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Rahner’s thinking about God relies on a certairergal of a starting point in the
theological thinking, on returning towards man &iglexperience of faithAs far as in
theology, a reflection focuses first on God, to e@xrtent “from the top” and only from
this perspective, through a prism of this reflagtiooks on the man who is a crown of
a creation, inasmuch as Rahner leads us in thesit@peay. In theology, Rahner takes
into account the recipient of the Good News aloiith Wis cognitive-volitive abilities
and circumstances of his life and faith. That is why supfkan, the way he really lives,
thinks and acts, becomes a kind of the startingtpoithe reflection about GddThe
man is himself a question of being as such. Thistipn goes beyond itself, because as
a matter of fact, it is the question of God Hims@lh the other hand, this question shall
remain endless, as the man himself exists as maitte asks a question about God.
Therefore, he must look for the answer beyond Hfirizat at the same time he cannot
abandon the search, because it would be no moeessdiise of human being comes
down to continually exploring the answer to the questioout himself, which he finds
out beyond himseff There are substantial arguments which make Rahneriaathto
come up with such a conclusion — on one side the #adsat God, by no means inac-
cessible in his being to the human cognition in a disegt, and from the other side the

1 K. RAHNER, "Grundsatzliche. Uberlegungen zur Anthropologid Brotologie im Rahmen der Theolo-
gie", w: Misterium Salutis 11406-420; KRAHNER, Schriften zur Theologie Einsideln 1970, 98n.

2 K. RAHNER, Anthropologie theologisché&ThK |, 618-627; cf. KH. WEGER Karl Rahner. Eine Ein-
fuhrung in sein theologisches Denkereiburg/Br. 1978, 23.

3 K. RAHNER, Geist in Welt Miinchen 1957, 71; KRAaHNER, Schriften zur Theologie \Einsideln
1960, 142; KRAHNER, Schriften zur Theologie, Einsideln 1962, 23; KRAHNER, HOrer des Worte. Zur
Grundlegung einer Religionsphilosophidiinchen 1941, 45.
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transcendence of human being, its capacity fomystery of Gol Through mediation
of human history and human experience of Jesus zdristh, we are capable to recog-
nize him as Christ. That is in fact, the man leabsut God through a mediation of
manhood, or more precisely through the mediatiomwhan mediatioh The man
himself cannot and is not able to get to know God idirect way. A man can get to
God only if God will allow him and will provide ib him. God gave man an access to
Himself through a manhood of his Son; he made hfrasailable to the man by be-
coming a man — in a human history and througim ihuiman experience and thanks to
it. By entering into a human history and its experée God took the way of communi-
cation with man, so this means that man had to possessselfan ability to establish
contact with God. Thus a human being had beenmkgigy God somehow in such a
way as to make him capable of accepting God'saiivé and decoding what God is.
Talking even more accurately — in the moment ofdnéstion, the human being has
already obtained from God not only an ability ofitieg God, His apprehension, but
also an ability of understanding God, experienditign, establishing dialogue with
God, the ability to respond to what it hears, soahility to know, which born a bond.
And this leads Rahner to another important conatusi in a relation with man God
wanted to become his partner, wanted to be in éhenwnion with him, hence this
profound vocation of the man, being in the momertiisfcreation fitted by God with
definite abilities to become a worthy partner fadaue with God.

1. Human nature as a condition of capacity to éigelf-revelation

Since a human existence is rooted in history aayaoivknowing God and complete
union with him, therefore one should conclude Batl wanted, or rather more did
plan from the very beginning, to reveal himselitan in the human world. In other
words — the Revelation, which was the way of exgingsGod himself through a man-
hood of Jesus from Nazareth, had been intendedobyfi@m the very beginning, and
did not appear only as a emergency response tarbd misery of sin that occurred
in the human world. Rahner goes even further: thelggon is not only about the fact
that it cannot be diminished to a “mission possibleGod in a hopeless situation of
man, caused by his own fault, but that God warltedRevelation for its own sake
God simply wanted to become a man and give usMijsan access to him, talk to us
about himself. Therefore, a sin and a whole sdtegical repair mission are like a sec-
ondary reason for the Revelation. The Revelatimt &f all discloses to man who he
really is. Since God created us in order to incarmasg was really coming at the time
of Jesus Christ, through whom we can fully recognize iguitgt as people. The Reve-
lation becomes an experience of transcendentaksiggewhich as a secret until the
end of the inexpressible God, allows man to undedsthat his existence without God

4 K. RAHNER, Schriften zur Theologie XIEinsideln 1975, 24; BiCHER, Die anthropologische Wen-
de. Karl Rahner philosophischer Weg vom Wesen dessdfien zur personalen Existerizrei-
burg/Schweiz 1970, 55.

