CHAPTER 2

A Phenomenological A
to the Resurrection
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tive bias inherent in the pretensions and projections of the omnicompe-
rent thinking subject. In such a setting, the self is the starting point; and
the “given”, the data, tends to be a mirror-image of the rationat egu.
Bur when the given phenomenon begins 1o be appreciared in its own
right and in the conditions of its appearance, the intentionality of the
all-competent rational subject is reversed. The centre of graviry shifrs. A
critical and even contemplarive reverence for the given phepomenon
becomes primary, thus allowing it first of all to be received on 1ts own
terms. The preconceptions and fixed points of our routine perceptions
and representations arc called into quesnon, and our whole moede of
perceiving is reordered. Tn this sense, what 1s given to consciousness
may be metaphorically described as “iconic”, for it shines with light
from bevond the limited world of our habirual vision, even as it allows
an endless play of perspectives.

An “idolic” mode of thinking stands in conrast to the “iconic™ mode
of disciplined receptivity to what is given. Grammatcally speaking, this
idolic form privileges the nominative case—as when “1™ am always the
subject of the sentence, or the accusative——as it affects “me™, or the
ablavive—ir is what is done “by me”. By contrast, the iconic character
of the phenomenion, in resistance to any reduction to a pre-established,
all-governing ego, privileges the dative case.’ It is whar 15 given, in its
own terms, “to me”. In its uniqueness, it presems a surplus and an ex-
cess of significance in the face of all abstract ideas and systems. “1™ am
nox the all-comprehending ego, but the one 0 whom things have heen
given, appeanng in their arresting and particular otherness. Predicrably.
we will be arguing that the event of the resurrection wall be best de-
scribed 1 this manner, for it is disclosed as a disruptive occurrence for
the earliest witnesses and for believers in every age.

But before making this theological application, let us emphasise the
general point: receptivity to the given and the mode of its given-ness is
the necessary fundamental attitude. Admitredly, as expressed in the scho-
lastic adage, quidguid reciptnr. recipitur per modum recipientis, recep-
tivity allows for different modes and capacities. There are different am-
tudes, moads, preoccupations and perspectives. This pluralicy of
possibilities affects not only an endless variery of individuals, bur alse
cultures, societies, historicat epochs and the Church irself. Differing or
coatrasting modes of receptivity can conflict. The viewpoint of a
reductively secular method constricts everything within its own self-
limized horizon. To such an cutlook. the resurrection is an impossibility,
or at best a miythic expression of something more real and familiar. Such
an attitude is dialectically opposed to that of faith. For the Christian
believer, the resurrection is the focal phenomenon. s significance af-
fects every aspect of one’s mterpretation of the world. Ar the same time,
it demands patience and inspires hope against the day when it will be
revealed in its full evidence. Despite this ircesolvable conflict, the hisro-
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fabric of expertence. But it is a void and a death that only Christcan fill.
Only he can be the non-experienceable plenitude saturating all possible
experience. Where astrophysics has found it necessary to postulate “dark
marter” and even “dark energy™ to account for the mass and expansion
of the cosmos, the risen body of Christ and the gift of his Spirit alone
can account for faith’s vision of the new creation and its energies, along
with the demand for continuing conversion and hope for what is not
seen: “Now hope that is seen is not hope™ (Rom 8:24).

To focus on the phenomenon of the resurrection is to gather rogether
many dimensions of receptivity to it. Believers hearken to the Word and
ponder the inspired text. They celebrate the sacraments, and parncipate
in a community of faith and witness, as they are carried forward. giving
and receiving, within the cumulative tradinion of doctrine, theological
reflection, mystical experience, moral responsibility, and so on. The
phenomenon of the resurrection of the crucified Jesus saturates all else
with irs significance: *in him all things hold rogether” (Col 1:17).

