabletoreceiveitscommunica
tion creatively” (49). Although Mossdoesn't say so, his
discussion of meaning at some points resembles the
discussion of the two basic types of integrations, those
inart, myth, andreligionandthoseof science,inMeaning.

As noted above, the last half of Moss book
turns from the elaboration of his speculative model ex-
panding Polanyi’s ideas about tacit integration to com-
parisons between his model and ideas of Daniel Dennett
and Gerald Edelman. Dennettisamaterialist and areduc-
tionist who offers a computer based model of mind in
Consciousness Explained. Moss' account of Dennett is
difficult tofollow, butitisclear that hismajor critique of
Dennett concerns Dennett’s failure to grasp Polanyi’s
ideas about levels of control. Moss does find Dennett
almost promising at some pointshowever. He elaborates
hisowninterestingtheory of thesalfinrelationtoDennett’ s
ideas about narrative:

If all our decisionsweretakenindependently, great
confusions could follow, so the mind builds to-
gether all of its plans which could still constrain
futuredecisionsintoamoreor lesscoherent struc-
ture—anideacomplex withinthegreaterideacom-
plex of theself—which| call the* anticipating self.
Thisisasort of bundle of storiesfraying out into
the future, but a bundle which is ordered in the
sense that broadly the shorter term stories are
fitted within the existing longer term stories (and
excludedif they donot fit), and similarly themore
particularized stories are fitted within the more
generalized. The function of this structure, isto
ensurethat whenever adecisioncomestobemade,
the temporary responding self of the occasion
takes account of past decisions that may affect
it(73).

Moss finds much more congenial than Dennett
the ideas about mind of Gerald Edelman, a biologist,
neuroscientist and Nobel laureate. He offers a highly
condensed explication of anddialogwiththeviewsEddman
articulatedin Bright Air, Brilliant Fire: Onthe Matter of

Mind. Edelman is not a reductionist and he develops a

“bottom up” theory of brain function which Moss finds

largely complementshisown model; hesharply contrasts

the Edelman and Dennett approaches:
Perhapsthecrucial differencebetween Edelman’s
approach and Dennett’ sis that Edelman uses the
analogy of the selectional mechanism of the im-
munesystem asthebasic for hisdescription of the
operation of the brain, whereas Dennett uses the
rule-following mechanism of thedigital computer
(89).

Thefinal two chapters of Moss book are a dis-
appointment becausethey arereally themost crypticof his
discussions and they draw into their net a bewildering
array of thinkers. Only hisoccasional commentsabout his
ownmodel aretruly illuminating:

My argument hasbeenthat all knowingtakesplace
through the predicative steps of consciousness, it
is a recognition of wholes built up through a
processof tacitintegration. Theunit of conscious-
nessisthewhole predication. . . .

The corollary of thisargument isthat our contact
with reality can only be through theirremediable
complexity of the predicative process. What this
process subservesisthe realization of a compre-
hensiveentity whichisultimately unspecifiable, to
usePolanyi'sword” (124).

Moss' conclusions about consciousness lead
him to a painfully abbreviated set of discussions about
reality andrealism. Hecontends John Puddefoot’ sdiscus-
sionsof “resonancereaism” (TAD 20:3: 29-39)areaprom-
ising way to approach questions about reality. But Moss
offerssolittle about Puddefoot’ sthinking that itishardly
clear what hefindspromising. Therefollowsadiscussion
of Rom Harre' sideas about “referential realism;” Moss
sees Harre as drawing on and updating Polanyi, but it is
far from clear how this is the case. He includes also
commentson George Steiner and ThomasTorranceanda
critique of deconstruction. Clearaly, Mosswantstoraise
the banner of realism against what he takes to be the
relativism of postmodernism, but he is far too ready to
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make all of these players congenial bedfellows. Not all
realists, even Polanyian realists, are the same. In sum,
Moss' shook endson obscurenotesand, sadly, hewill not
beabletoilluminetheseenigmatichints. Nevertheless, his
book is certainly worth serious consideration; the specu-
lativemodel of mindwhich hesketchesintheopening four
chapters is clearly a rich and imaginative edifice con-
structed on a Polanyian foundation.

Phil Mullins

MWSC

St. Joseph, MO 64507

Lee Congdon, Exile and Social Thought: Hungarian
Intellectuals in Germany and Austria, 1919-1933.
Princeton, New Jersey: Princeton University Press, 1991.
Pp.xvi+376. Hb: ISBN 0-691-03159-2.

If oneisinterested in studying the social milieu
out of which the young Michael Polanyi’s social and
philosophical thought began to grow, Exile and Social
Thoughtishighly recommended asasource. LeeCongdon
focuses his attention on Hungarians who went into exile
after Admiral Horthy’ s repressive counterrevolutionary
government came into power in 1919. He refersto an
impressively broad array of Hungarian, German, and En-
glishlanguagesourcesinhisexposition; thisisarichfeast
of abook.