5 Cf. K. RAHNER, Przez Syna do Ojc#ransl. A. Morawska, Krakéw 1979, 185-186.
6 J.FEINER, M. LOHRERred.,Misterium Salutis || Einsideln 1966, 416.
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and beyond God is unthinkable, neither in factinadheory. The deepest understand-
ing of the experience of being human is based isnitieads man to experience God
and sharing His transcendental reality. For Rahmdruman being is subject to the
possibility of the Revelation — God becomes the maareveal himself in the world:
comes out of himself and reveals his love in whdigyond Him, and for this reason
He creates man — to accomplish His desire of esimgdimself beyond himself. So,
man is not a coincidence and the Revelation isammcessity caused by a human sin.
Human nature is therefore a condition of the pdisgilo divine self-revelation. That is
why, as stated by Rahner: “Anthropology and CHiagiy determine each other within
the Christian dogma, if both are properly undeidtobhe Christian anthropology
makes sense only when being understood as humantipobboedientalis for unio
hypostatica. On the basis of this transcendentat@wology Christology can grow”

2. Man as “The Idea of Christ”

With the help of a transcendental deduction metiRahner wants to take us
through the way of knowing Christ, in order to §gabwledge about God, which is
possible in Christ and thanks to a former capdoitysod. This is not only a moment, a
single occurrence, but a process of opening theantma divine reality. It is an intel-
lectual process, which is accomplished only wittie grace of Christ. A theologian
uses for this purpose the term “the idea of Christiich is the equivalent to the tran-
scendental human structure, and which in turn megina- or beyond historical open-
ness of human being for ChfisThis openness in the structure of the human Lising
an expression of desire, which is somehow incuimeduman existence — desire to
know God. For man, Christ is the way to know Gog.rBcognizing Christ, man is
recognizing God. But because of his specific trandental structure, the man before
recognizing Christ revealed in history, first hagleal with His idea, on which he has
become already open. According to Rahner, the equant to know God is then a
human idea of Christ, for which he had been presljoapened, i.e. a man has in his
‘eyes of the soul’ a sort of reflection of Chrigthich is still not the same reality of
Christ. The idea of Christ, which man carries Hilfipds a kind of cognitive ability,
allowing him to become acquainted with somethingimself, a proper object of the
cognition. A human mind takes an active part indbgnition as it contributes to the
knowledge. By recognizing an object, which is Christ, nemognizes himself simulta-
neously, and this is the way that a kind of refetfop between Christ and his idea is
developed. And since the idea does not assumedh€hrist, but is a prior openness
to Christ, this means that it is already prepanman to know God. This openness was
previously caused by G&d.

Man is then both a material, historical and paldictbeing, and simultaneously a
being of an absolute transcendence. And this isemrence means that being settled

" K. RAHNER, Schriften zur Theologie VIEinsideln 1966, 43.
8 K. RAHNER, "Probleme der Christologie von heute" Sehriften zur Theologie Einsideln 1954, 207.
9 K. P.FiscHER Der Mensch als Geheimnis. Die Anthropologie KathiRas Freiburg | Br. 1974, 279.
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in a historical existence, a human being is inclined tosviirel supernatural existence —
because living in history he awaits a fulfillmerfithis very nature beyond. Man finds

this self-fulfillment beyond the history in God. dthat is why God had revealed him-
self to man in history, so the man can recognizesélif — not only whom he is, but also
whom he might and should be. God reveals himsetfdn through his personal Word
of Jesus Christ — the Savior. Through this apparitf God, man becomes open to
being in general, that he might discover the grdiidn of spirit, and the transcen-
dence. The revelation is made exceptionally impbrta know — man can not only

distinguish himself from other beings, but he dao secognize and experience himself
as a human oriented for God. And this is in Ralsnepinion, the primary purpose of

the Revelatiof?.

However, the question comes now whether this aimmt is only an opening of
human being in general, and so for God, or whethalsb, through a transcendence of
human spirit, an openness of man for the innemessef God? In Rahner’s opinion,
through a transcendence of a human spirit, marbeaopened only to the being in
general, but is not able by reason’s own abilitygach an essence of the existence,
unless provided by God. So, the orientation for @oés not already mean knowledge
of His being. The transcendence of the human gpiotides the man, in his histori-
cally embedded existence, with a capacity of “amlgl antil” experiencing his focus on
God™ In Rahner's opinion, this is the deepest senseewélation, being reached
through a transcendental deduction of Christ ittearevelation does not explain us as
much God, as explains us something important abeutnan — that he is oriented for
God. This allows the man to reach the nature of Godubedaod offers himself to the
man. Reaching the nature of God as such cannoale from man'’s side, because this
would mean that man is able to recognize this adiyrintuition, which is impossible.
This is only possible from the side of God throtigé revelation. The idea of Christ,
being previously owned by the man in himself, matkies opened for God, but this
opening remains meaningless itself. Only God carsecdhat an idea of Christ being
owned F?y the man as the empty one, becomes filledtingticontent, as a God'’s gift to
the mary.

For Rahner “the idea of Christ” is not a “transtemtal idea™ concept, as per
Kant's understandirt§ as an idea created by pure reason, a purelynaghtomncept,
but God becomes accessible to man above all thragtation. By revealing him-
self, offering himself to man, God simultaneoushaleles man to know Him. Accord-
ingly with an adopted and slightly modified Rahseconcept of a transcendental

10 K. RAHNER, Horer des WortesMiinchen 1941, 181, 191.
1 Ibid.
12 b EicHER, Die anthropologische Wende, op.ci44.

13 Rahners takes over from Kant a concept of thesteamtental idea itself, but he does not take over
its understanding from Kant, as a concept of paesaon. Supported by Heideger, Rahner explains that
apart from the concept of God created by the mieddo also have to deal with something in the man
what allows him to enclose the grace of God G#zDz, Teologia czlowieka. Z najnowszej antropologii
niemieckiej Lublin 2006, 308.