As a bridge between this sectica and the following, Newman's words
are vividly relevant: referring to the prodigality of God’s self-giving, he

writes,

We all confess thar He is infinute . . . but, we ask, what is infiniry?
. The ourward exhibition of infinitude is mystery; and the
mysteries of nature and of grace are nothing else than the mode in
which His infinitude encounters us and is brought home to our
minds. Men confess that He is infinite, yet they start and obiect, as
soon as His infinitude comes in contact wich their tmagination and
acts upon their reason. They cannot bear the fullness, the super-
abundance, the inexhaostible flowing forth, and “vehement rush-
ing,” and encompassing flood of the divine ateributes. They restrain
and limit them to their own comprehension, they measure them by
their own standard, they fashion them by their own model.*

The phenomenological actitude involves being recepave “to the super-
abundance, the inexhaustible flowing forth” of the gift of God, beyond
the limirs of human com sion. We are now in a position 1o be
morcspedﬁcinapplyinsthismmcmmcﬁan,thcbetmmappm-
ate irs unique sighificance. The writings of Jean-Luc Marion® and others
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lect is reconsrituted, as it were, by being drawn into the saturated field
of the phenomenon. its role is to disclose the “visibility ™ of whar has
been given from beyond irs vision.

Vet intelligence and further exploration are not therehy put 1o slecp.
Take, for example, the phenomenon of one's own birth, A response of
gratitude is called forth, as is an endless effort of interpretation of the
personal and communal meaning of such an unobjectifiable event. 2 It
provokes an exploration of both the past thar preceded it, of the present
as it occurs, and of the future it gives rise to—even though the event of
my “being born™ fits into Bo prior project on my part—and perhaps not .
on the part of my parents!

As we shall see later in regard to the resurrection, the subject-object
polanty is an inevirable point of reference. Yet, as we shall argue, the
extremes of both objectivism and subjectivism are spurious tocalities.
Each of these rigid categorisations is incapable of appreciaring whas is
given or the manner in which it provokes the response of thoughr or
action. In an earlier and perhaps more ohvious sense of “saruration™,
an approach to the given can be so “saryrated™ by preconceptions and
concerns that the given is immediarely subjecred to one's own incerests,
In that case, it would be merely raw material to be ransformed into an
acceptable conceprual and rational form by the self-contained subject.
In the sense of Marion and others, however, the pheoomenon is “satu-
rated”, not by one’s prior attitudes, notions and rastes, but in its
overbrimming significance. s inexhaustible freshness leaves thought
ever at a loss to objectify whar has so disclosed itself. The prioe domi-
nance of any philosophical ordering principle—either in an empiricist,
subjectivist or idealist sense—is thus radically called into question by
the excess of the “saturated phenomenon™.

Five Aspects of the Resurrection-Phenomenon

To return to our main point: theofogy can serve the mystery of the
resurrecrion by calling on the resources of phenomenology. Here, we
are limiting ourselves mainly o the writings of Marion." He makes his
posat in reference to five especially saturated phenomena: an event, a
painting, the flesh, the face, and, in a way that rends vo combine ali four,
revelation.* All five such instances have this in common, namely, a pri-
mordial self-giving.’* None of them is constituted by the subject. bur
cach appears i its originat and self-imposing impact. Thus, the subject
cores to itself in 2 new consciousness only through the self-giving other-
ness of the phenomenon concerned.

Janicaud has obyected to an unwarraated intrusion of theological
perspectives into > ]mdnds."lutthathnctourprob—

phenomenologica
lemn. In fact, Marion has conveniently posed the question:
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frame what has been received in faith into any conceptual system, itis a
sense dazzled and rendered sightless:

Seanding before Christ in glory, in agony or resucrecred, iris always
words (and therefore concepts! that we lack in order to say what we
see, in short to see that with which inmuition floods oureves . . . God
does not measure out his intuitive manifestation stingily, as though
he wanted to mask himself ar the moment of shawing himself. But
we, we do not offer concepts capable of handling a gift without
measure and, overwhelmed, dazzled and submerged hy his glory,

we no longer see anything. **

Marion is making a point. Sull, the event of revelation, with its form
revealed on the face and in the tlesh of the risen (e, does not so stun
and overwhelm conremplative intelligence that understanding necessar-
ily atrophies. Insights, judgments, artistic expression and verbal forms,
however limited in their cespective contexts, can positrvely nourish and
direct the contemplation of faith. An appropriately critical realism is
governed by the imperative to allow the Christian phenomenon to dis-
clase irself in its own evidence and on its own terms. For Chnist is en-
countered 25 the revelztion of a love and the source of kife. ar once
within the world and beyond it. The excess of hghr overbrims che ca-
pacities of meaning.?* There is a play of appearance and disappearance,
of presence and absence, of self-revelation and concealment.