After providing an introductory chapter high-
lighting eventstranspiringin Hungary during World War
I, Congdon organizes his study of theseintellectualsinto
threeparts, correspondingtothreebasi cintellectual group-
ingswhich emerged during thisperiod: thecommunists,
the avant-garde, and the liberals. Two individuals are
featured as the key representatives of each of these
traditions, but theideasof amultitudeof othersarewoven
into thetext. Georg L ukacsand BelaBalazsaretaken by
Congdon as emblematic figures among the communists,
Lajos Kassak and Laszlo Moholy-Nagy are the primary
avant-gardists, and Aurel Kolnai and Karl Mannheim are
theliberalsexaminedin most detail.
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Michagl Polanyi himselfisamargina characterin
thishistorical account. After all, during the period under
consideration he was a scientist with a medical back-
ground, not primarily asocial thinker. But hedid partici-
pateinthe Galileo Circleand, to amuch lesser degree, in
the Sunday Circle organized by Lukacs. Activeinthese
groups were such influential luminaries as the Marxist
philosopher Lukacs, the art historian Arnold Hauser, the
composer Bela Bartok, the psychologist Rene Spitz, the
economist Karl Polanyi, and the sociologist Mannheim.
Although Karl Polanyi is not one of the two figures
featured in the chapters on liberalism, his thought is
accorded almost as much attention asthat of Kolnai, and
on occasion Michael Polanyi’ scorrespondencewith him
iscited.

Eventhoughnot explicitly dealt with very much,
Michael Polanyi certainly sharesinthesort of background
and experiencecharacteristic of theexilesstudiedinmost
detail. They areall examples of the “free-floating, unat-
tached intellectual” Mannheim speaks of in his widely
cited Ideology and Utopia. Most of these exiles were
Jewish in origin, but secular Jews well assimilated into
Hungarian society in the second half of the 19th century.
Nevertheless, their perspective was more cosmopolitan
than that of thetypical Hungarian; they were particularly
attunedto German cultural devel opments. Theparentsof
the exilestended to be patriotic economic liberal s deeply
embeddedinthecapitalistic and cultural expansion of the
time. Jews from Poland, the Ukraine, and Russia were
attracted to Budapest because of the healthy, growing
Jewishcommunity there. By 1910, almost aquarter of the
city’s population was Jewish in origin (hence leading to
thederisiveterm* Judapest” amongAustriananti-Semites).

Congdon shows how Budapest’s devel opment

led to an ominous backlash in Hungarian society as a
whole::

Thisrapid growth produced an urban culture at odds

with that rooted in the nobility’s country life. It

centered in editorial offices and coffeehouses, and

framed a liberalism tinged with socialism that chal-



lenged the official version. .. .Theyoung Jewsin the
forefront of the new culture did not hesitate to break
withtheir fathers' social and political conformism. . .
Asthenew century opened, however, growing num-
bers of non-Jewish Magyars, bursting with Millenial
pride, cametoregardany publicly-voiceddissentfrom
official optimismas*“un-Magyar.” Patriotismrapidly
degeneratedinto nationalismand stirredtheflickering
embersof anti-Semitism. (p. xii)

World War | was a disaster for Hungary. Not
only were many Hungarianskilled, but the alliance with
Austria which afforded a small country like Hungary a
place among world powers came to an end, and much
Hungarian territory was lost as a result of the Trianon
treaty at thewar’ send. After successivegovernmentsled
by Karolyi (democratic) and Kun (Communist) failed to
protect Hungarianinterestsat theend of thewar, it wasno
longer safe for avante-garde or especialy communist
sympathizersto remain in Hungary once Regent Horthy
assumed control with a“Christian” and “National” gov-
ernment. Therefore, many of the intellectuals fled Hun-
gary, and, asit became clear that new Hungary wasnot a
friendly place for free intellectual speculation, others
joined them. Michael and Karl Polanyi were among the
exiles, even though their deepest sympathies were with
thelessthreatened|liberal tradition (for afuller exploration
of thistheme, see Congdon’s“The Origins of Polanyi’s
Neo-Liberalism” inPolanyiana, 1-2[1992], 99ff.).

Given their status as exiles, it is not surprising
that a recurrent theme among these intellectuals was
alienation and the search for authentic community. Not
that it took the war and exile to highlight these themes,
which, after al, were major concerns of theyoung Marx.
TheSunday Circletal kedincessantly about alienationand
isolation beforethewar. Mary Gluck writesthat “alien-
ation did indeed constitute the central dilemma of their
lives’ (Georg Lukacsand HisGeneration, 1900-1918, p.
21 —this 1985 book nicely complementsthework under
review).