14 K. P.FiscHER Der Mensch als Geheimnis, op.c81-284.
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revelation, God fully opened himself to man in theelation. Therefore, Rahner does
not limit God only within an area of the mind asnKaid, making out of the mind
something greater than God, because God cannot baoenely a synthesis of human
sensory experience. He is an absolute being, who allowsankaow him in a history
only because, he wanted himself to be revealedaid’rthrough revelation, and the
grace of self-revelation to man. A cognition of gedf-revealing God depends from
the man’s disposition, how much the man can adGept revealing to him. For Rah-
ner, the man is a spirit being oriented for an alisdranscendence, and through this
direction another kind of being is indicated, whpgmnetrates the man and allows him
to be known. This being itself remains always inesttible and unknowable for man
till the end, what means that being on which the maniémted for, which offers itself
in a history to the man and causes that man cagmeaeohim, is somehow for the
man a Someone, whom the man cannot manage by himselfisNMabeing related to
the mystery of God and his unlimitedness, what atrier's opinion is demonstrated
by transcendentals. They remain themselves onlytyeidpas and concepts, which
cannot constitute a simple sum of sensory expegiesed the man cannot manage
these ideas or have them at his own dispbsal

What is then the transcendental idea of Christ? Rahnenalekiges in this phrase a
theological content of man that is someone oriefiedn absolute mystery of God, in
whom he can find his final fulfillment. A questiamnises then, what is a way from this
orientation to the fulfillment, as the orientatitself is not a fulfilment yet. Orientation
of human being for God is a directed search forfatf@lment. Man goes beyond the
void of knowledge about God, to find an acceshi¢omystery of God. This cannot be
however accomplished by the power of man himself, as thaésmat capable to grasp-
ing God. There is exactly the opposite — this isl @ho includes man in His mystery,
holds the man, and pulls him into his mysterioaditse Simultaneously, this move from
the side of God creates a new kind of human beorg fthe inside. This inner newness
of man consists in a change of human spiritudiign as the human spirit is being rec-
reated through the light of divine grace, the grace o€y which man becomes able
to receive the God himself. And because of thaRahner’s opinion, man can be de-
scribed as an eternal desire of God. However, reamgtihe eternal desire of God be-
comes a searching Christology at the same timauledhere is not only a natural de-
sire for God in man, but also a question abountiistery of Christ. Therefore, the man
carries an idea of God-Man in himself, which ishban idea and a reality

On the empirical background the man cannot findreswer to the question whom he
is as it remains at the level of a mystery. So, maiot so much a puzzle, which he dis-
covers by his own abilities, cognition or experenanswering the question whom the
man is, becomes possible only through the revelatimust be coming from God himself.
And God fully, directly to the man comes out in the uniqug efaevelation — in the per-
son and the creation of God-Man. He only embracegubstion and the answer to whom

15 K. RAHNER, Horer des Wortes, op.GitL81.

16 K. RAHNER, "Die Christologie innerhalb einer evolutiven Veelschauunhg”, wSchriften zur Theo-
logie V, Einsideln 1954, 189.

17 K. RAHNER, "Natur und Gnade", v&chriften zur Theologie |\Einsideln 1960, 222.
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the man is. The one person of the Eternal Wordanaerfect union of questions and an-
swers with each other in a union, without confusiah@range, as well as without a sepa-
ration and disconnection, where the human natwenbes the question, and the answer is
divine. How can the man however exist in a formmafn, that he cannot provide it by
himself? The answer to this question may only cliome revelatior?.

One could suspect Rahner of reducing Christology to@mdlogy, but in fact Rah-
ner means something completely different. In otdeenable the man an extensive
reading of God’s revelation, Rahner wants to btirggtranscendence down and direct
the faith of man to Christ. Speaking more precideBhner does not see a possibility to
reach a final content of revelation through mahis somehow beyond the man — and
that is why he proposes something being possiblthéoman — reaching a human fig-
ure of revelation, Jesus of Nazareth, in whom God éaehied. And here, we come to
a real need for creating a phrase of the idea aétdh Rahner’s concept. He assumed
though that man needs to fill his human “I”, whimbcomes his fulfillment. Man finds
a fulfillment in a historically expressed “You” @od, this is in Jesus Christ, who as
the Savior God-Man is the reason for the man’sexis"’.