Yet this sarurated on par excellemce continues o give itself
through its manifold effect in the life and mission of che Church.™ The
self-disciosure of Christ that once enabled a privileged sceing on the
part of chosen witnesses has passed imro the radinon. Compared to
their “seeing™, faith is the experience of “not secing™, but belicving—to
that degree, an experience of non-experience. But faith is neither a form
of blindness noc a sucrender to nothing of to no one, The self-giving of
the risen One saturates ali the “senses”™ of faih. Faith hearkens ro the
Waord.* It breathes the Holy Spirir. It is strengthened by the tesnmony
of privileged “eye witnesses™ and the cumulative evidence of transformed
lives. It sacramentaily eats the body and drinks the blood of the rsen
Christ. It tasres with the savor of mystical wisdom. It enjoys the flicker-
ing illuminations of theology itself. Through all this, the self-giving phe-
nomenon of Christ draws believers inro its field. Ir summons o a con-
version that is never fully attaiped. It amounts to a tebirth m 2 new
world of praise, thanksgiving, communion, COHMPASSIONALE INTErCESSION
amt confident prayee .

“This self-revealing of the resurrection implies levels of
manifold self-giving. It affects the life of the Church in its cvery aspect.
lnthbrapmdlcmdamknpaaddncmmevmnsmch
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event from a far more significanr happening. * A facrually-recorded event
is impersonal in its objectivity. It has no existential import. It is datable
as a fait accompli—an innerworldly empirical face. In contrase, there is
an event of another kind. This happens beyond all previous calculations
and inumately involves those caught up in it. Irs impact leads ro workd-
changing decisions. For the world of one’s previons life is reconfigured,
and made newly meaningful and sigaificant, outside the logic of cause
and effect. Obvious examples would be, say, religious or moral conver-
sion, a devastating grief or failure, or falling in love, or even a deeply
significant friendship. Events in this sense give rise to a certain “anar-
chy™, as the fixed points of previous horizons are dramatically shifred.
As a result, the full significance of the svent in question can unly emerge
with time, as it awaits a future ro unfold.’” The self is caught up inan
incalculable existential venture, not as a passive recipient, but as an
active participant; and as inspired to a new level of action. in chis re-
spect, it is not a matter of projecting new possibilities on an already
established world, bur of being involved in 2 new register of existence—
within a world newly understood. Something has oocurred from outside
any previous individual horizon. A convenient example, again, is one’s
own birth—or that of others. For each birth is an event that occurs as
given from beyond, vet at the same tiwne it opens possibilities that are
not predetermined against any sentled hornzen. ™
The resurtection of the Crocified 15 pre-eminently such an event. By
any showing, it is a worldchanging occurrence. It radically shifts the
death-bound horizon of existence to open it to the promise of crernal
life already anticipated in the act of God's raising Jesus from the tomb.
The origin and outcome of the resurrection transcends the world of
previous cakoulations. Yer it ®saturates”™ with Easter significance the fives
of Christian believers 1o affect their sense of the universe irself: “if amy-
one is in Christ, there is a new creation: evervthing old has passed away;
see, everything has become mew™ (2 Cor 5:17). This “new creation™ is
presented in various ways as 2 new spintual birth, the beginning of 2 life
that looks to an escharological fulfilment (1 John 3:2). The Christian, to
accommodate Romano’s usage, is an advenant, one cavght up and car-
red forward im an adventure of life, to 2 degree umimaginable within

the horizon of previows existence.
The Resurrection as Aesthetic Form
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simply reflecs one’s own criteria of taste or status. A great work of art
overflows any individual mode of appreciation because of its universal
appeal. The painting dazzles the viewers’ limited perceptions with a
peculiar and inexhaustible excess, and so invites an endless contempla-
tion that exceeds the flat manner of looking at an object.”® Viewers,
with their varyig sensitivities and appreciative capacities, are drawn to
be}_lol_d what is framed to see the world anew. In this regard, a grear
painting possesses an iconic quality. I presents itself not <o much as an
arresting object within the routine scope of our vision, bt is luminous
with 2 light beyond the familiar®