As an aside which illustrates the

interconnectednessof thesethinkers, the personwhofirst
gave Lukacsaglimpse of what it may mean to overcome
alienation is Irma Seidler, a cousin of Karl and Michael
Polanyi. Lukacsmet herin 1907 at oneof CecileMama's
literary soirees. A deep relationship soon unfolded,
cappedby ajointholiday inltalyin1908. Thenlrmabroke
off therelationship, and for awhile L ukacs contemplated
suicide. But in an essay on Kierkegaard in his Soul and
Forms (1910), Lukacs suggests a parallel between his
relationshipwithlrmaand SK’ srelationshipto Regine. He
came to see his writing career as his true marriage (and
hence his personal meansof overcoming alienation), and
he convinced himself he had to reject her. “The ultimate
fear behind Lukacs' rejection of Irma was that conven-
tional happiness, theemotional fulfillment of normal, ev-
eryday existence, wouldjeopardizehiscreativity” (Gluck,
p.125). Still, Irma’ ssuicidein 1911 after abrief unhappy
marriageandabriefer flingwithBalazshit L ukacshardand
confirmedin histhought the problematic nature of human
relations in capitalistic society. Seven years later he
becamealeading communistintellectual .

After thewar, Karl Polanyi and Karl Mannheim
each continued to devel op theories of social organization
which might overcomealienation, and thesetwo thinkers
were the closest to Michael Polanyi of the major exiles
discussed by Congdon. The brothers Polanyi corre-
sponded extensively on social themes, and in England
Polanyi worked closdly withMannheim, whoindeedintro-
duced himtotheMoot. Michael Polanyi in Science, Faith,
and Society , The Logic of Liberty , and the chapter on
conviviality in PK showstheinfluenceof ideasdevel oped
intheliberal traditionby exiles(including himself) before
and after the rise of Hitler to power. But perhaps the
ultimate source of Polanyi’s consistent emphasis on the
role of morality and self-set standardsin society isto be
sought beyondany intell ectual tradition. Congdonclaims
that Karl Polanyi learned the meaning of responsibility
from hisfather (seep. 219), and it may bethat Michael’'s
moral emphases are ultimately attributable to the same
parental source. Inany case, Michael Polanyi followshis
brother and Mannheimin arguing for the gradual amelio-
ration of society rather than for any form of revolution.

45



“Unjust privilegesprevailinginafreesociety,” hewrites,
“can be reduced only by carefully graded stages; those
whowould demolishthem overnight [e.g. L ukacs] would
erect greater injusticesintheir place” (PK, p. 245).

| amnot sufficiently versedintheexiles’ thought
world to render any reliable judgment concerning the
insightfulness of Congdon’ s analysis and interpretation.
| canonly say that | find thebook to befascinating reading,
a voyage of discovery. Congdon concentrates on the
thought of his subjects, so there is an abstract quality to
the narrative. Theinitia chapter dealing with historical
and intellectual eventsrelated to Hungary during World
War | is particularly dense with unfamiliar names. But
Congdon is to be congratulated on his mastery of the
details of such acomplicated world. Polanyian scholars
can learn much from Exile and Social Thought.

Walter Gulick

Montana State University, Billings
Billings,M T 59101-0298
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Electronic Discussion Group

The Polanyi Society supports an electronic
discussion group exploring implications of the
thought of Michael Polanyi. For those with access
to the INTERNET, send a message to “owner-
polanyi @sbu.edu” to join thelist or to request fur-
ther information. Communications about the elec-
tronic discussion group may also bedirected to John
V. Apczynski, Department of Theology, St.
BonaventureUniversity, St. Bonaventure, NY 14778
0012 PHONE: (716) 375-2298 FAX: (716) 375-2389.

Polanyi Society M ember ship

Tradition and Discovery is distributed to members of the Polanyi Society. This periodical supercedes a
newsletter and earlier mini-journal published (with some gaps) by the Polanyi Society since the mid seventies. The
Polanyi Society hasmembersinthirteen different countriesthoughmost liveinNorth Americaand the United Kingdom.
TheSociety includesthoseformerly affiliated withthe Polanyi group centeredinthe United Kingdomwhich published
Convivium: The United KingdomReview of Post-critical Thought. Therearenormally two or threeissuesof TAD each
year.

Theregular annual membership ratefor the Polanyi Society is$20; thestudent rateis$12. Themembership
cyclefollowstheacademicyear; subscriptionsaredue September 1to Phil Mullins, Humanities, Missouri Western State
College, St. Joseph, MO 64507,. Please make checks payableto the Polanyi Society. Duescan bepaid by credit card
by providingthefollowinginformation: subscriber'snameasit appearsonthecard, thecard name, andthecard number
and expiration date. Changes of address and inquiries should be mailed, faxed or e-mailed to Mullins (e-mail:
mullins@griffon.mwsc.edu; fax: USA 816-271-5987).

New members must provide the following subscription information: complete mailing address, telephone
(work and home), institutional rel ationship, and e-mail addressand/or fax number (if available). Institutional members
should identify adepartment to contact for billing.

The Polanyi Society attempts to maintain a data base identifying persons interested in or working with
Polanyi's philosophical writing. New members can contribute to this effort by writing a short description of their
particular interestsin Polanyi's work and any publications and /or theses/dissertations related to Polanyi's thought.
Please provide complete bibliographicinformation. Those renewing membership areinvited to includeinformation
on recent work.
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