3. Humility of God as a heightening of a human raatu
Man as a question, God as an answer

Man as the searching Christology is a constanttiigmeabout himself, the answer to
what he finds in Christ. He does not come up withyi himself from the empirical
background, but reads it out from transcendendeglmrovided to him on the earth in
the historical revelation of God, which was accomplighetksus from Nazareth: God-
Man. On one hand, God-Man is a part of the mysiégod, but from the other He is
also a part of the mystery of nfAnA veracity of his humanity is a testimony of his
spirituals possibilities towards man — He can ydalfill the man. His human existence
is a place of self-revelation of God, and at theeséime He mediates the man in reve-
lation, that is the focus on absolute mystery. an is the transcendence, i.e. the
question about himself, but always in directingtbe mystery of God. That is why
Rahner may say, that Christology is a self-trardercng anthropology, and the an-
thropology is a diminishing Christologly

The mystery of Jesus Christ: God-Man is the mystehjch reveals itself from one
side, and which hides itself from the other sidepeksonal unity of two natures with
their simultaneous distinction is the subject @ thystery, which means that this mys-
tery unifies Divinity and Humanity in one person,ane entity, but at the same time it
distinguishes between them permanently. And this ighisspart, which is hidden from
man and which remains a mystery that man canrigtuntierstand to the effd

18 K. RAHNER, Przez Syna do Ojca, op.cit67-168.

19 K. RAHNER, "Die Christologie innerhalb einer evolutiven Veglschaung“op.cit, 217

20 K. RAHNER, "Zur Theologie der Menschwerdung", 8chriften zur Theologie J¥Einsideln 1960, 73.
2L K. RAHNER, "Probleme der Christologie von heutef.cit, 184.

22 K. RAHNER, "Zur Theologie Weihnachtsfelemw: Schriften zur Theologie |IEinsideln 19, 41.
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The secret already lies in the definition of thed@tan and appears in two expres-
sions — God and Man. In fact this mystery boils daavthe person of the Savior, who
gives the man Salvation and transforms him this. Ways, the reality of the entrance
into a mystery is an entry into Salvation’s reality. @dan offers the salvation to man,
that ensures its share in this mystery, as hedglieas human nature himself. In other
words — the humanity of Jesus Christ is a meaduyparticipation in human nature, so
in our mystery, and the moment of offering Salvatio maf®. Rahner wants to bring
attention to the salvific nature of the Incarnasomystery, without which we would
not arrive to the Calvary on the Cross. Howevethatsame time he opposes a reduc-
ing way of Christ's human nature as a passive ingniifpeing served by God. Rahner
draws attention to the fact that a humanity inltfearnation cannot be treated only as
something, which had helped God to come into bieireghistorical world. For him, the
Incarnation is, most of all, this salvific reality which and by which, the history of
man becomes fulfilled. By accepting humanity, Godhie Incarnation accepts the his-
tory of world and man as his own, and opens a way totman existential acceptance
of Jesus Christ the Divine; becomes the way ofasiaiv which leads man to God. Je-
sus Christ is the summit of the unity of God withrff.

For Rahner, man is a mystery not defined to its ensecret’s form of a special
kind. God is a great-grandform to what the marsia anystery. A fullness of God is a
mystery for man, and man owns a piece of this myskeough his focus on God, and
thanks to this orientation. But man is also aware obWs impotence, his emptiness —
as in comparison with the fullness makes his owptmess. So, his focus on God is
some kind of mystery. This does not at all meanh e is nobody compared to this
fact. Just his focus on God causes, that eachms&ateabout man is a statement about
God, what means that God has to be included irdlo g@tement about the man. Thus
man as the mystery is included in the mystery ofl, Gehat particularly means that
Jesus Christ is God-Man by giving us his secretwdrus into the mystery of God,
which is an unusual way of incorporating since bdigpates in humanity. So, the
mystery of man lies in its existence on the focus on &athe great-grandform and the
mystery fullness.

The mystery of Christ brings in salvation, to whigbd opens the man “with” and
“in” love. Rahner demonstrates that man in Christ is opeasreshfvation, what is a kind
of a priori necessity of each human being. Thedfvee offered to man can of course
allow him to make a choice — he can be conscidastyested in this mystery and fol-
low it, but he can also do otherwise. In any casetingof man with God's love guides
him to self-experience himself as a spirit. Thi§-eeperience includes two moments:
the revelation and the supernatural existence.fif$tds getting to know the possible
means of salvation, and the second one an intexpalience of God.

The mystery of Christ becomes fully exposed totuhie moment of the Incarna-
tion, so through adopting a human body by the SoBaul, wherein a meaning and

% |bid., 42.
24 Cf. 1. Bokwa, Wprowadzenie do teologii Karla Rahnefarnéw 1996, 154-160.