Theology is indebred to Hans Urs von Balthasar for atrempting ro
restore an aesthetic dimension into the heart of faith, The first volume
of kis Herrlichkeit, The Glory of the Lord, Seeing the Form, appeals to
the a_csthenc_fonn of divine revelation itself. Before God's seif-revela-
“0:; s taken into various systematic expositions, it is first of all 2 glory,
a beaury, and with its own attractive force. It comes as a Gestalt, an
tereduocibly concrete, whole and complete form. Beholding this form does
ot Stop short at the limits of vision. It invites parricipation. Its radiance
sweeps up the beholder 10 an evos and rapture, under the arrraction of
what is revealed in Christ ! Von Balthasar writes,
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As the disciples who encountered the risen Christ oo the road to
Emmaus discover, Christ can now no longer be recopnised as an
available and objective datum, a simple given, but must be received
entirely as a domum, as gift in the breaking of the bread, in the offer
of fellowship given anew even when all hope of fellowship seems 1o
have been excinguished.”

For David Hart, as for von Balthasar, the resurrection dues not figure
simply as an aesthetic principle. it radically subverts all toralicanan pre-
tensions, be they political, cultural or intellectual. The dehumanising
forces of culture appear trinmphant in the crucifixion, The cross 15 the
final word in their effort to determine the form of the world.® Yer ar
that very point, the Word of God is definitively and inexhaustibly pro-
nounced: Christ is risen.

I note, in passing, that the phenomenaliry of the resurrection has a
bearing on a theology of Christian art. 1 would suggest chat artistic
creativity is not simply an illustrarion of faith i an extrinsic sense, but
more an inner dimension of resurreccon-faith irself. Artists speak gen-
erally of “inspiration™ in some manner guiding their creative imagina-
tion of the form and its realisation in the work of art, be it figurative,
literary or musical, or expressive in other modes. In rerms of depicrions
of the resurrection, there are innumerable examples of great power (e.g,
from Marthias Griinewald to, say, the contemporary Chinese paintings
of He Qi}. Burt there is a deeper aspect when ic comes to the resurrec-
tion, where a phenomenologically attuned theology and contemplarive
Chustian art meet. For when faith is met with the phenomenon of this
world-transformimg event, however depicted or expressed, only an ar-
tistically vonscious faith can approptiately respond to it by devising a
form expressive of whar originally disrupted all mundane forms of ex-
pression. Art is, at it were, an inner moment in the phenomenality of the
resurrection, be it in music, paiating or even poetic expression.

The Resurrection as “Flesh™

The phenomenon of “my body™ or “flesh” is saturated with a special
sense of immediacy and unobjectifiable intumacy. While it 15 “mine”, i
is the field of communication with the other. The body or “flesh™, so
infimarely constituting the subject, gives the possibilities of imomare self-
giving and self-disclosure, as in the case of erotic or u_'larcm_al !ovc“ln
this sense, the flesh is a field of mutual indwelling. a bemg with and for
the other. In the eros and genevativity of love, my badily being is re-
experienced in the ficsh of the ocher.” Embodied existence transcends
the starus of being simply a physical body in 2 material world The
humnan body is the zone of incarnated refagonships.® For the body of
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my conscious being is affecred by and affecring the larger phenomenon
of the warld. It is at once my “natal bond” with the world, an immedi-
ate exposure to it, an tmmediate participation in ir and a primal com-
mnication within ir.f!

