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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

20



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.

Submissionsfor Publication

Articles, meeting notices and notes likely to be of interest to persons interested in the thought of Michael
Polanyi are welcomed. Review suggestions and book reviews should be sent to Walter Gulick (see addresses|listed
below). Manuscripts, notices and notes should be sent to Phil Mullins. Manuscripts should be doublespaced type
with notes at the end; writers are encouraged to employ simple citations within the text when possible. Use MLA or
APA style. Abbreviatefrequently cited book titles, particularly booksby Polanyi (e.g., Personal Knowl edgebecomes
PK). Shorter articles (10-15 pages) are preferred, although longer manuscripts (20-24 pages) will be considered.

Manuscripts should include the author’ s name on a separate page since submissions normally will be sent
out for blind review. In addition to the typescript of amanuscript to be reviewed, authors are expected to provide an
electroniccopy (oneither adisk or viae-mail) of accepted articles; itishelpful if original submissionsareaccompanied
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.

Phil Mullins Walter Gulick

Missouri Western State College Montana State University, Billings
St. Joseph, Missouri 64507 Billings, Montana59101
Fax(816)271-5987 Fax (406) 657-2037

e-mail: mullins@griffon.mwsc.edu

36