25 K. RAHNER, "Zur Theologie der Menschwerdungdp.cit, 140; K. RAHNER, "Zur Theologie der
Weihnachtsfeier'op.cit, 42.
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purpose of being the man is revealed. Thus theratian, which is an acceptance of
humanity, discovers the man his deepest mysteg/nidm is directed to God — this is a
mysterious sense of human nature, which becomgséallized in the Incarnation. By
experiencing a discovery of his own mystery inrdference of God'’s revelation, man
simultaneously realizes that he cannot fulfill hethsince he cannot manage himself.
The final fulfillment of his being does not belotighim, but it becomes fulfilled only
through his openness to the mystery of ¥d@ahner places the Incarnation in the very
center of the Christological doctrine and wantshtow through it such a way of joining
the two natures in Jesus Christ, that in no wayriéiming the human nature. On the
contrary, he wants to prove that human naturedwshed in the Incarnation a peak of
its own fulfillment, and by this the Incarnationchenes the deepest basis of life’s atti-
tude of man to Jesus Chfist

For Rahner the Incarnation was planned by God ftmrvery beginning, it is the
aim of God’s action in creatiéh An act of God’s ascension to the world has akso b
come an act of God'’s self-revelation, His self-exaliam, self-manifestation. And at the
same time, the same explanation made by someonésviaoth God and Man suggests
that the Incarnation is not only God’s revelatinrthe world, but an explanation of a
truth about man, the discovery of a creation’snikefimeaning. Rahner comes to the
conclusion that the Incarnation is planned by G pecause God created man with
regard to the Incarnation. The Incarnation is tihenpurpose of the creation. Therefore,
it is not an incident or an accidental act, butigppseful God’s entrance into the world,
demonstrating an internal sense of the whole eealynamic§. Consequently, this
means the rejection of an apparent image of Gothdrincarnation of His Son God
disclosed a man before man, allowed the man toHims$elf and his own sense. It is
not a creation of man that explains the Incarnatiom it's exactly the opposite, the di-
vine desire of Incarnation explains the creatiohictv means that human nature is a
condition of the possibility for God's self-revétat®™. God is able to reveal Himself, to
uncover Himself, to express Himself on what is@otl, and as such poses man just to
accomplish it through him: “Human nature is notaskn... in which the hidden Logos
made some gestures in the world, but from the beginnisgitéal essential symbol for
the Logos itself, so one may and even should,meaw, is possible because a manifesta-
tion of Logos on the outside is possiife”

Finally then the Incarnation leads us to the conclugiahman in his eschatology is
not a product for himself, but he is the concepBotl. A man came into being by the
power of God, God gave himself to man, and by @il leads man to his ultimate
fulfillment and this means that Christ as a divimage is an idea of man.

26 K. RAHNER, "Zur Theologie Weihnachtsfeiedp.cit, 39.

27| Bokwa, Wprowadzenie do teologii Karla Rahnera, op,di62-153.

28 K. RAHNER, Bog stat st czlowiekiem. Medytagj#um. M. Wectawski, Pozna 1978, 48.
29 K. RAHNER, "Probleme der Christologie von heutef.cit, 185.

30 Cf. 1. Bokwa, Wprowadzenie do teologii Karla Rahnera, op,dit9.

31 K. RAHNER, "Der dreifaltige Gott als transzendenter Urgrded Heilsgeschichte”, w: BEINER, M.
LOHRERTEd.,Misterium salutis || Einsideln 1975, 332.
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The humility of God in the Incarnation is an ocemee, which deprived man of
God's secret border. By entering into the world andepting the humanity, God re-
vealed his inner life to m&nh Thanks to this incident, man is not only dististed
from God, but simply united with God. Thus the idéanan was explained to man by
God in Christ, it was somehow revealed in Him. Tien carries the idea of Christ in
himself, because Christ reveals the right idea af o the man. Here God reveals to
man a fullness of being a human, which means kingxistence of God in the world
(wahrhaftes Existentidf) Thus the existence of man is the existence of God ahis tha
why Christ is the answer of God to man’s questlmouaihimseft”.

4. Christ as an “ec-sistence of the man”

A human existence is exceptional and particulaR&dmner, because the man is for him
an existence of God in the wolld And this forces Rahner to look deeper into treret
of man. It is not enough to see in the man an argdiapenness for God’'s mystery or for
the revelation as something that allows us to t@igthe existence of the man as “being-
in-itself”. Rahner deepens his understanding of srexistence by looking at it through an
“ec-sistence”. By the “ec-sistence” Rahner undedstdhe transfer of human existence to
the mystery of God, whereas the Revelation is aamance of this transfer. This finally
means that God takes a human existence for his own byingca man. For Rahner, the
center of gravity in mysterious understanding ohiaecret lies in the fact that human
existence is handed over to God's own. Howevenestagpn comes how the man may
remain a man of God-Man and not be lost in Him manophysical way? This means
such an understanding of the Chalcedon dogma, Wéadls us to the proper understand-
ing of man as a mystery. An understanding of thystemy is connected with an under-
standing of the human reality of Jesus Christ, vhidsts in Him in the way of becoming.
The way of an existence is becoming huméahity

Rahner wants generally to look at the human bdirmugh the Incarnatiéh and
this guides him to ask the question: is an adopifahe body through the Logos caus-
ing anything at all in man; or is it maybe an ordinasg aof the body; whether is it pas-
sive or active; how does Logos belong to humafiity?

This question conceals in understanding the spedifitanity. Man is someone ori-
ented to God, so elevated to Him. This elevatioesdmt refer to a moral ground, but
to an ontological orf@ And if so, we have almost two elements of theesasation-

32 K. RAHNER, "Zur Theologie Weihnachtsfeiemp.cit, 44; K.RAHNER, "Zur Theologie der Mensch-
werdung”,op.cit, 148-152.

%3 K. RAHNER, "Probleme der Christologie von heutef.cit, 205.