_ In this respect, the phenomenon of the resurrection is a communica-
tion of the *body™ of Christ in the Pauline sense, or “flesh™ of the risen
One‘m a more fohanuine expression. In the Pauline vocabulary, of course,
the “flesh™ has negative conaotations. Nonetheless, Paul efivisages 2
mansformed physicality in a bodily sense: “For just as the body is one
and has mapy mep:?)crs., and ali the members of che body, though many,
g one body 50 ir 1s with Chrise™ (1 Cor 12:12). With the diversity of
o many;g;muqufm, "~ . you are the body of Christ and individu-
: pl: “r:e;:; o™ of it {1 Cor 12:27]'. _The shared breath or living atmo-
Pewe ;f  body is the Holy Spitit, the one Spirit manifesred in the
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spiritual interprerations, Yet the Church is the body of Christ. He is the
head, and we the members, In the Johannine idiom, he is the vine and
we the branches, as his flesh is given for the life of the world. His flesh/
body is the field of Christ’s relationship to the woeld, as both affected by
and affecting the manifold phenomena of our incarnate co-existence.
Though now eransformed, his risen body continues o be his “natal bond™
with the warld. It expresses the immediacy of his exposure to the world
in the process of its rransformarion in him. Through the body, he, the
Word incarnare, is constitured in a primal communicartion with all in-
carnare beings, and continues to affect the marerial universe. In thar
transformed bodily being, he breathes his Spirit into all his members, so
that there is one Spirit-vitalised body—even if Jesus himself is risen and
his members are on the way to being transformed as he is.

Through incorporartion into that subjective-body of Christ, his hving
flesh, the world is disclosed to his members in its onginal and
eschatological significance. Consciousness is dlemined with the “light
of life™ {Jn 8:12). Though Christ has come and remains in the flesh, his
vitality emanates from the very life of God: “What came into being in
him was life and the life was the light of all people™ (Jn 1:3-4). The
primordial generartive mystery of the Facher is thus revealed in che flesh:
“Just as the Farher has life in himself, so he has granted the Son to have
life in himself” (Jn 5:26). In apswer o Philip’s request, “Lord. show us
the Father, and we shall be satisfied™ (Jn 14:8), Jesus replies, “Whoever
has secn me has seen the Father . . . Do you not believe that [ am in the
Father and Father is in me?” (jn 14:310}. Life flows from a source be-
yond time and space into the living flesh of Christ and those united 1o
him. It constitures the phenomenclogical condition of Christian corpo-
rare existence. In this regard, there results an extraordinary sense of
inter-subjectvity and mumal indwelling within the incamacional field
of communication. Jesus prays, “. . . that they may all be one. As you,
Father, are in me, and ! in you, may they also beinus” (fn 17:21).% The
incarnate “Word of Life™ (1 John 1:11 takes the form of a communal
existence:

This life was revealed, and we have seen it and eestify to 1t, and
declare to you the erernal tife that was wirh the Father and was
revealed to us . . . so thar you may have fellowship with us; and
truly our fellowship is with the Fadher and with his Son Jesus Cherst

{1 John 1:2-3).

The life of the vine flows into the branches miuded
the body governs the activiry of cach of irs i incamation,
:Inadywadﬁnginhlﬁlmuxinh'm.isnltndcdma_h_nmcotpo—
rare form of the Chucch. lt determines a form of seif-giving love for
those who are "members, one of anocher™ (Eph 4:25), “for no man
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hates his own flesh, bur nouarishes and cherishes i1, as Chri
Church because we are members of his body” tEph 5:30E '11:;:: f:::erd:;
:E;;iEph«:mqt:e t:]ol:u not hesitate to :;pzagt:g the most intimate, ecstaric
generan n expenience of t in sponsal | Xpress
Chﬂst."s relationship to the ecclesial body. I :.st asﬂn anadwwr:nian be-
come “one flesh™ (Gen 2:23: Mt 19:6; Mk 10:8), the risen One is one
flesh with che community of believers,
o ELhcough ]c::s is glonﬁed‘m the flesh, be is stil marked by the wounds
manir;;?:‘; uuf;e:pmsennng his compassionare involvement with hu-
mamty i sl-I 85~25 rgs and with the whole groaning reality of creation
ate‘d n }. The power of his resurrection reaches ino the alien-
wma;nud nu;ul sphere of our corporate existence, for “even when we
v Cead. ro::hd ourwmpasses, [G(_)d] has made us alive together
\ fost rarsec us up with him” (Eph 2:5-6). A new field of
nmmon o cﬂousluw P is disclosed in the phenomenon of the resurrec-
bm; e 'S fising from the dead does not mean disincarnation,
. " mtﬁraxfmfofmﬂghucof fleshly divisions is
214 - 25 Te, InCarmare existence |
. ﬁ:—;::l:‘lhty'deﬂm fmm_ﬂiris._‘.'s self-giving lave, in order tElﬂ:
from whont wuh’;:;: m way into h1m_who is the head, into Christ,
which 1t o capplicd, he“_. foined and knit together by every joint with
o Uplmikh"v cach part 1s working properly, makes bodily
growth = iclf in love™ (Eph 4:15-16). Physical exiscence fs
uf"'dx“f“bw"”"’—’m bodity mi:b!:tmﬂ has occurred, the fife-blood of which
His giving is Wﬁ“fd-dw bead and conforms kis members to him.
g“isum‘sy M‘“‘*’C'd. Un 6:51) Bybl‘tad thar T l:;ill give for the life of the
world : 51, u el
o e nd s fo e i o e g
have eternal Iife.s:nnd':e: ilim(?&e e, =t my flesh and drink my blood
trulc fod:i and my bloo:is trr::‘dt::km’l?;:: g';lzst day; for my flesh is
- ) , dn :35).
om“:“mwummthcﬂuhdm not cease, but
openness to the mm:afﬂbk fulfilment. The mytual indwelling and
is now acrualised in 5 mm the earthiy experience of the flesh
€at my flesh and deary s mnual co-mnberence: “Those who

cf. 1524, 6}_In thi : abide in me and I in them™ {In 6:56;
Facher™ (1 John 2,14, o 2ty cievers “abide in :beSonaE;tn the
carthly eros is - € #:24), and s0 inhabit a field of love in which

fove. and those wh 5} .i'“°,. the agape of the drvine self-giving: “God is
theen™ {1 in love, abide in a ol
and .,M“‘flﬁl.Tqrbgi exich aa ‘_:;Odsar_l God abides in
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ness. There is less risk of rising to a level of abstraction, either in thought
or symbol, thar ill serves what has been uniquely given.

The Resurrection and the Face of Christ

The phenomenoa of the face is saturated with significance, in a more
distanced manner compared co the intimacy of the fesh. George Orwell
saw something of this experience in his verse tribute to the “crystal
spirit” on che face of the young iralian milistamen with whom he served
in Spait—and also in the rerrifying emptiness written on the face of
“Big Brother”. Whenecver he read a moving piece of writing, Orwell
found himself conscious of “the face somewhere behind the page, which
15 ot necessarily the actual face of the wnter™, but as he put i, “the
face that the writer ought o have™. Here he had Charles Dickens espe-
cially in mind.”* This leads into the elusive but ever arresting phenom-
enon we here consider.

When “faced” with the other, 1 am not looking at something amongst
other obyects in the world, or at a “somebody™ in the crowd. When
someone looks at me. 1 am confronted with 2 striking otherness. It lays
clatm to my artention and concern. Here Marion is indebted to Levinas’s

widely influential account of the other, especially in s/ her suffering.