3 K. RAHNER, "Zur Theologie der Menschwerdungif.cit, 144.

% K. P.FiscHER Der Mensch als Geheimnis, op.,c801.

% K. Gozpz, Teologia cztowieka, op.ci321.
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ship: the unification of humanity with divinity arah ascent of humanity to God. This
second point is for Rahners a “date” determininggl-consciousness of man, what
means that man is able to distinguish and recodghé&ehe is at God’ disposal through
his openness to God. Thus, man is someone awhig @benness to God, his being for
God. The hypostatic union is an evidence of thisark-and-file Christology becomes
there fully enlightened by the transcendental apiblogy. Not only Logos becomes
the man, but also a man plays a part in this wti6d™.

In order to explain this ascending of man to Gadl determine ideas more clearly,
Rahner uses the concept developed by Bernhard Welteordingly to it, a key word
is “ecstasy” — meaning an ascending. In this project, miariscendence as an ascent
to God. Man is a spiritual existence and is expresséeibg in someone else, in other
one. It is about identifying a relationship betwéeing and knowing. Being in some-
one else is a discovery, knowing that | it is megause | do recognize myself in an-
other one. A man in his striving is to return tonkelf and recognize himself. He is then
an original association of the spirit with the others. Marognizes himself in this rela-
tionship as being someone different from the wdBd.this knowledge, man enters
into the world being different than he is, butl gtibes not stop being a spirit. We can
notice here a relevant process: man is open tadinkel which is different than he is.
Man fulfills himself by the fact that he can leates different one, this other one. This
means that man is able and he can remain himg&fks to this openness to another
one, man accomplishes himself. Man is the only hureamghbn this openness which is
focused on not getting lost being itself — and thisomething the greatest that man
possesses in hims8if

There are however borders of this openness andcamaexperience it. This border
does not completely limit him. Despite this bordean can go beyond toward the
Boundless one. The man can cross this border @istatsecause as the spirit he has his
foundation not in this surrounding world, but ind>@hus it means that man originally
as a spiritual nature, is not only a common beirgniother one, but is a being in God. In
his origin, the man is first with God before helwi¢ at another one in the world. This
means that an original openness of human natprenarily focused on God, and not to
on the world. That is why God is a transcendemtahdiation for man and that is why
we describe man and his deeds from God’s side.ig tlie mystery of our being a hu-
man. Human openness to the world is based on arhap@nness to God, what means
that man participates in the absolute and it suadation of being itséft My being in
God corresponds with being in myself. Being in Gaelns being in itself. There are
two ways of being a human: in God and in itselftrBaf them grow in the same com-
mon direction and cannot be opposing. Man in hentation for God finds out himself
in Him, and does not get lost himself. StandingiefGod does not mean for man his
destruction or abolition, but it justifies his bgirwhich only as human being can stand
before God. Only man can be an absolute being t®r@pd’s You. This standing of

40K. Gorzpz, Teologia cziowieka, op.ciB22.

41 K. P.FiscHER Der Mensch als Geheimnis, op.c803.

“21bid., 303.

43 Cf. J.RATZINGER, Einfilhrung in das ChristenturMiiinchen 1968, 190-191.
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man before God justifies his own existence of thm#n being. Standing before God
means a human integrity. This is a confirmation that mdreisgirit — he has a freedom
oriented for God. It allows us to formulate a thdbiat the mystery of God is also the
mystery of man, and none of these mysteries caxfiressed without the other one.

A mystery of creation is deepened in a mysteryhefIhcarnation. Here, man re-
mains in a real union with God and owns his shardis existence. We deal at this
point with an internal assumption of the hypostation with God — the human being
in God is a certain assumption. On the one harmé ikea human nearness in relation
with God, on the other hand — remoteness by andiith of man from God. This dia-
lectic of approaching and receding can be excliysiatered by God, as seen in the
hypostatic union. If God had approached a humaheaanaximum, then God would
not destroy this man, but make him accomplisheitlseif. Thus man remains still a
human, but taken into the mystery of God, so becomaugrplete person. The person
is however understood here as an ec-static clim&od’'s Spirit. God does not meet
Jesus of Nazareth, but the man in gefieral

Rahner defines a hypostatic union as an ontologimhkexistential (both these defini-
tions must exist complementary), an absolute dewat the holy mystery, that is God.
This devotion is of such a nature that it becon®eswn reality of God, where the word
“God” is a denounced mystery. The word God is theneer of God. The ontological
commitment to God defines as the primary relatigmsh man as a spirit focused on
God"®. Giving a concrete existential means a real ditimman existence of Christ,
which we find in Jesus from Nazareth. A dedicatimans the existential expression of
Christ’s essence; it means that Christ is thesutaender. This is an absolute devotion;
it is ontological and occurs in the existential wdgsus exists in the absolute self-
surrendering to God. This absolute self-surrendarimtains the absolute self-contagion
of God to man. And because of this self-contagion of God Iy tha self-surrending of
man to God becomes possible. An absolute surpasising human beyond itself, going
out to God is not possible on his own merits. Apragpimation of man to God is being
achieved through God’s approximation to man, thinathe power of GJ.