To be faced with this other is to feel the force of the question, Where

were yoit, given what you now see?’” The face paradoxically makes

visible the invisible woaality of the other, It reststs objecrification. Ar che

same rime, this “you™ calls for a respect and regard, insuch a way as to
render inhuman any gaze that is just a mere “looking at™, as in the
inspection of objects. The centre of gravity is shifted—not bere, in the
perception of the self-contained ego, but there, in the other, whuse look

stops us in ot tracks, In this sense, the face of the other is a command-
ing presence.™ The face of the other does aot reflect back to me what |
desire w0 possess or dominate. It takes me out of myself. into the dis-
wurbing world of responsibility, tespect and love. The face is not a mir-
ror in which [ see myself, but more 2 window through which the light of
arresting otherness breaks through. It calls forth 2 seif-transcendence
that goes beyond any symmetries of an 1 and Thou™ relationship. For
this other who confronts me, Face 1o face, breaks wniro my awareness as
inviolable uniqueness: *thou shalt noc kill”—despite the disruption of
the secure world of the ego.

As cegards the face of Christ, we have to admit that the New Testa-
roent, neither when speaking of the risen Jesus. nor at any stagr in his
earthly life, shows no interest in describing a face in anv convennonal
terms. keous, of course, and the long tradition of Christian art already
referred to, have sought to serve revelanon and faith by expressing, o
Orwell's rerms. the face somewhere bebind the brblical accoants of Jesus
deeds and words. But at irs best, faith, secking to find its best artistic
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CXPression, 1s mtent on the phenomenon of the face of Chrise, the icon
of the self-reveating God. Paul speaks expansively of Christ, “the image
of che invisible God™ (Cot 1:15). But the otherness of the transcendent
mm be allowed to appear o its own terms—looking us in che face,
::d: w&nan bemg a profection of our look.*” The only appropriate atti-
‘ faced by the icon 15 prayer, adoration and seif-surrender. The
gﬂvw is rendered visible only to faith, hope and love. Surren-
to this Iulnd of evidence exceeds a full cognitive or concepruzl com-
tympiﬁ:d :':‘nt h: enjoms 2 waiting and longing for its final appearance,
Lo (1 one lms' Christian prayer, Maranatha, “Come,
rd o ‘orlz; Rev 22:201.% The face of Christ as the one who is
£0 comm Allows tor a deferra) and detay, filled wirh an endless diversity
mm;m rJlmu,g;h the course of history.
forth the by I?I' c;“"f s not merely the face of any other thar would cail
oo the “ml(: proki against killing, and so demand the rever-
i T ue tl:co anyone heann; the image of God. For Christian
ol haspt:mecn {::;s who has in fact been killed by human agen-
love: “They g Iwr: up, as the embodiment of Gad’s self-giving
I this Kingl o3 h;“p;nfhem_rwﬁomd’leyhawpicmd' {n 19:37).
fature “furs o ff::f' taith lives in the world of dim reflections of the
there s atreagy < kin\;&;‘m {1 Cor 13:12). Yet, in the bold Pauline idiom,
toward gs | | experience of the face of Christ who is turped
" _ l_dltfrombtymdﬂllswodd:‘l:oritisthecodw'w

dmﬁﬁ?*ﬁ"dﬁm@m:viﬁmndcrﬁmoﬁhcﬁu
“Ukoow your mogjen o AME Of fire” (Rev 1:14; 2:18), who deciarcs,
You lve™ (Rev 22, 9,17 191 hction and your poverty”, and “where
g s 12, 1%; 33, s,lil‘lilE He identifies himself as “the
ve lor evermore” {Rev 1:18). The
e i e e s
pearances™, STeL A are any “resurrecti
zuxzs;.Tm'h-d‘“""“'mmbim,hemdnmic:f;:
ith Bier penience 33 being “seen through®, and
arumh.rwmtm“m"”’“mmrhqmm?
e “lose face™ i m:f‘“db!ﬂnﬂuciﬁcdandrismOncmm
what is 0ot of dhis ey mold glory, and to be Faced with glory of
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Marion, Henry and others. As a phenomenon of revelation, the resur-
rection represents a culminating moment in the self-revelation of God.
As an event it saturates in its intensity and expansiveness our view of
the world and of the universe itself. As the manifestation of divine beaury
and ar, the resurrection contests the world made ugly by despair and
evil. In the flesh of the risen One, our own enfleshed or incarnare lives
have already enrered the realm of an eternal life of communion. On the
face of the risen Jesus, we discern, m a clouded way, God's glory and
our true selves,
This has all meant perceiving in the risen Jesus a phenomenon that
saturates onr perceptions of the world in any number of respects. We
realise thar 2 phenomenology restricted to clearly determined philosophi-
<al limits will conrest this theological extension of what are otherwise
regarded as mundane phenomena. On the other hand, the Church is a
pheromenon in world history, and it would seem unrealistic not to ap-
preciate it as such, and 1o explore what has called it into being, We
appreciate too that a theclogy, more habituated ro a propositional and
s¥stematic exposition, may tind chis exposition too primitive. Yer what
1s at stake is not only the distincriveness of the focal Christian phenom-
enan, bur also its salvific efficacy and impact. Our procedure has not
been designed to bypass the demands of systemaric thenlogy, but to
awaken it to 2 new freshness. For example, in the humble form of its
“givenness™ as a phenomenon 1o Christian experience, the resurrection
has 2 mrinirarian densiry. It cannot be located outside the self-giving of
Jesus unto death, and his self-disclosure o his chosen wimnesses. Nor
cau it ignore the originating dynamic of the Father’s giving and glorifi-
carion of his Son for the world'’s salvation. Finally, and most obviously,
it can never be appreciated at all unless the Spicit had been poured out
as its primary witness, forming Christian consciousness into an ever
new awareness of the Resurrection and the Life,

As was said in the preface to this book, our efforrs to atrend ro the
resurrection effect for theology are noc simply a mateer of making room
for the resurrection in an already overburdened theological curviculum.
We are not trying to fit it more neatly into a theological svstem or even
£o come up with a new theology of the resurrecrion. Ratber than trying
to locate the resurrection in some specific area of theology, we ace sug-
pesting that theology, in all ies endeavours, nesds to be locared *within
the resurrection” and be suffused with its light, to become, in 2 word,
more “resurrectional” in mood and methods. Admimedly, the more phe-
nomenologically specific w is, the more Chnistian faich = likely to expe
rience itself as the “foolishness™ that Paul speaks of (1 Cor 1:18-25),
The erudire “scribe”™ or the rationalist “debacor of this age™ (v. 20) will
find that the actoality or possibility of the resurrection event cannot be
rationally enrertained. Bur a genaime Christian apologetics muse nort
apologise for the particularity of what has been given to fadh. Nor muse
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it concede cha it is “irrational”—when it is only such ro 2 rationality
durunnotallowﬁodmactinthucandakmsbodilinmofmising:he
a’tﬁied]msfmmthedud.

% understanding of the saturared phenomenon is not unrelated to
the polyvalent and onginally bibliczl word “mystery”. In current com-
mmp,itmfustoapmhqphemenondmdcmndsinv:sﬁp-
tionand.iuubeadeprinvmﬁmthedmcﬁmofanevmﬂsolu-
tion. When all questions
booken(kwhmdae‘nmy”ismmore.[ncuntrast,
Mdﬁamcmm,hnlmspukof‘ﬂ:emysmytbuhasbcm
hﬂqcn&mmmcapaﬂmmhuhasmwbnmmukd
mhs[God‘s]ﬂinu-..Chrinhnyou,dnhopeofg}my‘{Col1:26-27].
ngaag mtan doctrine refers to the “mysteries of faith™—
theTnmt!,nurmﬁon,mandd:ebndﬁcvisMThexareﬂieu-
mkdohuuolfaith;formmmaidedmldmtdcdmd:mOna

_ Why 8ot speak more simply, then, of the * . .
i bester? respome, | o P ical wrm could and say

" and i e, 1 woul simply sugpest that that the term “mys-
rery nsspeuﬁ:_cmmmd . ing it best )

Mdmmlh&mh
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the scriptural rexts, as in the four Gospels, the IetrersofPa.uI and so
ford:fnd;'te:e are different kinds of disclosure. In the celebration of the
liturgy and its sacraments, in mystical experience and other modes of
Christian life, the mystery of Christ reveals itself in a variety of ways.