What is new is there a new definition of man frowd@ side, set out to God-Man,
Jesus Christ. By the closeness of God in relation to theaspeacts of man’s personal-
ity are redefined — this what creates him, attabudf the person: he is a spirit, he is in
himself and he is free.

The question arises: how God approximates the h@rmha fact is that God is an
absolute mystery and it is this mystery that approxmtie man. But man cannot read
it from God'’s side, but he can read it from thetidnot up, from his hand, anthropologi-
cally, which means that God allows the man to a@nterHis mystery. A self-absolute,
self-dedication of man to God must be an expredsiotine self-surrendering of God to
man, which means that man being absolutely dedidat€od exists as an absolute,

4 K. P.FiscHER Der Mensch als Geheimni, op.ci806.

45 K. RAHNER, "Uber den Begriff des Geheimnisses in der katkbkn Theologie", wSchriften zur
Theologie Einsideln 1960, 94.

46 K. RAHNER, "Theos in Neuen Testament", 8chriften zur Theologi&insideln 1954, 93.
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lowliness God, self-surrendering himself. And tlabsolutely” becomes possible only
in Jesus Christ. Only He — Man, who in his absoiiegication to God exists in such a
way as God exists. This becomes possible only W@wehaccepts it by his lowlinéés

This man — Jesus Christ — is a self-expressionaaf Because God is expressed
when he humbles hims&lf The man, who surrenders absolutely in God, mist as
its own reality of God in itself. But this is pdds only when we accept that God ap-
proaches man in an absolute way, in a such a way that mekesthhis Word, so the
real self-expressing of himself. God still remagnystery, but he simultaneously re-
veals how man exists in this mystery.

A man is an open question to the existence of God:Nkmn is a fulfillment of this
existence. Rahner defines God as an unspeakablerygsiman, but at the same time
this God-Mystery is nearby the man and he opensdifntio man whilst expressing
himself. Jesus of Nazareth, the only man, he fésrconcrete reality an open and de-
nounced mystery of God. God created man as tha@tenfijuestion, and a purpose of
this question is God himself. God wanted to ret@akelf to man and he wanted man
to recognize him — and this is the purpose. God-Mahe answer. Without this an-
swer, man shall remain a question without an answer

5. Instead of the conclusion

Walter Kasper used to ridicule about opinions diegifrom the classical theology
perceiving the Incarnation as a “God’s slide intouaman nature, as in the mechanic’s
overalls to repair the disintegrating wofitf”

For Rahner, the Incarnation of Pre-eternal Sonea®nly a remedy required for
“solving the problem” of sin, an intervention drivey a human infidelity, as Thomists
wanted it to be; or a culmination of human histasyeternally planned by God, like
Scaotists wanted it to be, but the Incarnation ialasolute achievement of human poten-
tial, most of all meant as human openness to Gaslhom man meets his fulfillment.

One should underline that thanks to exegeticaiesunf the recent centuries, and a
changed approach to the interpretation of textsknesv that Christology is a primary
‘hermeneutical place” of each Christian reflecti®his is Christ who is the most im-
portant Word of God about the world that we wantimolerstand in the light of faith.
We believe that theology should clearly and intengfeably articulate it. Secondly,
since the time of Renaissance a main benchmark of tewest has changed — we have
gone from the theocentrism to the anthropocentriestead of a set of issues as pro-
posed by the classical theology: “theology (=daetrdf God) — anthropology - Chris-
tology”, nowadays another structure of lecturedstplated: “Christology — anthropol-
ogy — theology”. It seems that we could even comefter Rahner with a bolder pro-
posal: “anthropology — Christology — theology”. Theman being opened in Christ
comes to God. Christ becomes somewhat like a fomat in a meeting of God and

47 K. RAHNER, "Zur Theologie der Menschwerdung.cit, 150.
8 bid., 149; K.RAHNER, "Zur Theologie der Weihnachtsfeiedp.cit, 44.
4% See: WKASPER Jezus Chrystysransl. B. Biatecki, Warszawa 1983, 41.



RAHNER'SANTHROPOLOGICALRETURN 305

man, and in Chris a question is born that awaitaresver. Man alone would remain a
guestion without an answer, God alone would rertf@nanswer without a question,
and by this without a way to know the answer. J&usst God-Man is an encounter
of the mystery of man and God, where a human ny$tecomes explained in the
mystery of God in a dialogue of love.

Rahner proposes to get to a human form of Revelatito Jesus of Nazareth, in
whom God had revealed. He defends however a huatarenof Christ before reduc-
ing it to a tool, used by God to come into being mreveal in the historical world.
Then the incarnation alone should be treated institaiyg but actually for Rahner the
Incarnation is the reality of salvation, in whichdaby which the history of man be-
comes fulfilled. Here, a sense and purpose of keeimgman appears in the most reveal-
ing way. Rahner in his Christological lecture is coned about that in the Incarnation,
being a combination of divine and human naturesnim person of the Divine Son, a
human nature is not diminished, as it reachesherst a peak of its own accomplish-
ment. The Incarnation is the Revelation of God in adwmorld and in a human way,
but it is also an explanation of the human beisglfit Here the man can somehow ex-
ceed “a limit of divine secrecy” and he can feel hisbi#ng unified with God's life. A
man carries in himself the idea of Christ, becausestiaveals to him a proper idea of
the man. God reveals to man a fullness of his human beind) migians to be an exis-
tence of God in the world. Thus the existence of msahis existence with God, and
that is why Christ is the answer to the man’s doedtimself. The peak of God’s self-
giving to man is the Incarnation, which cannot bduted from the anthropology. On
the contrary, this the Incarnation that opens bitwaizons for understanding the an-
thropology, and the anthropology becomes comprétleranly from a perspective of
the Incarnation. It becomes obvious here that aopecan courageously live in hope
for his fullness in the life of God. The anthrogplaloes not reduce Christology, on the
contrary, without it neither man nor God can be explaitdehds us to the theos-logy.
Thus, the anthropology is a question, a startinigtpgo theological researches, The
Christology is a way of searching for an answer, andhiéaalogy is the answer. A leap
from an existential analyzing the man to answetirgmost basic question about his
sense and purpose cannot be done without Christ. Tipiegauis fully revealed only in
the union of God with man in the mystery of Incéiora

RAHNEROWSKI ZWROT ANTROPOLOGICZNY
PRZEZ CZt OWIEKA DOBOGA, CZYLI OD CZt OWIEKA JAKO ,, IDEI CHRYSTUSA’
DO CHRYSTUSA JAKO, EK-SYSTENCJ! CZtOWIEKA
Streszczenie

Wedlug Karla Rahnera Chrystus stajgjakby centralnym miejscem spotkania Bo-
ga i cztowieka, to w Nim wiaie rodzi s¢ pytanie, na ktére czeka odpowiedzto-
wiek otwarty w Chrystusie dochodzi do Boga. Samwigk pozostatby pytaniem bez
odpowiedzi, sam Bdg odpowiedzbez pytania, a tym samym bez drogi do poznania
odpowiedzi. Jezus Chrystus BAg-Cztowiek to spotkaajemnicy cztowieka i Boga,
gdzie tajemnica ludzka wyjaia st w tajemnicy Boga w dialogu m#oi.



306 KRZYSZTOFSZWARC

Rahner proponuje dotrgelo ludzkiej postaci objawienia, do Jezusa z Nazare
ktérym objawit s¢ Bog. Broni przy tym ludzkiej natury Chrystusa mtzzxedukowa-
niem jej do nargzia, jakim postayt si¢ Bog, aby zaistniei objawic sie w $wiecie
historycznym. Wowczas samo wcielenie trzeba by tredddnstrumentalnie. Tymcza-
sem Wcielenie dla Rahnera jest rzeczywitstozbawca, w ktorej i przez ktér spetnia
sie historia czlowieka. Tu najpetniej ujawnig siens a zarazem cel bycia czlowiekiem.
Rahner w swoim chrystologicznym wyktadzie dba oatoy we Wecieleniu, ktére jest
pofaczeniem natur boskiej i ludzkiej, w jednej osobin& Bazego w niczym nie
umniejsz¢ natury ludzkiej, ktéra tutaj wéaie osagneta szczyt wiasnej realizacii.
Wocielenie jest objawieniemegBoga w ludzkimwiecie i na ludzki sposéb, ale jest te
wyjasnieniem samego cziowieka. Tutaj czlowiek w pewipas®b mae przekrocz§
~granicc Boskiej skrytéci”, tu swoim zyciem mae czu¢ sic zjednoczony zyciem
Boga. Cztowiek nosi w sobie ige€hrystusa, bo Chrystus odkrywa przed nimseita
wa ides cziowieka. Bog odkrywa przed cziowiekiem jego peloycia cziowiekiem,
ktére oznacza bycie egzysten@oga wswiecie. Zatem egzystenciziowieka jest
jego istnienie z Bogiem, i dlatego Chrystus jegpawdedziy na pytanie czlowieka o
samego siebie. Szczytem samoudzieleriBasga cztowiekowi jest Wcielenie, ktérego
nie da st wydedukowa z antropologii. Przeciwnie, to Wcielenie otwierzemkie
horyzonty dla zrozumienia antropologii, antropotogiaje s zrozumiata dopiero z
perspektywy Wecielenia. Tu staje gasnym,ze czlowiek mae odwanie zy¢ nadziey
na swoj petne w zyciu Boga. Antropologia nie redukuje chrystologiizeciwnie, bez
niej nie da s wyjasnie¢ ani czltowieka ani Boga, ona prowadzi nas do teo-ldgiiem
punktem wy§cia teologicznych poszukiiapytaniem jest antropologia, depgzuka-
nia odpowiedzi chrystologia a odpowieg#ologia. Bez Chrystusa nie da aczynt
.przeskoku” od egzystencjalnej analizy cztowiekaattpowiedzi na najbardziej pod-
stawowe pytanie o0 jego sens i cel. Ten ujawnjadspiero w pemi w zjednoczeniu
Boga z cztowiekiem w tajemnicy Wcielenia.



